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‘Rahmet’ kavrami1 Meryem Siiresi'nde hangi sekillerde tezahiir etmektedir? Mezkir
kelime yalnizca merhamet anlamina mi1 gelir? Elinizdeki tez, bu strede yer alan ilk {i¢
kissada (Kur’an, 19:2-50) ‘rahmet’ kelimesinin i¢erdigi anlamlarin farkli yonlerini tahlil
etmeye ve bdylece yukaridaki sorulara cevap vermeye calismaktadir. Bu kissalara
odaklanmak, sizirenin tamaminda sarih ya da zimnen bir¢cok kez tekrarlanarak agikga
resmedilen veya hissedilen isaretlerin incelenmesini gerektirir. Strede Allah’in ‘er-
Rahmdan’ sifat1 sarahaten on alt1 kez, ‘rahmet’ kelimesi ise dort defa gegmektedir. Bu
sebeple stirede rahmet’ kelimesinden tiiremis toplamda yirmi kelimenin varligindan s6z
edilebilir. Bununla birlikte sire, zimnen, ‘rahmet’ kelimesinin anlamlariyla baglantili
bagka kelime ve ifadeleri de barindirmaktadir. Nitekim ‘handn’ (kalp yumusakligi, sefkat
ve merhamet), ‘es-selam’ (esenlik), ‘vehebe’ (bahsetme) ve ‘berran bi vilideyhi/vilideti’
(ebeveynine itaat eden, iyi davranan) kelimeleri bu kabildendir. Son olarak, bu ilk {i¢ anlati
ile, Allah’in, se¢mis oldugu kullara (‘ibad) rahmetinin insan aklinin gergeklesmesini
imkansiz gordiigii zaman ve durumlarda peygamber evlatlar bahsetmesi 6rneginde oldugu
gibi tahayyiil sinirlarin1 agacak yollarla ve gizli bir surette bildirilmektedir. Bu ¢alisma,
Meryem Stresi ile alakali olarak yapilan benzer arastirmalardan, meseleyi daha kapsamli
bir yaklasimla ele almasi hasebiyle ayrilmaktadir. Yan1 sira bu ¢alismanin, Kur’an’in

diger sirelerindeki ayetlerle karsilastirmali bir analizi; nitel bir igerik analizi ile bir tema



analizini igerdigi diisiiniilmektedir. Ayn1 zamanda bu ¢aligma bizi, mezkar kissalarda
gecen ‘rahmet’i, rahimleri vasita kilarak insanlari yaratmasi hasebiyle Allah’mn ‘er-
Rahmdn’ imtiyaz hakkina sahip olmasi, buna bagli olarak ebeveyn-gocuk iliskilerinde
tezahiir eden ‘rahmet'in tek yaraticisinin Allah oldugu sonucuna gotiiriir ki bu durum
Allah’m bizatihi ¢ocuk sahibi olabilecegi iddiasini ortadan kaldirici niteliktedir. Biitiin
bunlar, bir yandan rahmet kelimesinin basitce merhamet manasma geldigi fikrini
clirtitiirken, diger yandan -her ne kadar ¢ok yonlii de olsa- bu kissalarda gegen ‘rahmet’

kavraminin i¢erdigi anlamlarin kapsamli bir sekilde anlasilmasinda rol oynayan unsur ve

usullerin agik ve ayrintili bir sekilde gosterilmesine katkida bulunacaktir.

Anahtar Kelimeler: er-Rahman, Meryem siresi, rahmet, salih evlat.



ABSTRACT

THE CONCEPT OF AL-RAHMAH IN THE QUR’ANIC NARRATIVES WITH A
SPECIAL FOCUS ON SURAH MARYAM
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Open Researcher and Contributor ID (ORC-1D): 0000-0002-8310-5005
National Thesis Center Reference Number: 10486709

Thesis Supervisor: Asst. Prof. Thsan Kahveci

December, 2022, 190 Pages

In what ways does the concept of al-rahmah manifest in sirah Maryam? Does the word
only and merely connote mercy? This thesis project attempts to decipher the many facets
of meanings of al-rahmah in the first three narratives (Qur’an, 19:2-50) found in
the sarah, thus attempting to answer these questions. However, endeavors to focus on
these narratives depend upon the many repeated explicit and implicit signs the whole
surah emits. Explicitly, the stirah mentions the attribute of God ‘al-Rahman’ sixteen
times within it while the word ‘rahmah’ four times totaling twenty in its basic forms and
derivatives. Implicitly, the sirah also carries other words and expressions which connect
to the meanings of al-rahmah, such as ‘hanan’ (gentle and loving)), ‘salam’ (peace),
‘wahaba’ (to present a gift), and ‘barran bi walidayhi/walidatr’ (utmost dutiful towards
parents). Lastly, it is in these very first three stories that the rahmah of the Rabb, Allah,
to His selected ‘ibad (servants) is implicitly revealed in the most unimaginable ways, i.e.,
as gifts of prophets as progenies at times and situations which the human mind generally
deems impossible. This work stands apart from other research discussing similar topics
in siarah Maryam because of its more comprehensive approach that includes a
comparative analysis with other verses in other sirahs in the Qur'an, a qualitative content
analysis, and theme analysis. This study will also conclude that these narratives project
this particular rahmah as the prerogative right of God as al-Rahman. Furthermore, this

attribute reflects Him as the single creator of humankind through the wombs: the single

Vi



creator of the rahmah of parent-children relationships, refuting the claim that He himself
can have a son. All of this contributes to the production of detailed and transparent
displays of components and modalities which play roles in shaping the comprehensive
conception, albeit multifaceted, of the meanings of al-rakhmah found in these stories while

debunking the notion that the word only and merely means mercy.

Keywords: al-rahmah, al-Rahman, righteous children, sirah Maryam.
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study is to investigate whether or not the word ‘mercy’ can sufficiently represent

its meaning.

xviii



CHAPTER

INTRODUCTION

1.1. Background

The idea of the topic of this thesis came about from two primary contemplations:
a. The word al-Rahman renders the siirah unique to other strahs in the Qur'an. Being
repeated 16 times throughout, sizrah Maryam becomes the sirah in which God most

frequently mentions the term al-Rahman. See Table. 1.1. below:

Table 1.1. Number of Occurrences of the Word al-Rahman in the Qur'an

Number of Count

Sirah Number Sirah of the word Percen_tage of Oczc_urrence
Names _ in the Qur'an
al-Rahman
1 Al-Fatihah 1 2%
2 Al-Bagarah 1 2%
13 Al-Rad 1 2%
17 al-Isra' 1 2%
26 Al-Shu’ara 1 2%
27 Al-Naml 1 2%
41 Fussilat 1 2%
50 Qaf 1 2%
55 Al-Rahman 1 2%
59 Al-Hashr 1 2%
78 Al-Naba' 2 4%
20 Taha 4 7%
21 al-Anbiya“ 4 7%
36 Yasin 4 7%
67 Al-Mulk 4 7%
25 Al-Furqan 5 9%
43 Al-Zukhruf 7 13%
19 Maryam 16 29%



Furthermore, the word rahmah repeats four times throughout the stirah, further

strengthening this nuance of al-rahmah.

As Dr. Fadil Salih al-Samara'mn mentions in his book Al-Ta'bir Al-Qur'ant, each
surah of the Qur'an has its own jau, or atmosphere, which can be felt, based on the
resistibility of certain words or phrases repeated within it.2 Accordingly, the
ambiance of stirah Maryam is replete with the concept of rahmah, emphasized by
the above repetitions of words; in fact, he demonstrated that the nuance of rahmah
fills the whole sirah starting at its second verse, dhikru rahmati rabbika “abdahu
Zakariyya (This is the mention of the rahmah of your Lord to His slave Zakariyya),
and lasted until the third last verse of the sirah where it mentions the attribute of
God, al-Rahman, once again. This time it represents the being who showers
specific characteristics with wudda, affection, intrinsic to the concept of rahmah:®
Inna alladhina amanii wa "amilii al-salihati sayaj'alu lahumu al-Rahmanu wudda
(Indeed, those who have believed and done righteous deeds - the Most Merciful will

appoint for them affection.).*

The discussion around this concept of rahmah certainly forms one of the themes of
the sirah. A few thematic exegeses of the Qur'an have mentioned the overwhelming
nuance of rahmah in siirah Maryam, but the writer has not come across one which
explores and focuses on this particular theme, that of al-rahmah, comprehensively
and coherently. Nahw Tafsir Mawdii 7 li Suwar al-Qur'an al-Karim cited the number
of times the term al-Rahman appears as well as the four occurrences of the word
rahmah and highlighted that the blessings, al-an'am, of God fill the sirah.® It
indicates that the favors and grace of God replete stirah Maryam and the fact that they
are springs that flows out from al-rakmah itself. So is the discussions carried forward

in al-Biqa'T's (d. 885/1480) tafsir Nazm al-Durar fi Tanasub al-Aydti wa al-Suwar,

2 Fadil Salih al-Samarra'1, Al-Ta'bir al-Qur'ani, (Beirut: Dar Ibn Kathir, 2018).

3 Al-Samara', Al-Ta'bir al-Qur'ani, 294-296.

4 Qur'an 19:96.

5 Muhammad al-Ghazali, Nahw Tafsir Mawdii i li Suwar al-Qur'an al-Karim, (Dar al-Shuriiq, 2000), 241-
242, accessed November 21, 2021, https://archive.org/details/00518-pdf/page/n557/mode/2up.



another major theme-based tafsir. In the introduction to sirah Maryam, al-Biqa't
touches upon the intent of the sirah, which is to show the abundance rahmah of God
through His grace and blessings to His creations. Over there, al-Biga'1 focuses
exclusively on the discussion of the different karamat (miracles), which comes at the
beginning of the sarah, such as that of Prophet Zakariyya® and Lady Maryam and her
son prophet "Isa. He further elaborates on the true nature of these karamat, from the
level of their eccentricities and their relationship to the naming of the sarah as
Maryam and in proving the unique being, oneness, and attributes of God.® In both
of these sources, the rest of the explanations of the verses are not viewed from the
angle of al-rahmah only, but more from the viewpoint of different significant
concepts such as the various miraculous incidents portrayed within, the qudrah and
ability of God, which never depends on any means, and the tanzih, the unblemished
nature, the divine nature of God. He can never have a son, contradictory to the claim

of the Christians.

A more contemporary celebrated work in the thematic genre of exegeses is that of Ibn
*Ashiir (d. 1393/1973), Tafsir al-Tahrir wa al-Tanwir. In his interpretation of sirah
Maryam, Ibn *Ashiir presents fifteen motives for the siirah, the last of which strikes
a chord with the focus of this research. The last of the mentioned motives highlights
the connection between the sixteen repetitions of the attribute of God al-Rahman and
the four occurrences of the word rahmah with the concept of al-rahmah which paints
the sirah. It says, "fa anba'a bi anna min maqasidiha tahqiqu wasfi Allahi ta"ala bi
sifati al-Rahman" (...thus it informs that part of its aims (that of the s@irah) is the
establishment of the characteristics of A/lah by His attribute of al-Rahman). This
statement indicates that there will be an overwhelming impression of the rahmah of

God throughout the sirah as a manifestation of His essence of being the God of

® Ibrahim bin “Umar al-Biqa'1 al-Shafi'1, Nazm al-Durar fi Tandsub al-Ayati wa al-Suwar [Arrangements
of Pearls of Harmony between Verses and Chapters], Vol.12 (Cairo: Dar al-Kitab al-Islami, 1978), 155,
https://archive.org/details/FP3994/ndrr12/mode/2up. Muhammad al-Tahir Ibn Ashir, Tafsir al-Tahrir wa
al-Tanwir [Interpretation of verification and enlightenment], vol. 16 (Tunis: al-Dar al-Tanisiyyah 1i al-
Nashr, 1984), 60. Ahmad Muhammad al-Sharqawi, al-Tafsir al-Mawdii 7 li Sarah Maryam [Thematic
Interpretation of Chapter 'Maryam'] ([no place], Jami ah al-Sharqgah, 2007), 5.



rahmah, al-Rahman.” Thus, albeit comprehensive, his subsequent explanations of the
verses of sirah Maryam are based on the mentioned fifteen motives and not focusing

on the last motive of projecting al-rahmah only.

One literature which in actuality expands the topic of al-rahmah in siirah Maryam
significantly is a contemporary work entitled al-Tafsir al-Mawdii 't li surah Maryam
by Ahmad Muhammad al-Sharqawi in 2007. Not only that this resource explicitly
mentions the mihwar, or axis, of sirah Maryam as al-rahmah and al-'ubiidiyyah, but
it links almost all major narratives found in the sirah to this axis. Most discussions
found in it rarely escape from the concept of al-rahmah. It also mentions that the
reasons for the repetition of the word al-Rahman in this sirah are to instill and
overflow the heart of a believer with al-rahmah, increasing his hopes and actualizing
the benefits of al-rahmah within him. Consequently, this will result in his love,
closeness, and aspiration: not to mention his certainty throughout his journey with

this sirah.®

b. The question of whether it is sufficient to understand the concept of rahmah in sirah
Maryam simply as mercy. More often than not, English translates the Arabic term al-
rahmah as mercy. However, as elaborated below, the two terms do not precisely

suggest the same meanings or senses.
1.1.1. Mercy in English
Understanding the concept of al-rahmah in the Qur'an is something far from trivial. A

primary consideration of this is that the word rahmah itself and its derivatives are repeated

substantially in the Qur'an - 339 times precisely® - and may carry multiple connotations

" Muhammad al-Tahir Ibn ‘Ashir, Tafsir al-Tahrir wa al-Tanwir [Interpretation of verification and
enlightenment], vol. 16 (Ttnis: al-Dar al-Ttnisiyyah li al-Nashr, 1984), 60.

8 Ahmad Muhammad al-Sharqawi, al-Tafsir al-Mawdii 7 li Siirah Maryam [Thematic Interpretation of
Chapter 'Maryam'] ([no place], Jami'ah al-Sharqah, 2007), 5.

® Quraish Shihab, Ensiklopedi Qur'an, Kajian Kosa Kata (Malay) [Encyclopedia of the Qur’dn, A Study in
Vocabulary], etjaal.net, Arabic Almanac v6.1. Mawrid Reader v3.1, accessed November 8, 2021,
https://ejtaal .net/aa/#ens=590.



aside from the meanings of mercy. Moreover, the word al-rahmah in the Qur'an also
derives into two words realized as the two main attributes of God: al-Rahman and al-
Rahim. These two names of God come in the Qur'an most frequently after the ism al-
jalalah (Allah). They arrive as ism fa'il with al-mubalaghah, exaggerations, and are
repeated at least 114 times in the basmalah®® found in the Qur'an with an additional fifty-
seven times as a stand-alone attribute of al-Rahman and 116 times as al-Rahim. More than
this, it is one attribute of God, whose actualizations envelop everything. God himself says
in the Qur'an, wa rahmati wasi'at kulla shai'in, my rahmah encompasses all things.™
Amongst the translations used to express al-rahmah in English are mercy, compassion,
and graciousness,'? however, more often than not, translations works of the Qur‘an such
as those found in Abdul Haleem's, Pickthall's, Yusuf Ali's, and Saheeh International’s,

amongst many others, opt the term mercy for al-rahmah.

Through a comprehensive look into the meanings of the word mercy Cambridge

Dictionary®® states the following connotations:

(1) Mercy means kindness that makes you forgive someone, usually someone over
whom you have authority. as the case of the sentence: She appealed to the
judge to have mercy on her husband.

(2) Hence, it means being at the mercy of something or somebody who has
complete power over you, such as in the expression: Poor people are
increasingly at the mercy of money-lenders.

(3) Mercy in situations you are grateful for because it prevented you from
something unpleasant, such as in the case of After months of suffering, his
death was a mercy.

(4) Mercy means being lucky, such as being in a situation that could be far worse:
What a mercy that no one got hurt in the fire.

10 The term 'basmalah' connotes the expression 'Bi ismi Allahi al-Rahman al-Rahim.'
11 Qur'an 7:156

12"Quran Dictionary — » ¢ J" Quran.com, Kais Dukes, 2017,
https://corpus.quran.com/qurandictionary.jsp?q=rHm#(1:1:3).

13 Cambridge Dictionary Online, s.v. "Mercy," accessed October 2021,
https://dictionary.cambridge.org/dictionary/english/mercy



From the above definitions and examples of the word mercy, it is evident that the term
comes prominently in adverse situations. In the first example above, the negative
situation is in the dominance of the judge over the husband. The second example
conveys the inadequate treatment of the money-lenders over the poor people as the
adversity. Finally, the third example expresses the experience of months of hardship
as its negative situation, and in the last one, a fire that had broken out.

In contrast, the word rahmah in the Qur'an does not always come as a savior to a
difficult situation or condition. The quoted verse 156 of strah al-A'raf above
demonstrated this earlier. Many other examples can be found in the Qur'an where this
word appears in a more general sense, with no explicit or implicit indications of

adverse situations, such as the word rakmah in the following two verses:

(1) Wa ma arsalnaka illa rahmatan li al-'alamin, and we did not send you except
as a mercy for the whole universe.'*

(2) Fa wajada’ abdan_min' ibadina ataynahu rahmatan min' indina wa'
allamnahu min ladunna 'ilma, and they found a servant from among Our
servants [i.e., al-Khidr] to whom We had given mercy from Us and had taught

him from Us a [certain] knowledge.®

In the book of Hartin bin Misa (d. ~170/787) that listed the many meanings of some
major qur'anic vocabularies, al-rahmah in the Qur'an carries eleven wujith (senses)
depending on the context of the verse. These meanings include many positive
connotations; the din al-Islam (religion of Islam), al-Jannah (paradise), and al-matar
(rain).'® Furthermore, a more basic meaning is listed in Mu'jam al-Ta'rifat as iradah

isal al-khair (the desire for goodness to reach (someone)).t’

14 Qur'an 21:107, translation by Saheeh International, see https://quran.com/21.

15 Qur'an 18:65, translation by Saheeh International, see https://quran.com/18.

18 Har@in bin Masa, al-Wujith wa al-Nazair fi al-Qur'an al-Karim [The Science of Multiple Meanings and
Interpretations of Words in the Glorious Qur'an], ed. Hatim Salih al-Damin (Baghdad: Dar al-Hurriyyah li
al-Taba'ah, 989), 53-54.

171 Al1 bin Muhammad al-Sayyid - al-Sharif al-Jurjani, s.v. "sl & <1 0", Mu'jam al-Ta 'rifat [Dictionary of
Definitions], ed. Muhammad Siddiq al-Minshawi (Cairo: Dar al-Fadilah), 95,
(https://archive.org/details/waq111440/mode/2up).



1.1.2. Al-Rahmah as a Concept in the Qur'an

Al-rahmah within the verses of the Qur'an is an expression of a concept, so much more
than a singular word containing a single-dimensional translation. Its understanding thus

depends upon several main factors, above and beyond a direct translation:

a. Many signs in an ayah of the Qur'an can produce an understanding of a concept.
However, when the hint comes as a word, it might not represent its meanings
comprehensively and elaboratively. Direct translations from one language to
another deliver this phenomenon precisely. For example, if the word razmah
translates into English in the second verse of sirah Maryam, dhikru razmati
rabbika 'abduhu Zakariyya, ([This is] a mention of the mercy of your Lord to His
servant Zechariah)*® the mind will most likely process connotations of mercy in
the English language. In this case, subsequent questions will follow; why did God
shower His mercy upon Zakariyya? What did Zakariyya do, or what kind of
negative situation surrounded him that caused God to extend His compassion and
pity towards him? Does the action of mercy here relate only to the concept of
rescue? Or are there more considerations? The answers lie in exploring the
surrounding contexts, such as the subsequent verses within the same sirah or in
another relating the same stories.*®

b. Hence, by looking at the nuances of the word razmabh in the above example, the
audience needs to extract two kinds of derivations to reach deeper meanings:
semantically and pragmatically. Roughly, these are aspects of senses "inherent
within the words and sentences themselves" and those "aspects of meanings which
are derived from the way these words and sentences are used."?°

c. Verses have specific times, situations, and reasons for their revelations (asbab al-

nuzil). However, upon reading a siarah continuously, connotations and

18 Qur'an 19:2, translation by Saheeh International (https://quran.com/19).

19 For a short explanation of the meanings of context here and the importance of defining the meanings of a
concept in a verse, see section 1.4 (Methodology) in this study.

20 Paul R. Kroeger, Analyzing Meaning, an Introduction to Semantics and Pragmatics (Language Science
Press, Berlin: 2018), 4, https://doi.org/10.5281/zenod0.1164112.



relationships between preceding and subsequent verses become more evident.
These ayat become more intertwined in producing coherent divine intentions.

A siirah in the Qur’'an sometimes repeats particular words, phrases, or sentences
that are not repeated as much in others or not found at all, conveying a strong
feeling that each siirah portrays specific themes and nuances.?

Words can carry multiple meanings depending upon siydg (contexts). For
example, the term 'ain can mean both an eye and a spring of water.?? Thus, razmah
in some verses means mercy, some love, and some respite, amongst others.

There are many possible connotations within the same meanings. For example,
the word mercy carries several types of kindness and pity, depending on the
organization of the verses and the specific contexts at the time of revelation.
Words in the Qur'an may have two different sides of meanings; majazi

(metaphoric), haqiqi (realistic), 'am (general), or khas (specific)?3.

Thus the word mercy as a translation to every word of rahmah in the Qur'an is not

precisely accurate nor suitable and may even mislead a reader. Just as Toshihiko lzutsu

warns us in his book Ethico-Religious Concepts in the Qur'an about the danger of

understanding concepts based on translations:

and

Translated words and sentences are partial equivalents at the very most. They
may serve as rough-and-ready guides to our fumbling first steps, but in many

cases, they are quite inadequate and even misleading.

...even when we are actually reading a text in the original we tend almost

unconsciously to read into it our own concepts fostered by our mother tongue,

2L Al-Samara't, Al-Ta'bir al-Qur'ani, 281 & 296.

22 In Qur‘an 2:60, the word ain is used to express the meaning of a water spring since the context of the
verse is about the twelve springs which burst upon prophet Misa striking his staff. In Qur'an 5:45, on the
other hand, the same word means the organ eye of a human being because the context of the verse is about
the law of qgisas, where a person repays a crime by accepting a similar strike, an eye for an eye.

28 Jalal al-Din Al-Suyiti, Al-Itgan fi "Ulim al-Qur'an [Mastery in the Sciences of the Qur'an], ed. Mustafa
Shaikh Mustafa. Damascus: Resalah Publishers, 2008, 452, 494,
https://archive.org/details/wagq105939/mode/2up.

24 Toshiko lzutsu, Ethico-Religious Concepts in the Qur'an, McGill-Queen's University Press, Montreal:
2002.



and thus to transmute many, if not all, of its key terms into equivalent terms
obtainable in our native language. But if we do this, we are, in reality, doing

nothing more than understanding the original text in a translation; we are, in

other words, manipulating translated concepts without being aware of it.

1.2. Aims of Thesis

The thesis relies on one key question: In what ways do the first three narratives in sirah
Maryam manifest the concept of rahmah? This question subsequently branches off into

other more in-depth questions:

a. What is the relationship between the Rabb and 'Abd in the sarah with the
bestowment of al-rahmah conceptually?

b. In which situations does divine rahmah descend?

c. In the selected verses, do those who receive al-rahmah own particular
characteristics? What are they?

d. Through what ways do the characters in the chosen verses display al-rahmah?

Thus based on the above questions, the study will present an analysis of the exhibitions
of the concept of rahmah in the first few narratives of siirah Maryam, namely in the
story of prophet Zakariyya and his son prophet Yahya, in the story of Lady Maryam and
her son prophet ‘Isa, and in the story of prophet Ibrahim during his conversation with
his father. The study will include a systematic analysis of the verses that will conclude
with tables representing the categories of incidents of rahmah. The author hopes that
towards the end of this manuscript, the readers will be able to form a conclusion in their

minds at least of the following few points:

e That there is a more in-depth understanding of the concept of rahmah in siarah
Maryam; it is considerably more intricate and complicated than the simple

translation of the word into mercy in English.



e The various manifestations of al-rahmah across the narratives have several
components intrinsically; that of the bestower, that of the receiver, and that of
how rahmah is in-specie expressed (or the type of rahmah therein).

e That there are specific reasons for the descent of al-rahmah throughout the

narratives.

The discussions about the concept of al-rahmah in this research stand apart from other
similar literature available by highlighting the importance of holistically examining the
elucidation of the notion of al-rahmah within the context of the selected verses, comparing
with the same narratives in other siirahs, and finally presenting these connections in a

conceptual and flowing way to the readers.

Furthermore, it lets the audience ponder and realize the implementations of the meanings
and nuances of al-rahmah in terms of the unique and supreme omnipotence of God, His
exclusive authority to create blood relationships. Nevertheless, His entity is entirely
exalted, above and beyond being related to family connections. The reader will hopefully
be able to reflect upon divine aspects within parent and child relationship dynamics and
the various ways the concept of al-rahmah is expressed all over these dynamics.

1.3. Scope and Framework Analysis

As mentioned earlier, the study will only include an analysis of the concepts of rahmah
found in the stories of the prophets contained in a group of selected verses, namely verses
two until fifty of sizrah Maryam, inclusive. The research and analysis will focus on how
al-rahmah manifests over the narratives through the relevant characters within these
verses while considering both the subject (doer/bestower) and object of rahmah alongside

the reasons for rahmah to descend upon these characters.
Moreover, the occurrence of the word rahmah itself four times throughout these stories

will be a foundation for building its analysis. Finally, the author aspires to undertake the

mission to solve the puzzle of the meanings of the word al-Rahman in this particular sirah
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and its connection to the concept of rahmah in a future undertaking. Thus this topic, albeit
monumentally both relevant and pertinent, will not be included in this current endeavor

as it will demand significantly extra time and research effort beyond this study.

The overpowering nuance of al-rahmah in the surah becomes the main reason the writer
has chosen it as the topic of discussion, despite many others evident in the siarah, such as
the praising of the al-anbiya’ and al-mursalin (the prophets and messengers)? and the
manifestations of their karamat and mu jizat (miracles)?® or the tanzih of Allah from
having a child?’. Al-Biga'i's®® also mentions this nuance in his opening statement for the
tafsir of this sirah: "magsidun biha bayanu ittisafihi subhanahu bi shumuli al-rahmati bi
ifadati al-ni'ami" ald jami'i khalqihi bima yadullu 'ala ittisafihi ta'ala bi jami'i sifati al-
kamal."?® This, however, cannot restrict the formation of the understanding of the word
rahmah from being entirely independent of the earlier-mentioned subjects. On the
contrary, it can only comprehensively emerge through its connections to those distinct

ideas.

Of course, since the scope of this thesis is limited to the verses mentioned before, it is
pertinent to note that the readers will not gain as deep of an inner reflection about the
concept of al-rahmah as if someone were to ponder the whole sirah which, according to
Sayyid Qutb in his famous thematic tafsir F7 Zilal al-Qur'an, is divided into three main

themes.®® From these three themes, my research will only fixate on the first two.

%5 Muhammad al-Tahir Ibn *Ashiir, Aghrad al-Suwar fi Tafsir al-Tahriv wa al-Tanwir [The Objectives of
the Chapters in the Exegesis "Tafstr al-Tahrir wa al-Tanwir"], 43, Quranicthought.com, The Prince Ghazi
Trust of Qur'anic Thought, 2023, accessed January 11, 2023, https://www.quranicthought.com/books.
ol 2 e sl gyl - e i ) g,

% |bid., 45.

27'Abd Allah Mahmiid Shahanah, Ahdaf Kulli Suwari wa Magasidiha [The Goals of Each Chapter and Their
Intentions] ([No place]: Al-Hay'ah al-Masriyyah al-'Ammah 1i al-Kitab, 1976), ISBN: 5 156 201 977,
accessed January 12, 2023,
https://www.kotobati.com/book/reading/34feeabf-6d60-4aa8-899e-48423819f78f.

28 Tbrahim bin "Umar Al-Biqa'1 al-Shafi'i, Nazm al-Durar fi Tandasub al-Ayati wa al-Suwar [Arrangements
of Pearls of Harmony between Verses and Chapters], vol. 12 (Cairo: Dar al-Kitab al-Islami, 1978), 156,
accessed October 21, 2021, https://archive.org/details/FP3994/ndrr12/mode/2up.

29 "Its intent (the intent of the siirah) is to describe the attribution of God by the comprehensiveness of the
al-rahmah of God through the overflowingness of blessings and gifts upon all of His creations denoting the
characterization of God the al-Mighty with all of the attributes of perfection."

%0 The three main themes include God's unbridled will, a string of prophets, and two interlinked lives.
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Regardless, the reader will sense a deeper meaning of a special divine rahmah which is
distinct to this particular part of the Qur'an only. Throughout the discussion, this thesis
will attempt to exhibit how exactly the rahmah of God envelopes prophet Zakariyya, his
son prophet Yahya, Lady Maryam and her son prophet ‘Isa, prophet Ibrahim and his son
prophet Ishaq and his grandson prophet Ya'qub (may peace and blessings of God
envelopes them all).

1.4. Methodology

Contextual analysis plays a significant role in determining which methods are suitable to
explore the meanings of a word used in an utterance. Similarly, it can also dissect the
meanings of a word or a concept, such as al-rahmah, in the Qur‘an. Context means that
word meanings consist of more than their basic definitions — meanings intrinsic to the
word itself. Many external factors, including those linguistic-based and non-linguistic
ones, also play a significant role in shaping meanings. Some coined these divisions based
on how close these factors are in proximity with the word at issue, categorizing them as
micro and macro contexts; micro being other textual evidence that relates to the word in
question within the identical text and macro being other external factors such as the

situation and mood of the speaker and the listeners at the time of the utterance®!.

In terms of qur'anic vocabulary, micro contexts translate into other words, sentences,
verses, and stirahs that directly or indirectly influence the way a particular word projects
meanings in a verse of the Qur‘an.3? On the other hand, the macro contexts are those non-
linguistic elements that indirectly affect its projected denotations, such as the reasons for
revelation in the first place (asbab al-nuzil) and the cultural and social situations and
conditions of both the addressee and the speaker at that time.>* Consequently, the contexts
of the verses in a sirah can differ from the context of the sirah itself, yet they still inter-

31 Biizid Rahmiin, "al-Dala‘ilu al-Siyaqiyyah li al-Qisasi al-Qu‘ant: Qissatu al-Nabi Miisa "alayhi al-salam
Unmiidhajan" (Master's thesis, Jami’atu Farhat Abbas of Satif, 2010/2011), 6-7,
http://hdl.handle.net/setif2/87.

%2 Biizid Rahmiin, "al-Dala‘ilu al-Siyaqiyyah," 7.

33 Rahmiin, "al-Dala‘ilu al-Siyagiyah", 10,12, and 13.
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correlate to form a unified theme.3* Thus considering these factors, this study chooses
the most appropriate methodology to determine the meanings of al-rahmah in those

specified parts of sizrah Maryam.

Necessarily, it undertakes an investigation leaning on library research, qualitative content
analysis, and theme analysis. Library research covers various literature in a library
database, readings upon finding, and making key notes pertinent to the relevant topics.*®
Based on these notes, the writer decides to apply a qualitative content analysis where it
analyses data from primary and secondary sources. This part of the analysis examines
patterns and frequencies of these relevant topics before concluding with the results.
Theme analysis, on the other hand, is applied to produce similar themes when dealing with

a large quantity of data.3®

Content analysis plays a role throughout this study as the various verses are like sets of
text data that can group into codes, summarized into categories, and analyzed for specific
repetitions of certain concepts or relevant variables. At the same time, patterns and
nuances are noticed, one more than the other. Moreover, the Science of Concordances
between Verses (‘ilm mundasabah bayna al-ayat wa al-suwar) also plays a role in

extracting meanings as necessary.

The theme analysis part of the research helps to pinpoint the key themes from sets of
selected verses by looking at emerging similarities. Furthermore, relevant concepts
sprouting out from the content analysis part determine possible formations of specific

topics.

% 1bid., 14-17.

% C.R. Kothari, Research Methodology, Methods and Techniques, (New Delhi: New Age International (P)
Ltd. Publisher, 2004), 7.

% Kerryn Warren, "Qualitative Data Analysis Methods 101: The "Big 6" Methods + Examples,”
gradcoach.com, GradCoach International, May 2020, https://gradcoach.com/qualitative-data-analysis-
methods/.
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The first part of the analysis contains discussions based on primary sources; the Qur'an.
It then explores the interpretations of selected verses concerning rahmah by the words of
the giants of exegetes from the first three to five centuries after hijrah and those in the
much later times. These will include Muhammad ibn Jarir al-Tabari (d. 310/923) and
Isma'tl ibn Kathir (d. 701/1300), whose tafasir (exegeses) lean more towards riwayah than
dirayah covering narration based rafasir, and Abu al-Qasim Mahmud ibn ‘Umar al-
Zamakhshart (d. 538/1144), Fakhruddin al-Razi (d. 606/1210), Abii Hayyan Athir ad-Din
al-Gharnati (d. 745/1344), whose tafasir lean more towards dirayah (tafsir bi-ra'i)
covering linguistic aspects, logic such as kalam, and others. Further down the line, several
explanations in terms of themes and goals of the siirahs of the Qur'an will be explored
through the eyes of thematic-based tafasir (exegeses), as the goal of this study is to look
for an elaboration of the concept or theme of rahmah in a surah, after all. Thus, the
excursion will venture towards a few of these types of exegeses, be it classical such as al-
Biqa'Ts,®” or contemporary ones, such as Ibn' Ashiir's,®® Sayyid al-Qutb's,3 Muhammad
al-Ghazali's,*® and Salih' Abd al-Fattah al-Khalid's. Moreover, there are places throughout
the investigation where word analysis is required, lexically or otherwise, and in some
instances, classical and modern dictionaries are consulted. These will include Mu'jam
Magayis al-Lughah of Ibn Faris (d. 395/1004), Kitab Mufradat fi Gharib al-Qur'an of al-
Raghib al-Asfahani (d. 502/1108), and Lisan al-'Arab, amongst others. Secondary
sources used are namely other books and journal articles whose subject matters are related
to the concept of al-rahmah. Furthermore, the analysis will also compare the narratives
from sirah Maryam and similar stories found in other stirahs. This method will prove
that although the main ideas in the two are equal, there are subtle differences between the

two compared sets of verses which uncover distinct nuances or themes for each story.

37 Nazm al-Durar fi al-Tanasub bayna al-Ay wa al-Suwar 1i Burhan al-Din Abi al-Hasan Ibrahimi 'Amri al-
Biqa'i (d. 885/1480).

38 Tafsir al-Tahrir wa al-Tanwir li Muhammad al-Tahir ibn Ashur (d. 1393/1973).

% i Zilal al-Qur'an li Sayyid Qutb Tbrahim Husain al-Shadhilt (d 1386/1966).

40 Nahw Tafsirin Mawdi'tn li Suwari al-Qur'ani al-Karim i Muhammad al-Ghazali (d 1417/1996).
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Lastly, a content analysis diagram in table formats will be presented in the conclusion
section, summarizing the results succinctly and clearly, enabling the reader to understand

the howness and nature of the flows of rahmah that spread out throughout each narrative.

1.5. Literature Review

This section of the thesis consists of reviews of current literature immersed in the fields
parallel to the main topics of this study. It provides the reader with their descriptions, main
points, gaps in research, and their contributions to the subject in mind. In addition, it will
examine several books by authors in the field related to the topics of al-rahmah and several

published articles and theses related to the subject of this study.

Within this premise, the subject of al-rahmah dissects into two main intrinsic constituents:
first, the discussion on the matter of the usage of the concept of al-rahmah in the Qur'an
and second, the application of al-rahmah specifically found in sizrah Maryam. This review

will then deal with the previously mentioned works by considering these viewpoints.

1.5.1. Resources Covering Divine Rahmah in the Qur'an

Emran Izat Yusef Bkhit, in his Masters Thesis entitled Al-Rahmah Al-Ilahiyah: al-Dirasah
al-Qur'aniyyah (God's Mercy: A Qur'anic Study), dwells into the meanings of al-rahmah
al-ilahiyyah, divine rahmah, holistically. He divided his 199-page study into four main
sections, namely: The definition of Divine Rahmah and its Signs in the Qur'an, The
Reasons for Divine Rahmah as presented throughout the Qur'an, The Characteristics of

Divine Rahmah and its signs in the Qur'an' and Deterrence of Divine Rahmah.**

The comprehensive study is replete with examples from the Qur'an and prophetic
narrations related to the meanings and usages of the word rahmah from the viewpoint of

rahmah originating from God and not as an expression coming from His creations. He

4 Emran lzat Yusef Bakhit, "Al-Razmah al-Ilahiyyah: al-Dirasah al-Qur'aniyyah" (Master's thesis, An
Najah National University, 2009), >-z.
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also quotes and refers to major classical exegeses, such as al-Tabari, and extracts many
discussions based on Ibn * Ashir's al-Tahrir wa al-Tanwir. In his second chapter, in the
subsection The Meanings of Divine Rahmah and Its Signs in the Qur'an, the writer listed
different possible interpretations of the word rahmah based on the science of al-Wujiith wa
al-Nazair.*? In another chapter, he also establishes the meanings of the characteristics of
God al-Rahman and al-Rahim, for example, by looking into His other attributes that come
in pairs with them in the verses of the Qur'an. His study provides an insight into the
multifaceted characteristics of al-rahmah from God expressed in the Qur'an, depending
on the contexts surrounding the verse. A birds-eye view of the study based on its four
major components enlightens the reader with the nature of the word al-rahmah that the
definition of al-rahmah depends on intrinsic and extrinsic values inclusively. The sense
of a word depends on who the executors and recipients are, the reasons for its descent, and

which contexts the rahmah comes into.

The study divides the type of divine rahmah expressed by the attributes of God and how
much He manifests his blessings and graces in human lives. Additionally, the study also
views divine rahmah in His shari'ah, His legislative divine law, being served for the
goodness of humankind, and how Islam plays a role in expressing His rahmah to the
world. In this sense, the study is holistic and comprehensive, from which this current
study has benefitted. Albeit this, in Bkhit's thesis, the elaboration of the concept of al-
rahmah concerning specific themes of particular sizrahs in the Qur'an, of which the interest
of this writer lies in that of sirah Maryam, is not touched upon. Additionally, since the
thesis title is al-Rahmah al-Ilahiyyah, it is not expected that his manuscript contains a
depiction of rahmah as a noble character that humans can certainly adopt. Thus the writer

of this current thesis has benefitted from this literature in other facets of rahmah.

As a human character, "All Mustafa discussed al-Rahmah in a conference proceeding
entitled Rahmah fi al-Islam, Wagqi'iyyah al-Mafhim wa Daf' al-Shubuhat (Rahmah in

Islam, Application of Concept and Removing of Doubts). The goal was to answer the

42 Emran Izat Yusef Bakhit, "Al-Razmah al-Ilahiyyah: al-Dirasah al-Qur'aniyyah" (Master's thesis, An
Najah National University, 2009), 21.
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following question: How is it possible to understand the word al-rahmah with a
comprehension that suits the Islamic principles while at the same time also satisfying the

natural inclinations of the mind (to understand things)?*

The research divides into five major sections: The Concept of Khulg of al-Rahmah (the
Character of Rahmah), The Actualization of the Concept of al-Rahmah in the Islamic
Ethics System, The Stature of the Character of al-Rahmah in the Qur'an and Sunnah, and
The Suspicions of the Deniers of the Concept of Rahmah in Islam and its Answer.** Thus
the study focuses on the concept or meanings of al-rahmah as a character in the individual
personalities of a Muslim, in societal dealings, and as the essence of al-/s/am manifested

in the Qur'an, Sunnah, and way of life as a Muslim.

The paper emphasizes the importance of applied al-rahmah, both from the perspective of
divine rahmah and the perspective of human rahmabh, to define the word al-rahmah. The
concept of al-rahmah should not only be lexically defined and related to the inner
dimension of the heart, expressed as a soft and gentle feeling towards others, motivating
one to contribute goodness to others or to prevent harm. Al-rahmah should also manifest
in real life in whatever way necessary to achieve the goal of imparting goodness and
preventing harm, which is sometimes achieved by impacting the marham (recipient of
rahmah) discomfort.*® This is a very scarce and pertinent addition to the concept of
rahmah, but an important one, the least to say. This way, the notion that al-rahmah
contains only gentleness and sympathy is debunked.

In summary, the paper dives into both the reality and versatility of al-rahmah through
three primary considerations: its comprehensiveness in the lives of human beings, its
dynamics with and integration into other characteristics to satisfy the various individual

and societal rights, and the inclusiveness of balance in the implementation of al-rahmah

43 *All Mustafa, "Al-Rasmah fi al-Islam: Waqi'tyyah al-Mathiim wa Daf" al-Shubuhat" (Razmah in Islam,
Application of Concept and Removing of Doubts), (paper presented at the International Conference of
Mercy in Islam, College of Education, King Saud University, Riyadh, 7 - 9 February 2016), 267.

4 |bid.

4 Mustafa, "al-Rasmah fi al-Islam," 275.
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to uphold justice.*® The paper also presents an in-depth analysis of the notion that Islam
is the religion of peace and rahmah (in this case, mercy), contradictory to those who claim
otherwise by quoting the verses of Al-Qisas and the verse of killing in different context

and applications, amongst many others.*’

Hence this work has helped the researcher of this current study in a few aspects, such as
in what ways al-rahmah should be defined and the nature of al-rahmah in its
implementation amongst humankind in general. It also means that the discussion runs
parallel to the discourse of the concept of al-rahmah in the first three narratives in sirah
Maryam because rahmah is portrayed there both from a human and a divine standpoint.
In his work, Mustafa mentions a collateral information material to the polysemous nature
of the word al-rahmah in the Qur'an, that the word means al-rizq (provision), al-nasr
(help), al-mahabbah (love and affection), al-maghfirah (forgiveness), al-/in (softness) and
al-tasamuh (tolerance). However, perhaps because the focus of the research is not specific
to this sub-category of al-rahmah, so to speak, an elaboration on what grounds these types

of goodness are categorized as part of al-rahmah is missing.*

Alif Hidayatullah, in his journal article Terminology of the word Rahmah in the Qur'an
(A Study of Quraish Shihab's Interpretation in Tafsir al-Misbah),*® defines the concept of
al-rahmah by looking at a few relationships: its close connections with the words "aziz
(sympathizing with others), ra'if (soft and gentle), and Zaris (being extremely concerned
towards others), the beneficiaries of the rahmah from God, and the thematic interpretation
of rahmah in verse fifty-eight of sirah al-Kahf (extracted from Tafsir al-Misbah of
Quraish Shihab). It provides a general idea of the role of interpreting the meanings in the
Qur'an thematically by giving an example through Tafsir al-Misbah.*® In conclusion, it

states that the rahmah of God is specific since its beneficiaries are mentioned in the Qur'an

%6 |bid., 277.

47 Ibid., 284 — 294.

“8 |bid., 289.

4 Translated to English from the original title: "Terminologi Rahmah Dalam Al Qur'an (Studi Interpretasi
Quraish Shihab Dalam Tafsir Al-Misbah)."

50 Alif Hidayatullah, "Terminologi Rahmah Dalam Al Qur'an (Studi Interpretasi Quraish Shihab Dalam
Tafsir Al-Misbah)," [Terminology of the word Raimah in the Qur'an (A Study of Quraish Shihab's
Interpretation in Tafsir al-Misbah], QOF 3 (2), (2019): https://doi: 10.30762/qof. v 3i2.1614, 144-145.
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by their titles, such as the muhsiniin, miginin, mu'minan, and “alamin. This short study

thus fills in a peculiar gap in the range of the spectrum of defining al-rahmah in the Qur'an.

Yusrati Windah et al., in their journal article The Meaning of the Word" Al-Rahmah and
its derivatives in the al-Qur'an (A Semantic-based Study),>* dissect the word rakmah in
the Qur'an from a semantical, or more specifically, morphological point of view: that the
term rahmah in the Qur'an derives into 12 forms, including verbs, adjectives, and
nouns/verbal nouns, and hence, 12 meanings based on those specific forms.>? This short
article provides an even narrower window to understand the word rakhmah and lacks the
depth of sense for each shape of the word. More than this, although Windah et al. present
multiple connotations on some of the forms, the table listing these meanings presents them
as if they are form-dependant and have no relationships with contexts, despite the
existence of other reasons such as context, which can influence the multiplex nature of

word-meaning.

As for Saban Ali Diizgiin's article The Nature Of Mercy/Rahma And Its Manifestations In
The Qur'an, it supplies three modalities to the manifestation of divine rahmah firstly
through the acts of God in providing existence - that rahmah is the overflowing of the will
of God in creating, secondly through the realization of the akhlaq or inner characteristics
of humankind by making them His vicegerents on Earth, and lastly through sending them

the guidance to do so through His messenger, Muhammad, viz. the Qur'an.>®

This article stands out from the others within the scope of this review because he
essentially dwells on the concept of divine rahmah through the eyes of al-mutakallim.>*

Diizgiin provides eleven nature of the rahmah of God based on Qur'anic verses, four of

51 Translated to English from its original title: Makna Kata Al-Rahmah dan Derivasinya dalam Al-Qur'an
(Suatu Tinjauan Semantik).

52 Yusrati Windah, Munir, Kamaluddin Abunawas. "Makna Kata Al-Rahmah dan Derivasinya dalam Al-
Qur'an (Suatu Tinjauan Semantik)" [The Meaning of the Word' Al-Rasmah’ and its Derivatives in the al-
Qur'an' (A Semantic-based Study) [51]] Diwan, vol. 5 no. 2, (December 2019),
https://doi.org/10.24252/diwan.v5i2.10220, 189.

53 Saban Ali Diizgiin,"The Nature Of Mercy/Rahma And Its Manifestations In The Qur'an." Kader 15, no 3
(2017): 566-567, https://doi.org/10.18317/kaderdergi.360263.

54 Scholars who specialize in al-kalam, also loosely translated as theologians.
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which relate directly to the subject of this study: rahmah as the guiding principle in
creation - based on the first four verses of sirah al-Rahman,> the concept of al-rahmah
expressed as hubb (love) and their main difference, the ascription of al-rahmah to His
own self - all of His creations stem from this consideration, and that the rahmah of God

causes possibility in the finiteness of the torment in the hellfire.%

In his elaboration of the first point, he mentions that al-Rahman implies that God is dhu
al-rahmah, the owner of rahmah. 1t also indicates that the very nature of God itself is
rahmah, the reason why His mercy precedes His anger. It is also because He is al-Rahman
that He creates things. Thus His creation and the whole divine system that He equips His
creations with are all expressions of His attribute of al-Rahman: "...all the creation is

crafted under the principle of rahmah and all relationships are tarred with the same

brush.">’

With this origination and manufacturing - and their adjunct systems, His extended aid also
comes for His creations to follow and benefit. These sequences and processes are all part

of His rahmah, known more as Him being al-Latif>®

In the last component of al-rahmah - that which relates to the finitude of torment of the
hellfire- Diizgiin emphasizes a crucial reason why logically speaking, the torment in the
hellfire can never be infinite. Quoting an excerpt from one of the books of 1bn Qayyim
al-Jawziyyah, he stresses that punishment is a means and not an end - when it reaches its

purpose, its continuance also dictates ending.>®

This literature stands out amongst the rest due to its more in-depth discussion of the

manifestation of divine mercy from the perspective of theologians, thus providing this

55 Qur'an: 55:1-4.

% Diizgiin, "The Nature of Mercy/Rahma...," 571-573.
5 Ibid., 571.

%8 Diizgiin, "The Nature of Mercy/Rahma...," 573.

59 Ibid., 574.
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humble writer with an insight into the connections between the oft-repeated name of God

al-Rahman in sirah Maryam with its first three narratives.

Another journal article worth visiting, albeit from an Orientalist perspective, is that of
Rotraud Wielandt. In her journal article, Manifestations of Divine Mercy and its Scope in
the Qur'an, Wielandt focuses on the way divine rahmah reveals in three situations: in the
benevolent gesture of God in creating whatever He deems to and providing whatever
things necessary to maintain it, His delivery of prophets to impart guidance to humankind
for their safety in this lower world and the next, and lastly in His forgiveness for those
who sin.®%  Although similar to Diizgiin's points, towards the end, she emphasizes the
necessity of divine justice in the hereafter, so much so that the finiteness of the torment of

hellfire becomes questionable.

Within this scope, Wielandt extended the discussion focusing on the conditional nature of
divine rahmah, in summary, arguing against the notion that the rahmah of God is bound
to everything, thus without any limit nor condition. She supports other opinions on the
matter of the all-encompassing mercy of God, that the verse of the Qur'an which carries
the sentence wa rahmati wasi'at kulla shai’ ®* does not license absolute forgiveness to
everyone, including those unbelieving and associating partners to God, because the verse
cannot be taken out of context. In this case, the context was that God could even forgive
the people from Bani Isra'1l who participated in the worshipping of the golden calf,
associating partners with God. This divine kindness and forgiveness is nothing but

because of the rahmah of God that encompasses everything.?

She continues the discourse by proving that the verses which mention the divine rahmah,

whether within the milieu of the lower world (al-dunya) or the next world (al-akhirah),

60 Rotraud Wielandt, "Manifestations of Divine Mercy and its Scope in the Qur'an," Concilium (00105236),
Issue 4, (2017): 78.

61 Qur'an 7:156.

62 Wielandt, "Manifestation of Divine Mercy," 82-83.
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also allude to its conditional nature,® that divine rahmah comes with certain reasons and

pre-requisites and comes to a specific group of people.

Hence this article focuses on the fact that al-rahmah cannot be seen as unconditional -
thus becoming the overpowering factor to the judgment of God because this would defeat
the purpose of the sending of the His revelation to humanity, which is one of the sources

of divine law to be followed.%*

More comprehensively than the two theological-based articles above, another source
written by Sajjad H. Rizvi also explains deeply the concept of divine rahmah, this time
from the window of esoteric-based exegeses, in addition to theology (al-kalam). His
writing centers around Ibn "Arabi's definition of rahmah as dissected in his book Fusiis
al-Hikam. Rizvi based his discussions on three different commentaries of Ibn "Arabi (d.
638/1240) that of 'Abd al-Rahman Jami (d. 898/1492), "Abd al-Razzaq al-Kéashani (d.
736/1336), and Khwaja Ya'qiib Charkhi (d. 851/1447), concentrating more on Jamt's.%
[64] He aims to introduce the meanings of the attributes of God al-Rahman and al-Rahim

from the viewpoint of a sifi exegete who was also a mutakallim (theologian).

In his analysis, while citing and quoting what was said by the above three mentioned
personalities, he concludes that divine al-rahmah diverges into four parts, in light of Ibn
“Arabi's Fusus: first, the concept of rahmah equals to the bestowal of existence to all
things; second that without its role the unfolding of the universe with all of its components
would not exist; and lastly that rahmah can indeed be looked at from four different
windows: as a divine essence, which overflows over divine attributes, that further can be
divided into general or specific.® These characteristics absolutely externalize the two

attributes of God: al-Rahman and al-Rahim.

8 1bid., 81

® 1bid., 84

8 Sajjad H. Rizvi, "The Existential Breath of al-Rahman and the Munificent Grace of al-Rahim: The Tafsir
Sarat al-Fatiha of Jami and the School of Ibn Arabi," Journal of Qur'anic Studies 8, no.1 (2006): 58-87 on
60 & 69, https://doi.org/10.3366/jgs.2006.8.1.58.

% Rizvi, "The Existential Breath of al-Rahman ...", 70.
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The article further states that Al-Rahman reflects the essence of God and his acts of
emitting rahmah through creating existence, thus God as the source of rahmah, while al-
Rahim connotes the obligation to requite rahmah to distinct creations through the divine
attributes, thus God as the Giver of Rahmah.®’

The above sources impart a broader yet more holistic view of divine rahmah from a
different perspective. The first few concentrate more on extracting its essences from a
lexical and semantical point of view, while the last three capture them from the stances of
both al-mutakallim and sifi exegetes. They provide a fundamental and essential
understanding of the concept of rahmah: its sources and behaviors in general, and the
differences and relationships between this particular source of rahmah and its recipient.
However, they still leave this study to seek the relationships between these key concepts
of rahmah and the term al-rahim (the womb) and al-rahima (kinship), a crucial and
pertinent sub-topic for this study. Thus this reflects the gap in research for this study in
the above materials, albeit a possible (but insufficient) inference of this relationship within

those resources.

1.5.2. Resources Covering Divine al-Rahmah in Sirah Maryam

This part of the section covers academic literature directly related to the primary analysis
of this thesis, the divine rahmah expressed in sirah Maryam - more specifically- in its
narratives of prophet Zakariyya and his son prophet Yahya, Lady Maryam and her son
prophet al-Masth ‘Isa ibn Maryam, and in the story of prophet Ibrahim during and after

his conversation with his father concerning worshipping idols.

First, this review will discuss a book covering the concept of al-simah al-ta'biriyyah
connected to sirah Maryam. This topic dilates on the idea that each sirah of the Qur'an
has its own identity expressed by context and phrases/words, which repeats

ubiquitously.®®  Subsequently, this review will cover the repetition of the term rahmah

57 1bid., 71.
88 Al-Samarra't, Al-Ta'bir al-Qur'ani, 294-296.
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in sirah Maryam by Ra'ad Talib Karim® before diving into the work of Shawkat M.

Toorawa.

The concept of al-simah al-ta'biriyyah, in Fadil Salih al-Samarra'1's al-7a'bir al-Qur ani,
implies that particular atmospheres and themes for each sirah in the Qur'an surface
through the repetition of certain words in it. This repetition is one of the signs of a context
that exists in a specific sirah. These words are crucial to composing the simah, the
distinguishing brand - if you will- of the apposite sirah that differentiates it from other
sitrahs.”® These repetitions stem from different reasons. lin the case of siirah Maryam,
al-Samara'1 opted for a simah which emanates from the opening of the sirah, in verse
two where God says, "Dhikru rahmati rabbika ‘abdahii Zakariyya..." Here he considers
that the term rahmah is the key to the spreading of its nature across the sirah, first by the
four-time repetition of the exact word itself and secondly by the sixteen-time recurrence
of the attribute of God al-Rahman in different verses with different contexts. Thus the
usage of the word rahmah or al-Rahman (derived from the same root al-ra -al-ha'-al-
mim) in the sirah is not imperatively tied to the different circumstances or contexts the
verses fall upon. The fact that God chooses to apply the word al-Rahman and not His
other beautiful names, not even Allah, signifies His intention to emphasize rahmah.
Similar verses that fall under different contexts in other siirahs also project the same
phenomenon, juxtaposing-ly. He gave an example of verse 18 in sirah Maryam when
Lady Maryam was seeking protection from the angel by using the name al-Rahman and
not Allah™ (inni a ‘iwdhubi al-Rahmana minka in kunta taqiyya),’® contrary to the seeking
for protection of prophet Misa in sirah al-Bagarah where the ism jalalah, Allah, is
applied instead (a iidhu bi Allah an akiina min al-jahilina).”® Al-Samara'1 points out that
this difference is because, in sizrah Maryam, the utterance of al-Rahman comes 16 times,

while in sirah al-Bagarah only one time. The term Allah, on the other hand, repeats 182

% Ra'ad Talib Karim, "Balaghah Takrar Alfaz (al-Rakmah) fi Siirah Maryam (Repeat the words of
Eloguence (Mercy) in Surat Maryam),” Al-Fatih Journal 4, no. 36 (2008): 135-144,
https://www.iasj.net/iasj/download/c7c¢61560cf168914.

0 Al-Samara't, Al-Ta'bir al-Qur'ani, 281.

I 1bid, 294.

2 Qur'an 19:18.

8 Qur'an 2:67.
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times in al-Bagarah, while in Maryam, only eight. Hence the word Allah in Prophet
Miisa's case and al-Rahman in the instance of Lady Maryam.

This work is meritorious in proving the atmosphere of a siirah to a certain extent, leading
to the understanding of the intent of God in the pertinent sizrah. The atmosphere of siirah
Maryam then intends to convey the feeling of mercy and love and to elaborate the
manifestation of God as al-Rahman. Albeit this incredible thought of al-Samara'i, his
analysis lacks in answering the next probing question: what is the reason behind the
repetition of the words rahmah or al-Rahman in this sirah - in other words - why only in
this surah? It is inconceivable to predict the nature of this rahmah grounding only upon
repetition of a distinct phrase or terms in the sirah. 1t naturally mandates a more in-depth

analysis based on internal and external contexts.

The second resource on par with the topic of this study is that entitled Balaghah Takrar
Alfaz (al-Rahmah) fi sirah Maryam (the Eloguence of the Repetition of the term (al-
Rahmah) in sirah Maryam) by Ra'ad Talib Karim. He categorizes the discussion of al-
rahmah into three main sub-sections. He starts with a discussion on the balaghah
(rhetoric and eloguence) of the art of repetition, the concept of al-rahmah, and an
introduction to sirah Maryam before delving into the topic of balaghah of the term al-
rahmah being re-iterate multiple times in siarah Maryam. He concludes the article with

the importance of the achieved results from his analysis.’

This study dives into the concept of rahmah more from the viewpoint of the attribute al-
Rahman. It covers the various expressions of al-rahmah purposefully as an act of God
as al-Rahman. 1t examines the verses which contain this attribute of God and expands its
relationship with the concept of rahmah by looking at how the word al-Rahman fits within
the context of these verses. Classical tafasir such as al-Nuqgat wa al-"Uyin, Tafsir al-
Razi, Tafsir Abii Su'ud, Tafsir Sa'dr, and Tafsir al-Alist were all included in the analysis.
KarTm observes some of the meanings of al-rahmah expressed by the name of God al-

Rahman as follows:

74 Karim, "Balaghah Takrar Alfaz (al-Razmah) ", 1.
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(1) Al-rahmah does not mean loosely forgiving without accountability, the Most
Merciful, al-Rahman, can inflict adhab (punishments) to those who are "asi
(disobedient) and are sinners (without proper repentance).” This meaning is
extracted from verses 41 to 45 in the story of Prophet Ibrahim and his polytheist
father.™

(2) al-Rahman is the one who sends ayat (signs) to humanity for them to follow the
straight path based on verses 54 - 58 in siirah Maryam.’’ Here, the concept of al-
rahmah is indirectly alluded to mean al-huda (guidance) to humankind.®

(3) The sifah of Allah being al-Rahman means that gifting Jannah al-"Adn (paradise
of Eden) to al-muttaqin (the God-conscious) is binding upon Him.” This instance
alludes to the highest form of al-rahmah.®°

(4) God as al-Rahman grants rahmah to the al-muttaqiin by gathering them on the day
of reckoning, and that they will not be alone, contrary to the one who
disbelieved.8!

(5) His creations are always in need of His rahmah because all of them are slaves to
Him and nothing more. Thus al-rahmah naturally attaches to and manifests in
Him by His attribute al-Rahman. In this part of the discussion, Karim implies that
this is one of the proofs that ‘Isa ibn Maryam can never be His son as being the
son of God connotes a higher status than being a prophet, insinuating that a son
can never equate a slave. A son does not require the same mercy, pity - al-rahmah-
as a slave does from His master, a feature that none in this grandiose universe of

God owns, including prophet “Tsa.%?

Although this research incorporates a detailed explanation of the concept of rahmah by

extracting various rafasir,® it lacks a deeper analysis of the relationships between al-

> Karim, "Balaghah Takrar Alfaz (al-Razmah) ", 6.
6 Qur'an 19:41-45.

" Qur'an 19:54-58.

8 Karm, "Balaghah Takrar Alfaz (al-Razmah) ", 7.
9 Based on Qur'an 19:61.

80 Karim, "Balaghah Takrar Alfaz (al-Razmah) ", 8.
8 Ibid, 9.

8 |bid, 10.

& [82] Ibid, 4-6.
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rahmah given to prophet Zakariyya and the rest of the characters mentioned. This
correlation is paramount to see the more general theme of al-rahmah within the sarah
expressed elaborately with specific components attached. These components should
include the similarities and differences each of these stories carry from the viewpoint of
al-rahmah. They differentiate the research from others which generally only conclude
that there is a nuance of rahmah from the beginning of the sirah until the end.

The last journal article worth mentioning in this review is that of Shawkat M. Toorawa,
entitled Sirat Maryam (Q.19): Lexicon, Lexical Echoes, English Translation. Although
it does not discuss the layers of al-rahmah found in sirah Maryam, it presents the reader
with a new perspective to extricate its central themes. The article discusses the importance
of looking at the lexicon of the siarah, specifically focusing on three features: rhyming end
words, hapaxes (words occurring only in this sarah), and repeating words and roots. It
claims a much different approach from other modern authors who have walked through a
similar avenue by focusing on the lexical aspects of sirah Maryam, especially its

microstructure aspects, instead of its macrostructure, such as its thematic accounts.®*

Henceforth Toorawa puts forward the idea of a bipartite structure of sizrah Maryam - as
others suggest - one part identifies as narrative while the other as polemic.®> What makes
his study different than the others - that of Angelika Neuwirth's, Neal Robinson's, and
Bilal Gokkir's - is that Toorawa concentrates on rhymes and repetition when making the
divisions for sirah Maryam, while the rest are still mainly emphasizing in thematic
considerations. According to him, Gokkir does not connect these repeated rhymes with
the thematic division of the siirak even though he includes repetition in his inquiry.®®
Toorawa opined that there must be relationships between repeated words and their
rhetorical meanings, such as the re-occurrence of the nida’ of ya abati in the narrative
account of prophet Ibrahim to his father to mean constant beseeching and the sixteen times

repetition of the word al-Rahman and four-times repetition of the term rahmah as a

8 Shawkat M. Toorawa, "Siirat Maryam (Q.19): Lexicon, Lexical Echoes, English Translation, "Journal
of Qur'anic Studies. 13, no. 1 (2011): 25-78 on 26-30, http://www.jstor.org/stable/41352832.

8 Toorawa, "Stirat Maryam...", 27.

% |bid, 31.
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portrayal of the pervasiveness of the mercy of God (as stated by Muhammad al-Hasnaw1

in his study of rhetorical aesthetics of certain siirahs in the Qur'an).%’

Toorawa presents a comprehensive table containing repeated words and hapaxes for future
researchers to benefit from to determine the rhetorical structure of the sirah particularly.
Toorawa also provides an example of repeated words in similar and different contexts and
their impacts in terms of translation. Different contexts demonstrate the different usages
of words like shagiyya, waliyya, and samiyya. Some indicate meanings that are alike,
while others indicate entirely different. Some verses run these terms in accord - that one
verse contains similar patterns and structures to the other- but may end up using the same
word as echoes without any corresponding meanings - while some are both parallel and
project the same senses of the word.8 The term tagiyya, for example, repeats in verses
13, 18, and 63, all portray the analogous connotations of true piety in three different
contexts, with no parallel.®® Once the verses are listed one after another, though, those
who have true piety expose themselves from the three contexts, viz., the prophets and
angels.®® Thus the writings of Toorawa stress the importance of finding rhetorical
structures, such as rhymes and word repetitiveness in sirah Maryam, as a tool to

understand the meanings of its verses and to extract available themes in the sirah entirely.

This connection of the article with the topic of al-rahmah in siirah Maryam thus far is not
explicit. However, it supports the notion that the repetition of the word al-Rahman and
rahmah in siirah Maryam must eventually lead to a specific theme. Moreover, just like
the word taqiyya, the different connotations of al-Rahman in sixteen different contexts
presented in this sirah can be withdrawn similarly. As an example, the particular actions
of al-Rahman manifest when one examines the other surrounding vocabulary in the

verses, which eventually clusters the characteristics of al-Raiman. Thus this study does

8 |bid, 32.

8 |phid, 57.

8 Qur'an 19:13, 18, 63.

% Toorawa, "Stirat Maryam...," 59.
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not explicitly answer the question How does God as al-Rahman manifest his rahmah in
this siurah? The answer only lies implicitly or indirectly.
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CHAPTER 11

RAHMAH: A MULTIFACETED WORD

2.1. Basic and Relational Meanings of the Word Rahmah

Two primary considerations contribute to the origination of the concept of meanings: first,
from its basic word and sentence meanings, and second, from its relationships to its
surroundings or other contexts which form its relational meanings. From this narrow
sense, the basic meanings categorize into two: word meanings and sentence meanings.

Words and sentences are the building blocks of linguistic forms. This connecting
linguistic forms®* and their inherent meanings are the subject matter of semantics.
However, the basic meanings only sometimes convey the intention behind the word

entirely. Thus, its relational meanings cover this deficiency.

Contrastingly, relational meanings convey the pragmatic inferences triggered by the
peculiar ways the speaker uses the word in a particular context.%? It also considers the
construal of external realities that shape the comprehension of the words.®® These types
of meanings are also known as pragmatic meanings. When both the basic and relational
meanings are combined to understand the intents of the speaker, the utterance meaning is
formed. Thus, as Kroeger summarizes, the utterance meaning "refers to the semantic
content plus any pragmatic meaning created by the specific way in which the sentence
gets used."® This understanding is, therefore, coherently agreeing with the statement of

Toshihiko Isutzu that "the meaning of a word is not exhausted by its basic meaning. It has

91 "Linguistic Form, noun," Merriam-Webster Dictionary, accessed January 12, 2023, Merriam-Webster
Dictionary, https://www.merriam-webster.com/dictionary/linguistic %20 form. According to this online
dictionary, a linguistic form is a meaningful unit of speech (such as a morpheme, word, or sentence).

%2 Kroeger, Analyzing Meaning, 4.

% 1bid., 80

% 1bid., 5.
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also a relational meaning and this latter always comes from essential combinations into

which it enters a given system."®

Although the above linguistic ways of defining meanings are general, it provides a basic
understanding which is both relevant and pertinent to our subsequent discussions to make
sense of the concept of al-rakhmah in the Qur'an. It shows that although the term rahmah
has its basic meanings that are often translated from Arabic to other languages, such as
the word mercy or pity in English, its usages in particular contexts will carry much deeper
and extended meanings in some cases, when applied to a specific verse, or a set of ayat
(verses) in a sirah in the Qur'an. This is where the Science of Concordance of the ayat
of the Qur'an by one towards the other, ‘ilm munasabat ayy al-Qur'an wa suwarihi, plays

a vital role in comprehension in the interpretation of a word in the verses of the Qur'an.%

The next few sub-sections attempt to introduce the reader to the concept of al-rahmah in
the Qur'an based on its basic meanings, followed by a brief discussion on its relational

meanings.

2.1.1. The Basic Meanings of the Word Rahmah

Linguistically, the Arabic word rahmah contains the root letters al-ra’, al-ha,’ and al-mim.
According to Ibn Faris (d. 395/1004) in Qamiis Maqayish al-Lughah, the root letters of
rahmah, al-ra', al-ha‘, and al-mim in that particular order, principally contain the
meaning of al-riggah, al-'a¢f, and al-ra'f.?” These words, in English, deliver the following
meanings: to have softness and pity for someone (ragga lahu galbuhu, he took pity on

him),% to incline, to be attached, and to be fond of someone (‘atf bihi 'an/’ ald),* and to

% Toshihiko Isutzu, God and Man in The Qur'an, 150.

% Al-Suyti, Al-Itqan, 630-641.

% Abii al-Husain Ahmad bin Faris bin Zakariyya, Mu'jam Maqayis al-Lughah [Dictionary of the Criterions
of Language], ed. *Abd al-Salam Hartin, (Dar al-Fikr, 1979), 2:498.
https://archive.org/details/FP10288/00_10288/mode/1up.

% Hans Wehr, s.v. "<le " in Hans Wehr: A Dictionary of Modern Written Arabic, 4th edition, ed. J. Milton
Cowan (Urbana: Spoken Language Services, Inc., 1979), 726, accessed October 2021,
https://ejtaal.net/aa/#thw4=739.

9 Wehr, s.v. " 3", in Hans Wehr Dictionary, 408, https://ejtaal.net/aa/#thw4=421.
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show mercy and kindness (al-ra'fah).1® Mufradat al-Qur'an by al-Raghib al-Asfahani (d.
502/1108) also mentions the following;'°* al-rahmatu rigqatu taqtadr al-ihsan ila al-
marhiim, al-rahmah is gentleness and pity which requires perfection towards the object of
al-rahmah. Al-rahmah intrinsically carries a desire to do good, to make happiness to reach

another, or bears a type of love that makes one desire to diminish the pain of another.1%?

Perhaps in a more practical way, the word rahmah can be represented by the actions of
one who acts with ra'f, gentleness, and vice versa; the one who is void from al-rahmah
would act with the opposite of al-ra'f: al-qaswah wa al-gilzah (hardness and harshness),
often expressing al-ghadb, anger. Thus, a subtle difference between al-rahmah and al-
ra'f is that both are considered an act of the heart, but al-ra'f is closer to a physical meaning

than al-rahmah since only with the action of al-ra'f can al-rahmah be actualized.**®

The way al-rahmah is used between God and His creations and between them towards
one another also connotes differences. 'Umdat al-Huffaz by Imam Ahmad bin Yasuf al-
Halabi (d. 856/1452) opined that when utilized in the context of God, al-rahmah acts
kinayatan; symbolizing the act of God being gentle, merciful, loving, generous, and
perfect towards his creatures. The word rahmah also signifies every goodness (khair) that
comes through the provisions (al-rizq) that God bestows upon someone alongside other

goodness which comes from other than it.

These same root letters also form the word al-Rahman and al-Rahim, where the former
covers believers and non-believers altogether, while the latter only covers those believers

specifically'®. Al-Raghib categorizes rahmah into two; the first being al-iksan and the

100 \Wehr, s.v. " < 1", in Hans Wehr Dictionary, 368, https://ejtaal.net/aa/#hw4=381.

101 Raghib Al-Isfahani, s.v. "<_", in Al-Mufiadat fi al-Gharib al-Qur'an, 253, Arabic Almanac v6.1. Mawrid
Reader v3.1, Accessed: January 11, 2023. https://ejtaal.net/aa/#amr=252.

102 yamil Saliban, s.v. "4l 5 des )l " in al-Mu'jam al-Falsafiy (Beirut: Dar al-Kitab al-Lubnani, 1982),
1:611, https://archive.org/details/lis01626/01/page/n5/mode/2up.

103 Al-Sayyid ’ Abbas Nur al-Din et.al, s.v. "4 0" in Mu'jam al-Mustalahat al-Akhlagiyyah [Dictionary of
Terminologies in terms of Characters] (Beirut: Markaz ba' 1i al-Dirasat, 2006), 39,
https://archive.org/details/hzrvan_20180821_ 2325/page/n3/mode/2up.

104 Ahmad bin Yiisuf bin 'abd al-Da‘im al-Samin al-Halabi, 'Umdatu al-Huffazi fi Tafsiri Ashraf al-Alfaz,
Mu jamun Lughawiyyun li Alfaz al-Qur ‘an al-Karim [Support of Those Who Memorises in Interpreting the
Most Noble Words], ed. Muhammad Basil 'Uyun al-Stid (Beirut: Dar al-Kutub al’Tlm, 1996), 3:80-81.
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second al-riggah. He opted that if the characteristics of rahmah are attributed to God, it
portrays perfection, al-iksan only, and not al-riggah!®. One narration translates divine
al-rahmah into al-in'am (to offer favors, ease, and happiness'®®) and al-ifdal (the act of
gracing benefits and beneficial surplus to others).!” Hence divine projection in al-
rahmah is the ability of God to give goodness or rewards to His creations, even for those
who do not deserve them, and to endow protection, including those who do not deserve to

be protected.®

The word rahmah is also strongly connected to the term al-rahim (the womb) since
whatever the womb carries is showered with a plethora of rahmah, and it is only natural

to name family relationships as al-rahima or al-ruhum or in its plural form al-arham %

Kitab al-'Ain mentions a few stanzas on the usage of this which signifies the use of the
word al-rahima as family relationships and blood (al-garabah)**° and the fact that it could

be severed:!!

nujfa wa tuqta'v minna al-rahima

(we are treated harshly, and blood relationship is cut from us)

This meaning connects with the hadith of the Prophet about the importance of maintaining

family ties:1*2

105 Raghib Al-Isfahani, s.v. "a~_", in Al-Mufiadat, 253, accessed January 12, 202,
https://ejtaal.net/aa/#amr=252.

106 Wehr, s.v. "a=", in Hans Wehr Dictionary,1150 (https://ejtaal.net/aa/#hw4=1163).

107 Wehr, s.v. "J=é "in Hans Wehr Dictionary, 841 (https://ejtaal.net/aa/#hw4=854).

108 Saliban, s.v. "4l 5450 "in al-Mu'jam al-Falsafiy, 1:612,
https://archive.org/details/lis01626/01/page/n5/mode/2up.

109 Ahmad bin Yiisuf al-Halabi, s.v. "a~_", in’Umdatu al-Huffazi, 3:80.

110 Edward William Lane, s.v. "~_," in An Arabic English Lexicon, Book I, (Beirut: Librairie Du Liban,
1968), 1055, ArabicAlmanac v6.1, Mawrid Reader v3.1, https://ejtaal.net/aa/#11=1098. Lane Lexicon
mentions the explanation of this word as a1 & & (kinship or relationship which resulted from the birth
of the womb), and it also synonymizes with the word al-qurba alone, relationships or relationships from the
female side of the family.

111 Al-Khalil bin Ahmad al-Farahidi, Kitab al-'Ain Murattaban ’alda hurif al-Mu jam, (Beirut: Dar al-Kutub
al-"Timiyyah, 2002), 2:106-107.

112 Abii ‘Tsa Muhammad ibn ‘Isa as-Sulami ad-Darir al-Biight Al-Tirmidhi, "Jami® at-Tirmidhi: What Has
Been Related About Being Merciful With People: Chapters on Righteousness And Maintaining Good
Relations With Relatives: Hadith1924", accessed January 12, 2023, https://sunnah.com/tirmidhi:1924.
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al-Rahima sijnatun min al-Rahman fa man wasalaha wasalahu Allahu wa man qata aha
qata'ahu Allahu.
(The womb comes (is named after) after Al-Rahman, so whoever connects it, Allah

connects him, and whoever severs it, Allah severs him.)

From the above discussions, we can see that lexically the word rahmah basically contains
the meanings of softness, gentleness, generosity, mercy, fondness, sympathy, or pity, and
most importantly, biological relationships in general, which resulted from birth from the
same mother. Based on this, the word rahmah contains a relationship meaning with
motherhood and motherly love towards her child. Furthermore, al-rahmah divides further
into two conceptually: lexically, one being that of Allah, and the other, that of the al-khalq,

the creations.

The proceeding section briefly elaborates on the relational meanings of the word rahmah
in the Qur'an based on a few excerpts from the books of al-Wujith wa al-Nazair, as an
example of the use of the thematic methodology in order to extract meanings from the

words in the verses of the Qur'an.

2.1.2. Relational Meanings of the Word Rahmah

The theory of al-Wujiih wa al-Nazair reflects the concept of polysemy in word meanings.
It discusses those words which look exactly the same yet carry different secondary
meanings when used in dissimilar contexts. These words have the same basic meanings
but many different relational meanings or secondary senses. They are different from
homonymous words, analogous words which hold completely different primary or basic

meanings, each irrelevant to the other 113

The following two sentences demonstrate how words can be polysemous:t*

113 Kroeger, Analyzing, 89.
114 1bid, 95.
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a) Several rare ferns grow on the steep banks of the burn where it runs into the
lake.
b) Baked since 1919.

The word runs shown in the above sentence (a) represents the extent of the growth of these
rare ferns and not the connotation of running with two feet from one point to the next,
although both reflect a sense of fast movement. The reader can correctly infer the meaning
of the word run in the sentence by knowing that ferns are plants, not animate objects with

two feet.

Similarly, the reader can withdraw the correct meaning from the word baked in the above
sentence (b) by the common knowledge that there can never be food that could last without
turning into ashes when baked for a substantially extended period of time. In this case, if
the reader were to read this sentence in the year 2021, then it would be impossible to
assume that the word baked here transmits a basic meaning since there would not be any
food to remain, which defeats the purpose of the sentence. The context, in this case,
signaled by the rest of the part of the sentence since 1919, provides a clue that this sentence
is most likely a slogan that points towards the prolonged period of establishment of a food

company, consequently emitting a relational meaning.

The above examples generally demonstrate the phenomena of words carrying multiple
meanings. In the sciences of the Qur'an, the ulama (scholars) of al-Wujiith wa al-Nazair
also discusses this topic in detail. Hartin bin Misa (d. 160-180/~790) mentions that the
word al-wujih indicates the multiple meanings a particular qur‘anic word denotes,
namely, its multiple relational meanings. The term al-nazair, on the other hand, are the
places where exact words occur within a wajh (the singular for wujih).*> Thus, there are

vocabularies in the Qur'an that are indeed polysemous.

115 Harfin bin Miisa, al-Wujith wa al-Naza ‘ir, 8.
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Al-Damaghant,!®

in his work Islah al-Wujith wa al-Nazair, mentions two rudimentary
meanings for the word containing the root letters ra -ha -mim, first expressed in al-rahima
and the second being al-rahmah. From the first word, two wujizh (denotations) emerge;
the first as al-garabah, kinship, and the second as rahimu ummi, or the womb of a mother.
The second nazirah, al-rahmah, contains 14 wujiih depending on verses and sirahs.
Those 14 includes al-Islam, al-Jannah, al-matar, al-nubiawwah, al-ni'mah, al-qur'an, al-
rizq, al-nasr, al-fath, al-'afiyah, al-mawaddah, al'iman, al-tawfiq, prophet 'Isa, prophet
Muhammad (SAW). Y7

In the mugaddamah, the author relates many of his opinion towards that of Mugqatil ibn
Sulayman (d. 150/767) from his opus al-Wujith wa al-Nazair[28].1*® Many of the classical
(traditional) tafasir, such as tafsir al-Mawardi, tafsir al-Qushairi, and al-Qurtubi refer to
this work of his.!1®

Another book by al-Hakim al-Tirmidhi (d. 320/942), Tahsil Nazair al-Qur'an, also
mentions polysemous meanings of core vocabulary in the Qur'an. The difference is that
al-Hakim al-Tirmidhi also opted that besides the multiple denotations these words impart,
there should be an ‘amil mushtarik thabit, a fundamental fixed meaning, for each term
before the heterogeneity that follows. He rejects the concept of synonyms as it would
indicate that each word would not have a separate identity from a possible other, which

contradicts the notion of 'amil mushtarik thabit for each word.*?°

116 Al-Jami' al-Husain bin Muhammad al-Damaghani, Qamiisu al-Qur ‘an aw Islah al-Wujith wa al-Nazdir
fi al-Qur'an al-Karim [Reform in the Different Meanings of Words of the Glorious Qur'an based on the
Science of 'al-Wujth wa al-Nazair'] (Beirut: Daru al-"Tlmi wa al-Malayin, 1983), 5-6, accessed January 11,
2023, https://wagfeya.net/book.php?bid=6562.

It is mentioned in the introduction of his book his possible lineage from Qadi al-Qadah of Baghdad Abu
’ Al Muhammad bin ’Ali bin Muhammad al-Damaghani or Qadi al-Qadah Abi ’Abdullah al-Damaghani.
Neither his date of birth nor death is unknown.

117 al-Damaghani, Islah al-Wujith wa al-Nazair, 199.

118 |bid.

119 1bid.

120 Al-Hakim Al-Tirmidhi, Tahsil Nazdir al-Qur'an [A Conclusion on the Different Perspectives in the
Meanings of the Words of the Qur'an], ed. Husni Nasr Zaydan (Maydan Ahmad Mahir: Matba'ah al-
Sa‘adah, 1969), 13-14.
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The majority of the original denotation al-Tirmidhi chooses to opt before branching into
the polysemous nature of a word comes from prophetic traditions terminology, or sayings
of the companions, or the pious predecessors and other ulama in the past.*?* Henceforth,
he opts to define al-rahmah incipiently as (an essence) which flows down from the throne
of God, before defining its ten connotations; al-nubuwwabh. al-Islam, al-rizq, al-nasr, al-
fath, al-mawaddah, al-'afiyyah, al-matar, al-Qur'an, and al-Jannah, all of which have the

same characteristic in common: much khair, goodness.*??

For the sake of example, al-Tirmidhi opts the meaning of al-Jannah (paradise) for the
term rahmah placed in verse 10722 of sirah Ali ‘Imran.'?* This is possible by looking at
the verses before and after, as well as its other parts, such as the vivid description of some

faces being bright, indicating the high probability that the event takes place in paradise.

As the scholar Ibn Kathir also mentions in his tafsir of this verse: the rahmah here means
al-Jannah: “(wa amma alladhina ibyadat wujiihuhum fa fi rahmati Allahi hum fiha
khalidiin) ya 'ni al-Jannah, makithiina fiha abadan, la yabghina ‘anha hiwala."? This
interpretation is in-lined with its preceding verses, where God talks about a day when
faces turn white and black, indicating the day of giyamah, the day of standing where God
takes into account who will be saved from the fire (al-Jahannam) and enters paradise, and
who will not be so fortunate'?® " Yawma tabyaddu wujihun wa taswaddu wujithun fa amma
alladhina iswaddat wujithuhum akafartum ba’da imanikum fadhiiqii al adhab bimad

kuntum takfurin.”" Now compare with this verse:*2” "wa ma kunta tarjii an yulaqqa ilaika

121 Al-Tirmidhi, Taksil Nazdir al-Qur'an, 15.

122 1pid., 47-48.

123 Qur‘an 3:107, where it says, "wa amma alladhina ibyaddat wujithuhum fa fi rahmati Allahi hum fiha
"...khalidun(as for those whose faces became white, they are in the rahmah of Allah in which they abide

forever...).

124 1hid., 199-200.

125 Tbn Kathir, Tafsir al-Qur'an al-"Azim, altafsir.com, Royal Aal al-Bayt Institute for Islamic Thought,

2021,

https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=7&tSoraNo=3&tAyahNo=107&tDisplay=y

es&Page=2&Size=1&Languageld=1. In the explanation of Ali ‘Imran verse 107, the sentence "ya ni...."

translated as "...Meaning Paradise, where they will stay in forever, never wanting other than it."

126 Qur'an 3:106.

127 Qur'an 28:86. Translated as: "And you were not expecting that the Book would be conveyed to you, but
[itis] a mercy from your Lord. So do not be an assistant to the disbelievers."
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al-kitabu illa rahmatan min rabbika fala takiinanna zahiran li al-kafirin." In this case,
Ibn Kathir elaborates that this rahmah is the reason for sending the Kitab to the Prophet.
Meaning that with this rahmah - which God sends because of the self of the Prophet - He
bestows this great grace and blessing (ni'mah of receiving revelation) to the Prophet and
to His slaves. This revelation did not come because of the mere hope and desire of the
Prophet.'?® Here rahmah cannot mean paradise because the context surrounding the verse
is the event of the descent of revelation (al-kitab) to him. Thus the rahmah is highly
connected to prophethood. This is perhaps why al-Hakim al-Tirmidhi considers the word

rahmah here to mean prophethood.!?®

Therefore contexts play a definite role in determining the meaning of the word rahmah in
the above two verses. The concept of munasabah al-ayy fi al-Qur'an decides on the wajh
and nazir of the first verse as a result of specific reasons such as al-mudaddah (inference
based on opposite meanings). The interlinking contexts between the verses and that which
is before it (al-zanzir) then determine the interpretation for the second verse, making the

meaning of both the words and the verses much clearer.**°

Now that the polysemic nature of al-rahmah and the importance of contexts in its
determination have been established based on the preceding examples, the big questions
remain: which ones of the above meanings of rahmah would the characters in the stories
in siirah Maryam have? Which types of divine rahmah can be detected in those stories?
From what angles should these meanings be extracted? Is it enough to merely describe
these meanings with one word only, as in the above examples? The writer hopes the

following analysis sections will enable the audience to discover the answers.

128 [bn Kathir, Tafsir al-Qur'an al-"Azim, altafsir.com, altafsir.com, Royal Aal al-Bayt Institute for Islamic
Thought, 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=7&tSoraNo=28&tAyahNo=86&tDisplay=y
es&Page=2&Size=1&Languageld=1.

129 Al-Tirmidhi, Tahsil Nazdir al-Qur'an, 47.

130 Al-Suyiit, al-Itgan, 632.
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CHAPTER 111

A COMPARISON: AL-RAHMAH IN THE NARRATIVE
ACCOUNTS OF ZAKARIYYA AND YAHYA IN SURAH
MARYAM, 'ALI 'IMRAN, AND AL-ANBIYA

The narratives of Prophet Zakariyya and Yahya come in three suwar®! (chapters) of the
Qur’an; verses 2-15 of sirah Maryam, verses 37-41 of surah Ali ‘Imran, and verse 89 of
al-Anbiya’. A question may arise that if their narratives convey the same main story about
the individuals, as will be seen, then how can one claim that it is only in sirah Maryam
that the meanings of al-rahmah are more vividly expressed and not so much so in the
others? One of the pertinent factors to determine the differences between the meanings of
rahmah contained in the same narratives in different suwar of the Qur’an is by looking at
the core themes each sirah delivers because each of these narratives flows in a way that

supports these themes. 132
3.1. Expressions and Components of al-Rahmah in Stirah Maryam
3.1.1. Divine al-Rahmah in the Event of Zakariyya's Plead to God

In séirah Maryam, the story of Zakariyya starts with the mention of the word dhikr,
rasmabh, rabb, and 'abd. As a matter of fact, this introduction happens to be the
opening of the whole sirah after the al-hurif al-mugaga‘ah in the first verse. It
opens with "(This is) a mention (or reminder) of the (special) razmah of your Lord

(O Muhammad) upon his 'abd (slave), Zakariyya," dhikru rakmati rabbika 'abdahii

131 Plural of siirah in Arabic.

132 sayyid Qutb, In The Shade of the Qur'an, vol. 3, [no publication information], 62, accessed: October 31,
2021,

https://www.kalamullah.com/Books/InTheShadeOfTheQuranSayyidQutb/volume_3 surah_4.pdf.
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Zakariyya. Then, it introduces the word idh, elaborating on the time of the
bestowment of this razmah and what it entails, "... idh nada rabbahu nida'an

khafiyya, (...when he called upon his rabb a private (secret) call)."*

The prelude sets the tone for the story; it has three major components: the existence of a
rabb (Lord), to whom Zakariyya confides and pleads, his 'abd (slave) by the name of
Zakariyya, and the rahmah bestowed upon him on the specific afore-mentioned incident,
" ..idh nada rabbahii nidd'an khafiyya..."*** The Rabb is the master and owner of the
‘abd, the manager of his affairs who helps him when in distress and grants his plea.’®® The
‘abd asks his Rabb for his rahmah to fulfill his needs and solicitations.’*® The rahmah in
discussion descends at a specific dire situation of the 'abd. The three main components
play significantly in manifesting the type of rahmah fluxing out upon Zakariyya, not only
the fact that it had happened (by God answering his prayer) but more so in what way it
happens.t3’

Strah Maryam expresses the desperation of Zakariyya as an ‘abd for the rahmah of his
Rabb in different ways:

a) God uses a more specific verb, nada to express the act of prayer by Zakariyya, '

and not the general verb to call da'a, as in the case of his story in sirah Ali'

133 Qur'an 19: 2-3.

134 Abi Hamid Muhammad bin Muhammad Al-Ghazali, The Ninety-Nine Beautiful Names of God, al
Magsad al-Asna fi Sharh Asma' Allah al-Husna, translated by David B. Burrel and Nazih Daher
(Cambridge: Islamic Text Society, 2007), 52. The three components align with the characteristics of al-
rahmah mentioned in this book.

135 Sulaiman ibn Ibrahim al-Lahim, al-Lubab fi Tafsir fi al-Isti'adhah wa al-Basmalah wa Fatihati al-Kitab
[The Core in Interpreting the Isti'adhah and the Basmalah and the Opening of the Book] (Riyad: Dar al-
Muslim, 1999), 226-227. See these pages for the elaboration on the meaning of 'al-Rabb."'

136 al-Lahim, al Lubab, 258-261. See these pages for an elaborative discussion on the meaning of the title
‘al- ‘abd’ for many of God's prophets.

187 Ahmad Mustafa al-Maraghi, Tafsir al-Maraght (Cairo: Sharikah Maktab Matba' al-Babi al-Halabi wa
awladuh bi Misr, 1946), 34, accessed November 2021.
https://archive.org/details/tafseer_mraghi/mraghiO0/mode/1up.

138 Qur'an 19:3. As stated in this verse: “idh nada rabbahu nidaan khafiyva..."
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Imran.’*® Nada is more specific than da'a because it carries a basic meaning of
calling loudly upon request hoping it would be known and answered.4°

b) This call is further specified by a maf il mutlaq (an adverb) that lexically denotes
a secret call**! or a silent call, nidaan khafiyya. There are several reasons why a
call can be soft or in secret. Firstly, the call directs toward the One qualified to
listen, even if the sound is hidden deep in the heart. Secondly, the hope that the
prayer would be sincerer in the eyes of God if done secretly. Thirdly, despite his
utmost effort to call out to God, the call came out soft because of his old age.'#?

c) The subsequent parts of the prayer urgently appeal for a merciful miracle
otherwise deemed impossible to humankind, ending with a confirming conviction
based on previous positive experiences.’*® Zakariyya said, "My Lord, indeed my
bones have weakened, and my head has filled with white, and never have | been
in my supplication to You, my Lord, unhappy [i.e., disappointed]. Zakariyya
humbly confesses his weakness - his crippling old body (my bones are weak, and
my head is ignited with white hair) and his satisfactory experience in confiding
God his needs hitherto (and never have | been, in my supplication to You, my Lord,
unhappy). His confession of his weakness is indeed an act of istirkam through
this particular conveyance, anticipating that God will grant His divine razmah.***

d) He then proceeds with the main reasons for his supplication; "and indeed, | fear
the successors after me, and my wife has been barren, so give me from Yourself
an heir." 2 Having no children of his own during his advanced years and not to

mention his wife's barrenness (wa imraati 'aqira), he confesses to God his worst

139 Qur'an 3:38. As stated in this verse: "hunalika da'a Zakariyya rabbahii...."

140 Muyhammad al-Tahir Ibn 'Ashir, al-Tahrir wa al-Tanwir [Interpretation of verification and
enlightenment], al-Bahith al-Qur‘ani, al-Nugayah, accessed June 13, 2021. https://tafsir.app/ibn-
aashoor/19/2.

141 Muhammad ibn Jarir al-Tabari, Tafsir al-Tabart Jami' al-Bayan 'an Ta'wili Ayi al-Qur'an [The Exegesis
of Tabar1, The Comprehensive Exposition of the Interpretation of the Verses of the Qur'an], al-Bahith al-
Qur‘ani, al-Nuqayah, accessed June 15, 2021, https://tafsir.app/tabari/19/3.

142 Ibn * Ashir, al-Takrir wa al-Tanwir, https://tafsir.app/ibn-aashoor/19/2.

143 Qur'an 19:4. He confesses his profound weakness as an 'abd and his dependence upon a rabb who never
has disappointed him in this verse: "Qala rabbi inni wahana al-azmu minni washta'alda al-ra'su shaiba wa
lam akun bi du'a'ika rabbi shaqiyya."

144 Ibn * Ashir, al-Tahrir wa al-Tanwir,, https://tafsir.app/ibn-aashoor/19/5.

145 Qur'an 19:5. As stated in this verse:"wa inni khiftu almawaliya min wardt, wa kanat imraati 'agiran fa
hab It min ladunka waliyya".
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fears. He dreads that his al-mawalr, those of his blood who will inherit from him,
be it his brother or the children of his uncle,'*® or some say al-kalalah,**" coming
before him, or those after him, will not continue his legacy in serving God. His
family, his brothers, and his cousins were all narrated ignoble. Thus he fears that
they will not continue his mission of preserving and reviving the religion of God
upon the people and that they will instead corrupt it.}*® Zakariyya specifically
asks God in this verse, a waliy from his own loins,**® who will inherit from him:
knowledge, intelligence, and enlightenment to continue the religion of God**° and
from the family of Ya'qiib ! expertise, kingdoms, and prophethood.’*? As we
see in the same verse, he also wishes that his heir will be radiyyan, which depicts
several meanings; that of being a prophet who always pleases God, being pleasing
in conducting his role amongst people by being chaste and far from sins, always

performing deeds which result in the pleasure of God®® (rigwan Allah).*>*

These gestures, magnified by specific word applications, solidify the inherited
characteristics of Zakariyya as an ‘abd. They express the destitute condition of a
marhiim, one in desperate need of rahmah from the only one who can give what the
‘abd needs. The proceeding section that discusses the concern of Zakariyya wanting
a waliy, an inheritor, who will continue serving his master (Rabb) God after his death,

will also show his loyalty to his master as a servant.

Hence the above descriptions convey the feelings of divine rahmah from two

contrasting perspectives; by the one who requests it and by the One who bestows it

146 Abu al-Qasim Mahmiid ibn ‘Umar Al-Zamakhshari, al-Kashshaf [The Revealer], al-Bahith al-Qur*ani.
Al-Nugqayah, accessed 2021, https://tafsir.app/kashaf/19/5.

147 Muhammad ibn Jarir al-Tabari, Tafsir al-Tabart Jami' al-Bayan' an Ta'wili Ayi al-Qur'an [The Exegesis
of Tabar1, The Comprehensive Exposition of the Interpretation of the Verses of the Qur'an], accessed June
15, 2021, https://tafsir.app/tabari/19/5.

148 Al-Zamakhshari, al-Kashshaf, https://tafsir.app/kashaf/19/5.

149 Qur'an 19:6. As the verse stated: "yarithuni wa yarithii Ali Ya'qiib, wa ij'alhu Rabbi radiyya”.

10 Al-Zamakhshari, al-Kashshaf, https://tafsir.app/kashaf/19/5.

11 Al-Tabari, Tafsir al-Tabart, https:/ftafsir.app/tabari/19/5

152 Al-Tabari, Tafsir al-Tabart, https:/tafsir.app/tabari/19/5; Zamakhshari, al-Kashshaf,
https://tafsir.app/kashaf/19/5/

158 Fakhr al-Din al-Razi, Tafsir al-Razi, al-Bahith al-Qur’ani, al-Nuqayah, https:/tafsir.app/alrazi/19/6.

1% Qur'an 19:6. "wa ij'alhu Rabbi radiyya".
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upon. The first shows the actions of seeking al-rahmah or al-istirham by the ‘abd as

a marhiuim as summarized in the following:

(1) The depiction of the prayer by the adverb (nida'an khafiyya) portrays
softness and dire need at the same time.

(2) The way Zakariyya expresses his destitution in the prologue of the prayer
depicts his fear and dire concerns.

(3) The confession of Zakariyya that God never, during all of this time, had
ever disappointed him. This experience shows a personal experience
alluding to his conviction as an 'abd always in need of a rabb. Moreover,
it implies how mercifully generous his Rabb is, a God full of razmah.

(4) The viewpoint that Zakariyya is inspired to supplicate a prayer that will

save not only his family but also his people from going astray.

Conversely, the latter shapes the bestowments of the notion of al-rahmah from God

to the marham, also known as al-tarahhum, as summarized by the following:

(1) The intent of the prayer to continue a noble and divine mission leads to
divine razmabh in the form of a prophet, Yahya, and the continuous divine
message that he will vehemently hold on t0.® This gift substantiates what
Harun bin Misa, in his book al-Wujizh wa al-Nazair, considers as parts of
the meanings of the word ‘'razmah’ in the Qur'an of prophethood and the
true religion of God.**®

(2) The intent of the prayer leads to divine raimah in the form of a
distinguished child directly chosen and named by God. This child
emanates Godlike characteristics abundantly (as requested by Zakariyya:
"fa hab It min ladunka waliyya'),*>" and God designates his name directly.
The next section of the verse will elaborate on this issue in detail.

155 Mustafa Muslim, and Najbah ‘Ulama’ al-Tafsir wa ‘Ultim al-Qur’an. Al-Tafsir al-Mawdi 7 li Suwar al-
Qur‘an al-Karim [Thematic Based Exegesis for the Chapters of the Glorious Qur'an], vol. 4, (Sharjah:
Jami ‘ah al-Sharjah, 2010), 422, PDF.

1% Hariin bin Misa, al-Wujith wa al-Nazdir fi al-Qur'an al-Karim, (Dar al-Hurriyyah li al-Taba'ah,
Baghdad: 1989), 54.

157 Qur'an 19:5.
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3.1.2. Components of al-Rahmah in the Response of Zakariyya's Plea, in the
Identification of the Responder, and in the Content of the Response

Verse 7 in sirah Maryam®®® forces the listener to notice a personal call first, as Suyiti, in
his /tqan mentions the importance of the one called directly by name in the Qur'an. This
private call contained in this response, ya Zakariyya!, is quite distinct from that of verse
39 in Ali' Imran, where the emphasis is the direct calling of the angels towards him giving
the glad tidings from God.'® Here, some exegetes have considered this particular call to
Zakariyya by name as a call directly from God, and the context of the verses before and
after this occurrence is that of Zakariyya's deep conversation with God directly.1®° If this
were an answer delivered by an angel, for example, then the flow of the conversations
would have been distorted, as the proceeding verse expresses Zakariyya's amazement
directed to God himself, and not towards an angelic messenger as he said, "My Lord, how
will I have a boy when my wife has been barren, and | have reached extreme old age?".16!
This direct conversation between God and Zakariyya followed by an answer which he
received from God directly, is a strong indication of divine rahmah because it is a unique
occurrence and permission from God that He rarely gives to anyone. Through it, God
directly assures the one who pleads that He hears and answers his prayer - that he is worthy

in the eyes of God.

The verse also directs the listener toward the word ghulam, which is much different from
walad, the former being more specific, a young boy, while the latter is more general and

1% Quran 19:7. As stated by the verse: Ya Zakariyya innd nubashiruka bi ghulamin ismuhu Yahya lam
naj ‘al lahu min qablu samiyya. ([He was told], "O Zechariah, indeed We give you good tidings of a boy
whose name will be John. We have not assigned to any before [this] name.")).

159 Quran 3:39. As stated by the verse: Fanddat-hu almala-ikatu wa huwa qa-imun yusalli fi al-mihrabi
anna Alldha yubashshiruka bi Yahya musaddigan bikalimatin minna Allahi wasayyidan wahasiran wa
nabiyyan mina assalikin (So the angels called him while he was standing in prayer in the chamber, "Indeed,
Allah gives you good tidings of John, confirming a word from Allah and [who will be] honorable, abstaining
[from women], and a prophet from among the righteous.").

160 Al-Raz1, Mafatih al-Ghaib, https://tafsir.app/alrazi/19/7. He mentions:" It is incumbent that the calling
is from Allah the Exalted, if not the organization (of the verse) is ruined 2wl ¥y (Ma3 dl (o ehaill ¢ 6 o) Gan s
ol

161 Qur'an 19:8. As stated in the verse: "Rabbi anna yakiinu It ghulamun wa kanat imra'ati 'aqira?"
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used for both genders.2%2 The word ghulam also signifies that the boy will benefit others,
as boys, during this time of age, are already capable of performing various manual tasks
and possess some maturity. Even more, this boy will have a name given directly by God,
whose name no one else in the universe has ever had before, of the greatest honors and
rahmah one can ever possess. A name will be part of a soul from birth to death until the
hereafter.163

It is worth noting that the phrase, lam naj'al lahu min gablu samiyya, from which the
above analysis carries on, resembles that of verse 65 of the same sirah, in the context of
the uniqueness of God, His incomparable traits and characteristics, hal ta'lamu lahu
samiyya. This transpiration further emphasizes the specialness of Yahya in terms of his
God-given name as well as the possibility that God never created anyone in the universe
like him,*%4 never disobeying God before or after prophethood,®® forever chaste, pleasing
to God.’®® According to ibn ’Abbas, as mentioned in Tafsir Ibn Kathir, his uniqueness is
not only because of these two aspects but also in the sense that none in the universe has
been born from a barren and aged mother as his.*®” Even in the case of Prophet Ibrahim
and his wife Sarah, Prophet Ishaq's birth was remarkable because they were at a dire old
age (‘ajiiz).®® However, in this context, the word 'agir does not appear as it does in sirah

Maryam.*®® Thus, Yahya's birth was exceptional, viewed from this angle.

To conclude, there are at least five possible expressions of honor and divine rahmah here,

both for Zakariyya and his future son, Yahya, firstly in the fact that Zakariyya was

162 Fadil al-Samara’1, "F1 Stirah Maryam wa ’Ali ‘Imran, al-Farq bayna Ghulam wa Walad", filmed 2015,
Youtube Video, 4:18. https://youtu.be/bv8tTcQIKTQ.

163 Al-Razi, Mafatih al-Ghaib, https://tafsir.app/alrazi/19/7.

164 |bid. al-Razi opines a few perspectives in regards to the connection between the divine characters of
Prophet Yahya, such as hasura and sayyida, and his unique God-given name Yahya along with the prayer
of Zakariyya of a child who is pleasing to God (radiyya). They are the answers to his prayer.

165 Tafsir al-Qushairi (465 H)
(https://www.altafsir.com/Tafasir.asp?tMadhNo=3&tTafsirNo=31&tSoraNo=19&tAyahNo=7&tDisplay=
yes&UserProfile=0&Languageld=1).

166 Al-Razi, Mafatih al-Ghaib, https://tafsir.app/alrazi/19/7.

167 Isma'Tl ibn 'Umar Ibn Kathir, Tafsir Ibn Kathir, al-Bahith al-Qur'ani, al-Nuqayah, accessed October 2021,
https://tafsir.app/ibn-katheer/19/7.

168 Qur'an 11:72-73.

169 Ibn Kathir, Tafsir Ibn Kathir, https://tafsir.app/ibn-katheer/19/7.
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addressed directly by God by name, affirming the granting of his wish, secondly his son
Yahya has a God-given name, thirdly in the fact that it is a brand new name that no one
has ever had, fourthly the great value of this title itself which carries the meaning of he
lives.1’® He lives, despite his barren mother, one whom human logic claims as eternally
incapable of delivering life, miraculously giving life to her barrenness.'’* Lastly, Yahya
is not only unique in his namesake but also in his exceptional divine characteristics and

his miraculous birth.

3.1.3. Divine al-Rahmah in Zakariyya’s Amazement “How can I have a son...?”

Consider this sentence found in the prelude of sirah Maryam: "wa kanat imra ‘ati 'agira
(And my wife has been barren).” Strah Maryam repeats it twice; first in Zakariyya's
prayer in verse five, shown in bold: wa inni khiftu al-mawali min wara't wa kanat imraatv
'agira’’? and in verse eight: Qala Rabbi anna yakiinu Ii ghulamun wa kanat imraatt
'agiran wa gad balaghtu min al-kibari ‘itiyya (He said, "My Lord, how will I have a boy

when my wife has been barren and | have reached extreme old age?").

The prelude of sirah Maryam mentions this sentence after and alongside "wa khiftu
almawali min wara’t..." as the very reasons why he made the prayer. The fact that His
al-mawalr (his relatives) are ignoble and his wife has always been barren are two valid
causes for his inability to have an heir who will preserve his prophetic mission. In this
part of the sirah, God also shows that He has always answered his prayers, even until and
during his fragile state. This symbolic expression of extreme old age, and proximity to

death, becomes a preamble to show the urgency of his request to God.

170 Abii al-Hasan ‘AlT Ibn Muhammad Al-Mawardi, Tafsir al-Mawardi, or al-Nukat wa al-'Uyiin [Exegesis
of 'Subtle Points and Deeper Views], al-Bahith al-Qur’ani, al-Nugayah, accessed November 20, 2022
https://tafsir.app/almawirdee/19/7. Al-Mawardi opined that the bushra (glad tidings) delivered to Zakariyya
carries three remarkable things: the acceptance of the prayer in a direct manner, the bestowment of a boy,
which indicates (the gifting of) strength, and the uniqueness of the name Yahya.

111 Al-Razi, Tafsir al-Razi, https:/tafsir.app/alrazi/19/7.

172 As part of the followmg verses, Qur'an 19:4-7
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While looking into the second mention of the sentence wa kanat imraati 'agira, we find
that it is the first reaction to God's glad tiding to Zakariyya about the gift of a young boy.
He says, "anna yakiinu It ghulam (how can I have a young boy) ...". It comes first before
the mentioning of his old age, "wa balaghtu min al-kibari’ itiyya (and | have reached old
age severely) ..." showing that the first reason for questioning how a young boy can come
alive through his lineage is the barrenness of his wife, and second, his current state of old
age. ‘Itiyya, which did not come in the first mention, is presented here to depict the
severity of his advanced age giving the impression of futility to function in procreating.
Thus his questioning or al-isti'lam of the how-ness of all of the future happenings arrives
in the expression of anna yakinu It ghulam (how can | have a young boy)."”

Hence these verses in sirah Maryam portray part of the reasons for the special rahmah
descending to Zakariyya, what kind of rahmah this is. Interestingly enough, it strikes a
resemblance with the rahmah bestowed upon the mother of Maryam, Hannah bint
Faqiidh.!”® She, as Zakariyya and his wife, had waited for a child for a long time'’* and

thought that she, like Zakariyya's wife, was also barren.!™

As we will see further down the sirah, it will be evident that the divine rahmah reflected
in this part of the sirah expresses the endowment of particular children in impossible

conditions, such as the permanent infertility of a woman.

173 Tbn Kathir, Tafsir Ibn Kathir, the first paragraph of the exegesis of verse 36 in sirah Ali' Imran, accessed
January 13, 2023, https://tafsir.app/ibn-katheer/3/36.

174 Al-Zamakhshari, al-Kashshaf, https://tafsir.app/kashaf/3/40 and Abu 'Abdullah Al-Qurtubi, Tafsir al-
Jami' li Ahkam al-Qur'an [A Compilation of the Rulings in the Qur’an], al-Bahith al-Qur’ani, al-Nugqayah,
accessed January 13, 2023, https://tafsir.app/qurtubi/19/8.

115 Al-Razi, Tafsir al-Razi, https://tafsir.app/alrazi/3/36. Tafsir I. al-Razi reports that Tkrimah mentioned the
barrenness of the wife of 'Imran, Hannah. It was also mentioned in a narration from Muhammad Ibn Ishaq
that there were no children of her own until she reached an advanced age.
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3.1.4. The Feeling of Ease as a Rahimah in God’s Simple Answer, “And it (the matter)

is easy for Me...”

God's reply to Zakariyya's amazement'’® all centers around the sentence wa huwa ‘alayya
hayyin.!’” Unlike in sizrah Ali ‘Imran, the emphasis is not that of the power and might of
God conducting whatever He may so please and wish,'’® but how easy is the matter for
God since it is also He who creates Zakariyya from nothingness.}’® First, let us look at
the significant meanings of this sentence as summarized by some major exegetes:

(1) The word hayyin acts more as a metaphor since there is no difference or degree in
hardness or easiness in terms of the action of God. All He has to say is Be!, and it
becomes. '8

(2) In this case, God's words are those of al-takwini, that His statements also carry
intention, capability, and might besides information. With them, He creates and
conducts affairs. Adding hayyin further supports this meaning and cancels any
amazement or ta'ajub from the listener.!8!

(3) The sentence, "wa huwa 'alayya hayyin," replies to Prophet Zakariyya's reaction,
"anna yakinu It ghulam..." questioning the howness of the birth of the young boy.
But God replies that the howness does not matter through the word hayyin. He
can easily create the boy through regular reproduction or simply by saying be (thus
he will become), as was the matter when He brought the soul into existence from
nothingness before. The last part of the verse reflects this sense; wa gad
khalagtuka min gablu wa lam taku shai'a.®?

176 Qur'an 19:8 (Qdla Rabbi anna yakiinu It ghulamun wa kanat imraatt 'agiran wa qad balaghtu min al-
kibari ‘itiyya (He said, "My Lord, how will | have a boy when my wife has been barren and | have reached
extreme old age?").

7 Qur'an 19:9: "...and (the matter) it is easy upon me".

178 Extracted from Qur‘an 3:40, (Qala kadhalika Allahu yaf alu ma yasha’, He (The angel) said, "Such is
Allah, He does what He wills.").

19 Qur‘an 19:9 (Qala kadhalika qala rabbuka huwa ‘alayya hayyin wa gad khalagtuka min gablu wa lam
taku shai’a ([An angel] said, "Thus [it will be]; your Lord says, 'It is easy for Me, for | created you before,
while you were nothing.'").

180 Al-Razi, Tafsir al-Razi, https:/ftafsir.app/alrazi/19/9.

181 Ibn * Ashir, al-Tahrir wa al-Tanwir, https://tafsir.app/ibn-aashoor/19/9.

182 Al-Imam Ahmad bin "Umar (618H) Tafsir al-tilawat al-Najamiyyah fi al-Tafsir al-Ishari al-Safi.
(https://www.altafsir.com/Tafasir.asp?tMadhNo=3&tTafsirNo=97&tSoraNo=19&tAyahNo=9&tDisplay=
yes&UserProfile=0&Languageld=1).
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(4) God emphasizes that the creation of a young boy through normal means of pro-
creation is much simpler than the creation from nothingness through Adam. All
souls, including that of Zakariyya, are inherently created through his design and
production from nothing. This creation is more arduous than the creation of
Yahya, which, although non-conventional, still uses indirect means of pro-
creation. This logic proves true the statement of God to Prophet Zakariyya, 'Inna

nubashiruka bi ghulamin ismuhu Yahya..."'%

Summarizing from the above discussion, verse nine of sirah Maryam presents an
ambiance of rahmah through God's direct answers to his servant Zakariyya, for not
everyone gets a reply from God directly. The rahmah is also subtlely embedded in God's
use of the word hayyin, communicating to Prophet Zakariyya not to worry about the
howness of his soon-to-be son's creation; it is simpler than his own creation from
nothingness. God does not emphasize His general might and power as the creator of every
single thing in the universe; the fact that He does whatever He intends, as depicted in verse
forty in sizrah AIT ‘Imran. On the contrary, there is a subtle gesture of assurance in His

statement to Zakariyya that the process is more than easy for Him.

3.1.5. Divine al-Rahmah in Yahya

The birth of Yahya is the first representation in Strah Maryam of the rahmah of God
through the gifting without strings*8* (hibah) of a righteous child.8® This verb hibah has
always been used in the Qur‘an whenever the prophets ask for righteous offspring*e® or
when God informs someone that he will be granted righteous offspring.’®” It generally

connotes a plethora of profoundly valuable gifts from God to certain chosen people, &

183 al-Shawkant (1250 H) Tafstr Fath al-Qadir, https:/tafsir.app/fath-alqadeer/19/9.

184 Muhammad ibn Mukarram ibn "Alf ibn Ahmad ibn Manzir. s.v. "<", in Lisan al-'Arab [The Arabic
Language], Arabic Almanac v6.1, Mawrid Reader v3.1, November 2, 2021, https://ejtaal.net/aa/#la=4929.
185 See Qur‘an 19:5. Here, Zakariyya uses the verb wahaba (in the imperative form: hab!) in his plea to God
for a waliy sent by God himself, "“fa habli min ladunka waliyya."

186 Qur*an 3:37, 37:100.

187 See Quran 21:72, 90, 38:30, 14:41, 19:19 & 49-50.

188 Quraish Shihab, s.v. "< 5" in Ensiklopedia Al-Quran: Kajian Kosa Kata, Quraish Shihab
[Encyclopedia of the Qur’an, A Study in Vocabulary], Arabic Almanac v6.1, Mawrid Reader v3.1, accessed
January 14, 2023, https://ejtaal.net/aa/#ens=1048.

49



including those gifts of children. In the relevant verse in sirah Maryam, God's act of
informing Zakariyya about the gifting of an unusual child is represented by the verb
bashara (its verbal noun of bisharah means good news that causes the skin tone of the
receiver to change)*® signifying the gifting as something that will make the parents happy
extraordinarily,*®® consequently portraying a special rahmah from God to His
distinguished slaves.

Children themselves are rahmah to the parent; having children instills the exact feeling
into the hearts of the parents. There were many incidents at the time of the Prophet,
Muhammad, where he would point out the acts of parents towards the children as rahmah
God specifically cast in their hearts. One incident was when his wife ‘A’ishah gave a
Beduin woman and her two small children three dates. The woman gave each of her
children one day and saved one for herself. In the end, however, the two children still
looked at her (as if asking for more). Thus she divided her share of the date into two so
each child could have more. The Prophet (Muhammad) saw ‘A’ishah's amazement at this
phenomenon and said to her, "Why are you so surprised? Allah has bestowed upon her
His rahmah by her rahmah for her little two little children."*** Another incident was when
the Prophet himself mourned the death of his young grandson, and the companions asked
him about the incident. He answered, "This is the rahmah Allah creates in the hearts of

His slaves."1%2

Furthermore, righteous children are qurratu al- ‘ain (source of happiness) for the parents.
In the Qur’an, the slaves of al-Rahman (‘ibad al-Rahman) plead to God to give them
qurratu al- ‘ain in their spouses and children,'®® as did the wife of Fir‘aun upon finding

infant Miisa.!® They are also a source of rahmah to the parents not only in this world but

189 Malik Ghulam Farid, s.v. "_&," DICTIONARY OF THE HOLY QUR'AN with References and
Explanation of the Text (Surrey: Islam International Publications Limited, 2006), 69, PDF.

190 Qur'an 15:53, 19:7, 37:101, 51:28.

191 Muttafaqun ‘alaih, Riyad as-Salihin Hadith 29, Chapter 3: Patience and Perseverance, Book: The Book
of Miscellany, https://sunnah.com/riyadussalihin:29.

192 Muttafaqun ‘alaih, Riyad as-Salihin Hadith 926, Chapter 153: The Ruling of Crying and Wailing over a
Dead Person, Book 6: The Book of Visiting the Sick, https://sunnah.com/riyadussalihin:926.

198 Qur'an 25:74.

194 Qur‘an 28:9.
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also in the hereafter, where they will become intercessors (al-shafa ‘at) for their parents
for their entrance to heaven (al-Jannah).!® They are indeed the source of comfort and
happiness, a special rahmah notably for the parents, because of their specific

characteristics. They ask for their forgiveness, are grateful to them,%

and obey them as
much as they can as long as it is not against God's commands and affection.’®” They
repent and oft-returning to God.*®® They guard their actions, saving not only themselves
but their parents from the anger of God.'*® They will establish prayer, command good and

forbid evil, and they will observe patience.?®® They are humble?®*

and far from being
tyrant-ly disobedient.°? They speak softly and gently, never in a hurry, reflecting patience

toward others.2%3

As we will decipher below, Yahya's characteristics reflect that of a righteous child. In
addition, he is a prophet of God, which is the ultimate depiction of uprightness. Sarah

Maryam elaborates on the characteristics of Prophet Yahya in the following ways:

(1) Ya Yahya, khudhi alkitaba bi quwwah wa atainahu al-hukma sabiyyan, that he
would take the book firmly while having wisdom from a very early age.?**

195 Ahmad ibn Shu'ayb Al-Nasa', Sunan an-Nasa'i: The Book of Funerals: Chapter — One Who Loses Three:
Hadith 1876, Sunnah.com, accessed January 12, 2023. https://sunnah.com/nasai:1876, and Abtu ‘Abd Allah
Muhammad ibn ‘Abd Allah al-Khatib Al-Tabrizi, Mishkat al-Masabih [The Niche of Lanterns]: The
Excellent Qualities of the Qur'an: Hadith 2139. https://sunnah.com/mishkat:2139.

19 Qur'an 31:14.

197 Al-Tabari, Tafsir Jami' al-Bayan an Ta'wil Ayy al-Qur'an,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=1&tSoraNo=31&tAyahNo=15&tDisplay=y
es&UserProfile=0&Languageld=1.

198 Al-Tabari, Tafsir Jami' al-Bayan an Ta'wil Ayy al-Qur'an,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=1&tSoraNo=31&tAyahNo=15&tDisplay=y
es&UserProfile=0&Languageld=1.

199 Qur'an 31:16.

20 Qur'an 31:17.

201 Qur'an 31:18.

202 g|-Tabari, Tafsir Jami' al-Bayan,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=1&tSoraNo=31&tAyahNo=18&tDisplay=y
es&UserProfile=0&Languageld=1.

208 Qur'an 31:19.

204 Qur'an 19:12, "[Allah said], "O John, take the Scripture [i.e., adhere to it] with determination. And We
gave him judgment [while yet] a boy." (Translations by Saheeh International).
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(2) Wa hananan min ladunna wa zakah, wa kana taqiyya. He was also divinely
affectionate and gentle, and he was pure and God-fearing.?®

(3) Wa barran bi walidayhi wa lam yakun jabbaran 'asiyya. He was extraordinarily
dutiful and never a tyrant, disobedient to his parents.?%

(4) Wa salamun ‘alayhi yawma wulida wa yawma yamiitu wa yawma yub ‘athu hayya.

He had peace on the day he was born, on the day he dies, and on the day he will

be resurrected.?%’

Although it is clear that there are four respective verses, these verses accumulatively
portray nine, not four, noble characteristics of Prophet Yahya. These unusual merits
engrained in this child are special rahmah from God.?® Each of these will now be

discussed, especially in relation to the nuances of divine rahmah.

3.1.5.1. Having Wisdom from a Young Age

Al-hukm, wisdom, generally comes with age, with the experiences someone gains
throughout life. Hence, when someone acquires this trait early on, he is extraordinary. In
the case of Yahya, however, this uniqueness is even amplified because it is not something
that he acquires himself through experiences, rather God himself bestows upon him
without any means nor intermediaries, signified by the verb 'ataynahu’ (We gave him).2%°
God gave him this trait early in life when most humans would still know nothing but play,
as narrated, "The children used to invite Yahya to play, but he would reply, | was not

created to play."?'° Aside from wisdom, some exegetes have opined that it can also mean

205 Qur'an 19:13, "And affection from Us and purity, and he was fearing of Allah." (Translations by Saheeh
International).

206 Qur'an 19:14, "And dutiful to his parents, and he was not a disobedient tyrant." (Translations by Saheeh
International).

207 Qur'an 19:15, "And peace be upon him the day he was born and the day he dies and the day he is raised
alive." (Translations by Saheeh International).

208 Mustafa Muslim and Najbah ‘Ulama’, al-Tafstr al-Mawdii 7, 4:422.

209 Qur‘an 19:12.

210 Al-Tabari, Tafsir al-Tabart, https:/ftafsir.app/tabari/19/12 (although | believe the last part where it says
fa anzala Allahu "wa atainahu al-hukma sabiyya" (which means so Allah sent down...) seems to be
problematic since how can the verse revealed at the time of Prophet Yahya and not at the time of Prophet
Muhammad?). A narration in Tafsir al-Durr al-Manthir by al-Suyutl mentioned a stronger narration from
al-Hakim in his Tarikh in which it was related in a hadith that the youths said to Yahya bin Zakariyya,
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prophethood or the wisdom and understanding of the rules of God,?! and some the
understanding of Tawrah and the religion.?!2 This meaning thus relates to one of the

213

meanings of al-rahmah opted by al-Tirmidhi<*°> amongst other scholars of al-Wujiih wa

al-Nazair.

3.1.5.2. Being Divinely Handan

Linguistically speaking, the word "hanan’ is a verbal noun (masdar)®** defined as al-
mahabbah fi shafagatin wa mail, the love which exists in being compassionate and
sympathetic towards something or someone, just as that found in the camel who leans
towards its child (hannat al-nagatu 'ala waladiha); or in the wife who leans lovingly
towards her husband (hannat al-imraati 'ald zawjihd).?*® “"Tahannana fulanun' ald
fulanin™ is an expression of someone being loving, gentle, merciful, and sympathetic
towards someone else. The word hannan,?*® on the other hand, can thus be seen as
hyperbole for an attribute (al-sighah al-mubalaghah) expressed in the form fa ‘al, derived
from the verbal noun (masdar) hanan mentioned before. Similarly, the term hannatuhu
means his wife in the stanza of the poem: wa laylatin dhati dujji saraytu, wa lam tadirnt
hannatun wa baytu...,*'" and in the night, the possessor of darkness, I journeyed... no wife

nor house hurt me. In the poem, the word hannah means a wife.

As for the attribute of Allah al-Hannan, some refer to the following prophetic narration:

"Yabqd rajulun fi al-nari yunadri alfa sannah: ya Hannan ya Mannan...,"**® A man

"Come with us to play." So Yahya replied, "We were not created to play. Let us go and pray." So this is the
statement of Allah ta'ala, "...and We gave him wisdom in a young age." See https://tafsir.app/aldur-
almanthoor/19/12.

211 Abii Hayyan, Tafsir al-Bahr al-Muhit, accessed May 25, 2022, https://tafsir.app/albahr-almuheet/19/12.
212 7amakhshari, al-Kashshaf, accessed May 25, 2022, https://tafsir.app/kashaf/19/12.

213 al-Tirmidhi, Tahsil Nazair al-Qur'an, 47-48.

214 Al-Tabari, Tafsir al-Tabart, https://tafsir.app/tabari/19/12.

215 [86] Ibn Kathir, Tafsir Ibn Kathir, https://tafsir.app/ibn-katheer/19/12.

216 187] Notice the extra niin in the middle of the word, hannan, instead of hanan.

217 [88] Al-Tabari, Tafsir al-Tabari, https://tafsir.app/tabari/19/12.

218 Ibn Kathir, Tafsir Ibn Kathir, https://tafsir.app/ibn-katheer/19/12, as quoted from al-Musnad of al-Imam
Ahmad.
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remains in hell while screaming for one thousand years, O Most Compassionate, Tender,
Loving,?!® O the One who is Most beneficient.??

3.1.5.2.1. Exegetical Meanings Carried in the Statement *‘wa hananan min
ladunna"

Tafsir al-Tabbari[92]%2 reports a handful of opinions on the meaning of the statement,
"wa hananan min ladunna":
(1) As a special raimah, mentioned by Qatadah.
(2) As a gentle compassion and merciful love specifically from God (al-za ‘attuf min
rabbihi ‘alayhi), as mentioned by Mujahid.
(3) As aspecial makzabbah (love) from God, as mentioned by 'Ikrimah.
(4) As a compassionate preference and inclination from God to him, according to
others.
(5) As an aggrandizement and honor from God towards him (ta ziman min ladunna),

as mentioned by ‘Ata’ bin Abi Rabah.

Ibn ’ Ashiir, on the other hand, mentions that the attribute anan here indicates uniqueness
and not that of the conventional zanan a human can possess since the adjective min
ladunna proceeds it.??? In addition, al-Razi elaborates on two main interpretations of the
sentence wa hananan min ladunna; one from the point of view that it is an attribute of
God himself manifested upon his creations, while the second depicts the noble character

of Prophet Yahya himself.

Considering it as an attribute of God, the statement is then considered ma tiif (connected)
towards sabiyyan, which then carries two more interpretations. The first is that God says,
"And we gave him wisdom at a young age and as an act of compassionate love from us to

him," meaning that aside from giving him wisdom at a young age, we also did it with our

219 Wehr, s.v. "ca", in Hans Wehr Dictionary, 244, https://ejtaal.net/aa/#thw4=257.
220 Wehr, s.v. "c", in Hans Wehr Dictionary, 1086, https:/ejtaal.net/aa/#hw4=1099.
221 Al-Tabari, Tafsir al-Tabari, https://tafsir.app/tabari/19/12.

222 Ibn 'Ashiir, Tafsir al-Tahrir wa al-Tanwir, https://tafsir.app/ibn-aashoor/19/12.
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exclusive compassion and love for Yahya. Secondly, the pronoun hu in ‘alayhi implies
Prophet Zakariyya instead of Prophet Yahya. Howsoever this may be, there seems to be
a problem since a pronoun in the Arabic language usually points to the closest reference,

in this case, Yahya, and not Zakariyya.

If, on the other hand, hananan min ladunna were ma ‘tiif towards the word 'al-hukma,’ then
the verse connotes the fact that God also gave him (Yahya) the characteristic of a special
divinely hanan. The third possibility is that this compassionate act of God of giving
wisdom to Prophet Yahya at a young age is, in actuality, a gracious and generous gesture

for his people (ummah) due to the guidance that Prophet Yahya brings to them[94].2%3

Looking at all of these traits one by one, each of them relates to a contextual meaning of
the word rahmah. Just as having a child for a barren woman seems impossible to a human
mind, so is having wisdom as a child and having a unique divine character of hanan.
These are all expressions of divine rahmah given only to God-selected individuals.
Having wisdom at a young age enables one to make the right decisions in life much earlier
than others. Brilliantness with time and the things that matter most in life is a blessing.
Having a feature characteristic of sanan is a benediction because the word hannan carries
the personas of rahmah internally. Moreover, this character is not self-contained; it
emanates toward others and its surroundings, making others feel gentleness, warmth, and

compassionate rahmah.

3.1.5.3. Having a Feature Characteristic of Zakah

Combining the opinions of primary exegetes, the like of al-Tabari, Abti Hayyan, al-Razi,

and al-Zamakhshari, the meanings of the word zakah here consist of the following:

223 Al-Razi, Tafsir al-Razi, https:/ftafsir.app/alrazi/19/12.
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(1) Being pure from sins and mistakes, only performing righteous actions
pleasing to God,??* and even more, performing them in addition to what
is commonly done and sufficient.??®

(2) Yahya's being is an "“amal salih,' a righteous deed fully manifested.??®

(3) He is gentle to people and gives charity to them.??’

(4) He gives charity??® on behalf of his parents,??° or one whose life becomes
a continuous alms for his two parents.?*

(5) God testifies his purity by giving him the best praise and testament.?3!

The word zakah in the Qur’an generally comes paired with the fi'il ita’, ita al-zakah, the
giving of the obligatory charity, except in two verses; the currently discussed verse
thirteen of sirah Maryam, and verse eighty-one in sirah al-Kahf. It is relevant to note at
this point that the meaning of this word, particularly in this sirah based on point four
above, the case of these two verses falls under the framework of the impact of the
personality and actions of a child to the parents.

Verse eighty-one in sarah al-Kahf, "fa aradna an yubaddilahuma Rabbuhuma khairan
minhu zakatan wa aqraba ruhma, (So we intended that their Lord should substitute for
them one better than him in purity and nearer to mercy.)."#? uses the same word, zakah,
to express one of the characteristics missing from an ill-charactered child of righteous
parents. Hidr.?*? annihilates this child as part of the plan and rakmah of God to give the

parents a substitute child that will be pure instead, who will not burden them as righteous

224 Opinioned by al-Tabar (only using his body to perform righteous deeds), Ibn' Ashiir (the purity of his
soul), Abli Hayyan (He is clean internally and externally and also able to purify others), Zamakhshart
(Purification), al-Razi (that he would be doing righteous deeds purely).

225 According to Abii Hayyan.

226 Al-Mawardi, Tafsir al-Mawardi, https://tafsir.app/almawirdee/19/13.

227 According to Zamakhshari.

228 According to al-Razi, Zamakhshari.

229 According to Abii Hayyan.

230 As mentioned in Tafsir al-Bahr al-Muhit of Abii Hayyan, as narrated by Ibn al-Saib in the tafsir of verse
13 of siarah Maryam. (https://tafsir.app/albahr-almuheet/19/13)

281 According to al-Razi.

232 Translation by Saheeh International. ) o

233 Qur'an 18:80 (1585 Uik gia 5 o Ll (ieba 85l (IS8 23501 W5 "And as for the boy, his parents were
believers, and we feared that he would overburden them by transgression and disbelief.")
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parents in this world and the next.?®* In a similar context, God mentions this word in verse
thirteen of sirah Maryam about the future child of Prophet Zakariyya, Prophet Yahya,
"wa ataynahu al-hukma sabiyyan wa hananan wa zakatan wa kana taqiyya” whom God
also mentioned as having the same unique character, zakah. It is a special rahma because
the child will continuously perform pure, righteous deeds and constantly purify himself
from sins, which entails him as a living zakah for both parents in this world and the next.
Thus the overall meaning of this part of the verse based on the above interpolations and

based on the position of the word itself in the sentence becomes:

a) “..and We gave him wisdom (al-hukma) while being at a young age (sabiyyan)
and while having a divinely gentle and compassionate nature (wa hananan min
ladunna) and while having a pure character (wa zakatan)" when the word zakah
acts as a hal and ma'zif towards the word sabiyyan.

b) Another possibility is when the word zakah is connected directly to the word al-
hukma, where the meaning thus becomes, "And we gave him wisdom while he
was at a young age (al-hukma sabiyyan) and (we gave him) a divinely gentle
and compassionate character (wa hananan min ladunna), and a pure character

devoting himself actions pleasing to God (wa zakatan)."

Either way, this reflects a great rahmah from God to Yahya, as having a pure inner
character saves one in this life and the next from the wrath and punishment of God. Tafsir
Ibn Kathir and Tafsir al-Qurtubi recount this in a prophetic narration, "Kullu bani Adama
ya'tt yawma al-giyamati wa lahu dhanbun illa ma kana min Yahya bin Zakariyya (All of
the children of Adam will come with a sin in the Day of Resurrection, except Yahya bin
Zakariyya)."?® This subsequently only results in the rigwan, the pleasure of God.
Consequently, this can only result in the contentment of his parents at the same time, thus
making this a special divine rahmah for both Prophet Zakariyya and his wife, 'Isha.

234 Abu al-Su'tid, Irshad al-'Aql al-Salim, https://tafsir.app/abu-alsuod/19/13.
23 [bn Kathir, Tafsir Ibn Kathir, https://tafsir.app/ibn-katheer/19/13.
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3.1.5.4. Having a Feature Characteristic of Taqiyya

The verse continues with, "wa kana tagiyya,’ (and he was very God-fearing and God-
conscious). The word tagiyya here is a sifah (adjective) in the form of fa'il (doer) that
means mufta i/ (also doer) from the bab ittiga,?®® one who possesses al-tagwa (God-
fearing) all of the time. In this sense, most exegetes have all mentioned the meaning as
one who is always obedient to the commands of God and abstains from those things which
He forbids.

3.1.5.5. Dutifulness and Gentleness Towards Parents

As this part of the sarah continues, the reader again encounters the topics surrounding
relationships between children and parents. In the following verse, God mentions three
noble characteristics of Prophet Yahya connected to this topic. The sirah picks up as so,
"..Wa barran bi walidayhi, wa lam yakun jabbaran, 'asiyya (And dutiful to his parents,
and he was not a disobedient tyrant)." Thus three specific traits are mentioned; being
extremely dutiful to his parents, as indicated by the phrase barran bi walidayhi, not being
an oppressor or tyrant (jabbaran), and finally, not being rebellious (‘asiyyan). These three
inner characteristics mentioned are central indications of dutifulness and obedience to
parents inarguably, as all of these words contain hyperbolic meanings, personifying these
characteristics. In barran, for example, there is a hyperbole since it is a trait expressed in
a masdar (verbal noun) form. It has a superfluous meaning which the word birr does not
possess,?®’ although it also signifies being dutiful. The phrase 'barran bi walidayhi'
connotes ikram (generosity), sa ya (striving),?*® and ihsan (perfection) in dealing with his
parents. The child does a variety of good deeds for the parents. The verse continues even
further to portray the ever-appealing traits of Yahya as a child towards his parents, lam

yakun jabbaran ‘asiyya.

236 Ibn Ashiir, Al-Tahrir wa al-Tanwir, https://tafsir.app/ibn-aashoor/19/13.
237 Ibn Ashiir, Al-Tahrir wa al-Tanwir, https://tafsir.app/ibn-aashoor/19/14.
238 Abii Hayyan, al-Bahr al-Muhit, https://tafsir.app/albahr-almuheet/19/14.
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The word jabbar is the opposite of /in, gentleness, and flexibility, and carries the meaning
of being a tyrant, an arrogant criminal who thinks of the rights of others as subservient to
his, thus giving him the right to do what he wishes upon them.?*®* When coupled with
another negative trait, it typically pairs with words that carry negative - or even more so-
aggressive, connotations such as jabbaran anida (an obstinate tyrant),2* jabbdaran
‘asiyyan (a disobedient tyrant),?*! jabbaran shagiyyan (wretched tyrant).?*? God
mentioned in verse fourteen of sirah Maryam that Prophet Yahya, on the contrary, not in
any way will be a person who is jabbaran 'asiyya, a disobedient, rebellious tyrant. If he
were like that, there would be a contradiction with his previous noble characteristics, such
as being conscious of God and always dutiful to his parents.

The word ‘@siyy’ actually comes from the wazn (the form of) fa'ul, which is a sighah
mubalagha (extreme hyperbole), a sifah (adjective) which carries an exaggerated meaning
than the usual form fa'il (doer).?*® Therefore, the word ‘asiyy’ the base form of which is
asiy (disobedient), embeds a much more rebellious peculiarity, just as an 'alim (an
extremely knowledgeable person) is more cognizant than an ‘alim (a well-informed

person).24

Being jabbaran 'asiyyan would consequently contradict the way righteous children should
otherwise behave to their parents. In many verses, God mentions the treatment of parents
with the word iksan, which means perfection and beauty in doing good, as is mentioned

in verses twenty-three and twenty-four in sizrah al-Isra'.2*

In the two verses, God instructs us to speak to parents gently and with noble words and,

lastly, to have an abundance of rahmah (translated as mercy in the above) towards them.

239 Al-Razi, Tafsir al-Razz, (https://tafsir.app/alrazi/19/14). o ]

240 Qur'an 11:59 (i s I8 O 5 1 ASERL5) 14:15 (2 )Ua J8 a1l g Akl | 5iae 5 agh) <l 15088 Sle allyy)
241 Qur'an 19:14 (Gt 1558 0% a5 433150 155)

242 Qur'an 19:23 (G ) 5la Skl Sl 5 1595)

243 Abii Hayyan, al-Bahr al-Mubhit, https://tafsir.app/albahr-almuheet/19/14.

24 Al-Razi, Tafsir al-Razi, (https://tafsir.app/alrazi/19/14).

245 Translated as: And your Lord has decreed that you not worship except Him, and to parents, good
treatment. Whether one or both of them reach old age [while] with you, say not to them [so much as], uff,
and do not repel them but speak to them a noble word. And lower to them the wing of humility out of mercy
and say, "My Lord, have mercy upon them as they brought me up [when | was] small.
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He also asks us to pray for rahmah for them the way they have raised us, with an
abundance of al-rahmah. To be an obedient child in the eyes of God, a child must have
these qualities, which contradict entirely possessing the aggressive traits of jabbaran’
asiyya or jabbaran shaqiyya, or jabbar 'anid. Therefore, Yahya's features here more than
comply with the characteristics and personalities of a righteous child in the eyes of God,
which, as discussed earlier, is a source of abundant rahmah for both parents.

3.1.5.6. Infinite Salam during Birth, Death, and at the Time of Resurrection.

In the last second closing verse about Yahya, God ends with the attribute portrayed by the
greeting salam, infinite peace as indicated by its indefinite form, during the three most
crucial times of one's life,?*® the day he was born; yauma wulida, the day he will die;

yauma yamiitu, and the day he will be raised alive; yauma yub athu hayya.

Ibn "Atiyya, as mentioned in tafsir al-Tabar1, depicts that the three most horrifying days
in the lives of human beings are the day of their birth, for God releases them from a
familiar and safe place, the day of their death when they see the harsh reality of their
conditions in the hereafter after coming out from living in this lower world (dunya).
Worse yet, nobody can help them, and the day when they are resurrected to life again,
they have to face the tremendous ordeal of the Day of Gathering (yaum al-mahshar) and
the Day of Resurrection (yaum al-giyamah.)**’ Thus having been given the gift of peace
in these three most difficult times, a person feels guaranteed security from God which
others generally have to struggle throughout their lives to achieve and seldom succeed.
This gift of peace is a special rahmah God bestows upon Yahya. Therefore, he must hold
aspecial place in His eyes. Others have interpreted this verse as a kinayah for the complete
life of Prophet Yahya, that these three stages symbolize an entire life span, as was also
thought out in another verse which states, "salamun 'ald Nithin fi al-'alamin, "**® where the

term fi al-'alamin here acts as a kinayah symbolizing the continuity of the salam upon

246 Qur’an 19:15 “...wa salamun alaihi yawma wulida wa yawma yamiitu wa yawma yub ‘athu hayya."
247 Al-Tabari, Tafsir al-Tabari, https://tafsir.app/tabari/19/15.
248 Qur'an 37:79.
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Prophet Nuih through his righteous progenies, including -but not limited to- the subsequent
prophets.?4

Besides being definite or indefinite, the word salam in the Qur’an also comes either in the
grammatical state of marfii ‘'or mansiib projecting specific contextual meanings. In the
case of the greeting for Yahya, it comes nakirah and marfii ‘, with a particular purpose and
weight which is significantly heavier than those in ma rifah and mansub form, as will be

discussed next.

The nakirah type of salam is often seen in the verses of the Qur'an when the greetings
come directly from God or the angels addressing believers in Jannah to those who have
endured patiently,?° because of the good deeds which they used to do during their lives
in this world,?! as a welcoming greeting specifically for them at the entrance gate into
heaven,? as an indication that they will be safe and secure in there,?*® and as the official
greeting for and of the people in paradise.?®* More than this, God has used this form to
salute those selected servants of God, His prophets, as depicted in nine verses in the
Qur'an.?® It is also expressed in other categories, such as the greetings of believers upon
hearing injurious speeches of others,?® including that of Ibrahim to his polytheist father,?’

and the angels' greetings upon being sent to certain prophets of God.?%®

Morphologically, the word salam acts as an ism masdar from the masdar tasliman. In a
sentence, however, its grammatical position and its definite or indefiniteness also
determine its contextual meaning in the particular verse. When the word salam comes as

mansiib (accusative) and nakirah (indefinite), such as in verse sixty-nine in siirah Hiid,?®

249 Ibn Ashiir, Al-Tahrir wa al-Tanwir, https://tafsir.app/ibn-aashoor/37/79.
250 Qur'an 13:23.

251 Quran 16:32.

252 Qur'an 39:73.

253 Qur'an 15:46.

254 Qur'an 14:23, 7:46, 10:10.

255 Qur'an 27:59, 11:48, 37:79, 109, 120, 130, 181, 19:15, 56:91.

2% Qur'an 28:55.

257 Qur'an 19:25.

28 Qur’an 11:69, 51:25.

259 See the underlined words in verse 69 of siirah Hid: "wa laqad ja at rusulund \Orahima bi al-bushra gali
salaman, gala salamun fama labitha an ja’a bi ‘ijlin hanidh.”
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(salaman), 1t acts as a maf'il mutlag (adverb) to the hidden verb salamna. So the meaning
becomes salamna salaman, just as the word 'afwan’ from the sentence afawna afwan or

the word darban in darabna darban.

When the word salam is in the state of marfii’, however, it carries within it a more intricate
meaning since it usually comes as a mubtada' (the subject) or khabr mugaddam (forefront
predicate) or a fa'il (doer) for a fi'il (verb) in a sentence. Verse sixty-nine of sirah Had
carries both forms: one from the angels and the other from Ibrahim. Ibrahim's reply to the
angels comes in as nakirah and marfu'. Ibn ’Ashir considers this form and position of
salam here similar to the response of Ya'qib upon receiving the news about the
disappearance of his son Yusuf, fasabrun jamilun, in the meaning of fa (amri) sabrun
Jjamilun, thus (my matter is) completely a beautiful patience.?®® In the case of the reply of
Ibrahim, as mentioned, there is a hidden mubtada'; amrukum. Thus the implied meaning
becomes amrukum salam; your matter is (all) peace. Being independent of time and place
carries a greater weight than when the same word comes in the state of nasab.
Consequently, it implies that Ibrahim was replying to the angels' greetings with a greeting

carrying a much grandeur value and respect.

Another point to consider is that words originally came as indefinite. Later on, depending
on the usage in a sentence and context, certain additions contribute to their transformations
into definiteness, such as the lam al-ta'rif at the beginning of the word. Our word salam
demonstrates this issue, which comes in its original form as indefinite. Therefore, it

covers a more general and vast meaning, enveloping all types of salam.

The above discussion also makes evident why some have considered the case of the salam
uttered towards Yahya by God himself as more complete and valuable when compared

with the salam 'Isa pronounces upon himself, one that is definite with a 1am al-ta'rif. The

260 See the underlined words in verse 18 of siirah Yisuf: Wa ja’ii ‘ald gamisihi bi damin kadhibin. Qala bal
sawwalat lakum anfusukum amran fasabrun jamilun wa Allahu al-musta ‘anu ‘alda ma tasifin.
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forthcoming verse in the same sarah mentions this; wa al-salam' alayya yauma wulidtu,

wa yauma yamiitu, wa yauma yub'athu hayya.?*

A short conclusion from the above brief discussion about the significance of God's salam
towards Prophet Yahya is that the word salam here is similar to those greetings of salam
God himself addresses towards His special servants depicted in the verses in sirah al-
Saffat.®2 When God greets with salam, it is an original salam that has no bound and is
not dependent upon time and space, thus comes in nakirah and marfu'. Simultaneously,
the salam God utters towards Prophet Yahya also resembles those salams in which either
God or His angels greet the people of paradise or the greetings of salam which the people
of paradise use amongst themselves. Like paradise, where peace is eternal, indefinite, and
comprehensive, so are the greetings of salam used in it. Therefore, this signifies the
position of Prophet Yahya in the sight of God and his deservingness of His personal divine
salam. The act of God of bestowing Yahya infinite peace during the three most
challenging times in his life, if not throughout his life, is an act of great rahmah as it carries
the basic definition of being merciful, desiring good to the objects of rahmah, wishing
happiness to reach them, and carries a type of love which will diminish one's pain.2®
Being given infinite peace throughout one's life is a unique act of divine al-rahmah as it
distances the individual from the opposite of peace: agony, one of the characteristics of

life in this world.

261 Muhammad 'Isma’il ’Atik, “Sirr Tankir Lafz al-Salam wa Ta’rifiha”, quran-m.com, Mawqi’ I’jaz al-
Qur’an wa al-Sunnah, December 1, 2019, https://quran-m.com/ 4& =i s-aSkudl-Jadl. ,<5i 5o,

%2 Verses in sirah al-Saffat which carry the same form of salam as that upon Yahya: “Salamun ‘ala
Ibrahim”, Salamun ‘ald@ Nithin fi al- ‘alamin”, “salamun ‘ald Miisa wa Haran”, “salamun ‘ala Il Yasin”,
“salamun ‘ald al-mursalin”.

263 Jamil Saliban, s.v. “ 4,1 54es ) in al-Mu'jam al-Falsafiy, 1:611.
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3.2. Manifestations of al-Rafimah in the Story of Zakariyya and Yahya in Siirah Ali

-‘Imran

3.2.1. Divine al-Rahmah versus Divine al-Istifa’

The narrative accounts of Prophet Zakariyya and Maryam in Ali' Imran are parts of the
continuation of its thirty-third and thirty-fourth verses, where God mentions his particular
preference for Prophet Adam, Prophet Nih, the family of Ibrahim, and the family of
'Imran over the rest of the universe; Inna Allaha istafa Adama wa Nithan wa ala Ibrahima
wa dla 'Imrana 'ala al-'Alamin (Indeed, Allah chose Adam and Noah and the family of
Abraham and the family of 'Imran over the worlds),?* dhurriyyatan ba'duha min ba'din
wa Allahu sami'un 'alimun (descendants, some of them from others, and Allah is Hearing
and Knowing).?% In this verse, the word istafa represents an act of choosing the safwah
(the purest and elite) of humanity. 26,

From these verses, the central theme of al-is¢ifa * unfolds, starting with the preference of
Prophet Adam, prophet Niih, the family of Prophet Ibrahim, and ends with the family of
Tmran.?®’ al-Biqa‘1(d. 885/1480) elaborates that each of them appears with a specialness
that is interconnected.?®® God created Adam from dust without any gender-related parents.
He was also the first man representing humanity who could absorb and transfers
knowledge to others. Moreover, he was the first whom God proudly introduced before
the kingdom of angels. In his lions lie human generations. Then comes Nuh. He was the
first prophet after Adam who stood by the words of al-tawhid. Through him, God saved
humankind and made them flourish once again after the horrendous storm that covered

the earth and made its inhabitants vanish.?®® Next comes the family of Ibrahim, whose

264 Qur'an 3: 33.

265 Qur'an 3: 34.

266 Muhammad ‘Abd al-Haqq Ibn ’Atiyyah, Tafsir al-Muharrar al-Wajiz li ibn Atiyyah, Al-Bahith al-
Qur’ani, al-Nuqayah, accessed January 11, 2023, https://tafsir.app/ibn-atiyah/3/33.

267 Qur‘an 3:33.

268 gl-Biqa'1. Nazm al-Durar, https://tafsir.app/nathm-aldurar/3/33, accessed October 2021.

289 See Qur’an 17:3 (Dhurriyyata man hamalna ma ‘a Niih, innahu kana ‘abdan shakira, "O descendants of
those We carried [in the ship] with Noah. Indeed, he was a grateful servant.) and Qur‘an 36:41 (wa ayatun
lahum annd hamalna dhurriyyatahum fi al-fulki al-mashhan. "And a sign for them is that We carried their
forefathers in a laden ship.").
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lineage bears at least two messengers of God: Isma‘il and Ishaq, both conceived
miraculously during old age. Through their lineage, God sent prophets of two major world
religions, Muhammad and ‘Isa. Lastly, the family of ‘Imran in whose lineage
righteousness and prophethood also flourished, such as that of Musa and Hariin, Zakariyya
and Yahya, and especially Maryam and 'Isa. In its lineage, the unconventional way of the
birth of a prophet from a virgin mother and without a father occurs, resembling that of
Prophet Adam.?™,

Another prominent theme in this part of the sirah is that of dhurriyyah, of progenies. The
word lexically carries the meaning of the verbal action dharwan, to spread particles.?’*
Several verses of the Qur'an utilize this expression, such as tadhrihu riyah (the wind
spreads it),>’> and wa al-dhariyati dharwa (By those [winds] scattering [dust]
dispersing).2”® Hence the meaning of progenies or offspring suits to follow as they spread

out through generations.

In this part of the sirah, this particular word comes three times, first when God mentions
that these people are indeed progenies to each other,2’* lineage links them. In the other
two times, it appears in the prayer of Hannah, the mother of Maryam, and Zakariyya.
Hannah asked God to protect her child to be and the child's 'dhurriyah’ (progenies) from
the influence of shaitan,?™® while Zakariyya asks God only to gift him dhurriyah tayyibah
(a good progeny).2’® The theme expresses the feelings of connectedness between these
families of prophets both in lineage and of righteous works.?’” Isma‘1l, Ishaq, and Ya'qiib,
as well as their progenies, belong to the family of 'Tbrahim, while Ibrahim also connects

by lineage to Nih. Niuh and his righteous progenies came down from the ancestry of

210 3l-Biqa'1. Nazm al-Durar, https://tafsir.app/nathm-aldurar/3/33.

21 al-Asfahani, s.v. “s2 7, in Al-Mufiadat, https://ejtaal.net/aa/#tamr=236.

272 Quran 18:45.

283 Qur’an 51:1.

274 Qur‘an 3:34 (“...dhurriyatan ba‘duha min ba‘d...”).

275 Qur‘an 3:36 (“...wa inni u‘iduha bika wa dhurriyataha min al-shaitan al-rajim...).
276 Qur‘an 3:36 (“...Rabbi habli min ladunka dhurriyyatan tayyibah...).

217 al-Maraghi, Tafsir al-Maraght, 3:139.
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Adam. While the family of ‘Imran: Miisa, Harun, Isa, and Maryam are descendants of

Ibrahim, Niah, and Adam.?"®

Here the attestation to this special relationship - the fact that Prophet Zakariyya and
Maryam were integral parts of this extraordinary family - begins with the story of
Maryam's mother, Hannah, when she vowed to God to dedicate the child in her womb for
his worship and His service in Bait al-Maqdis.?’®: <[Mention O Muhammad], When the
wife of 'Imran said, "My Lord, indeed I have pledged to You what is in my womb
consecrated [for Your service], so accept this from me. Indeed, You are the (all) Hearing,
the (all) Knowing.">28°

The exclusive preference continues to be felt in verse thirty-seven, where God accepts
Hannah's vow with a beautiful acceptance (bigabilin hasanin), and He himself nurtured
her in a suitable environment (wWa anbataha@ nabdatan hasana),’®* and by choosing
Zakariyya, Maryam's uncle from her mother's side, as her guardian (wa kaffalahd
Zakariyya). He frequently discovered unexpected provisions given directly by God to
Maryam at the mihrab.?®? Upon this mind-boggling event, the story of Zakariyya starts,
indicated by the adverb of place and time, "hunalika,"?® there upon, " Hunalika da'a
Zakariyya rabbahu rabbi hab It min ladunka dhurriyyatan tayyibatan, innaka sami'u al-
'du'a,"®®* (thereupon, Prophet Zakariyya prayed for a child himself). This incident was
like a breath of fresh air. Convinced by God's ability through witnessing the
unprecedented event, right then and there, he asked for what many deemed un-viable, the

birth of a child during advanced age and barrenness.?®®. The preamble, body, and

278 al-Maraghi, Tafsir al-Mardaghi, 3:140. Also ,look at supporting verses in sirah al-An‘am (6: 84-87)
where God specifies the names of the prophets in the lineages of Ibrahim and Nih and God's exceptional
guidance and preference over them.

219 Ibn Kathir, Tafsir Ibn Kathir, https://tafsir.app/ibn-katheer/3/35.

280 Qur'an 3:35 (Idh galat imraatu 'Imrana rabbt nadhartu laka ma fi batni muharraran fataqabbal minnt,
innaka anta al-sami'u al-'alimu").

2L Al-Tabari, Tafsir al-Tabart, https:/ftafsir.app/tabari/3/37.

282 Qur'an 3:37.

283 Abu Hayyan, Tafsir al-Bahr al-Muhit, accessed January 25, 2021, https:/ftafsir.app/albahr-
almuheet/3/37.

284 Qur'an 3:38.

25Abii Hayyan, Tafsir al-Bahr al-Muhit, accessed June 15, 2021, https://tafsir.app/albahr-almuheet/19/4.
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conclusion of the prayer are all included in this one verse.?®® The adverb hunalika, the
past tense verb da'a, the conjunctional phrase min ladunka, the phrase dhurriyyatan
tayyiba, and the attribute of Allah al-Sami' al-"A/im all contribute to the overall feelings

captured in this verse, in this particular prayer.

Hunalika depicts an adverb of time and place which denotes that the action was done right
then and there.?®’ In the case of Zakariyya, this adverb indicates the urgency of his action,
an immediate prayer upon witnessing the miracle God regularly bestowed upon Maryam.
He believed that Maryam was a chosen servant of God through this special treatment.
There was no question in his heart that the One who was able to give Maryam what

288

humans deemed to be impossible,~*° surely can grant him “dhurriyyah taiyyibah™ despite

his extremely old age and his wife's barrenness.?%®

He thus also wished for special
treatment from God, to be those whom God also chooses to bestow miracles upon. Hence

in that sacred place and time, he supplicated.?*

Verse thirty-eight of siirah Ali' Imran uses the verb 'da‘a’ to indicate Zakariyya's praying
to God.?® Generally, this word can carry multiple meanings, such as to plea, to call upon,
and others.?®? In the subsequent verse, however, Zakariyya commences his 'du‘a' with a

calling to God as the mundda (the invoked one): Rabbi, my Lord.?®® This is a strong

Some accounts, such as that of al-Karmani, in the exegesis of this verse in al-Bahr al-Muhit, mention that
Zakariyya was 70 years old. Other narrations report that he was 75, 80, 85, 90, or 95 years of age. See
https://tafsir.app/albahr-almuheet/19/4 in the explanation of " s ala=ll (8 5 A o J&" part of the verse.

286 As we will see later, this differs from his prayer depicted in surah Maryam, where the whole prayer is
portrayed more in-depth, in several verses instead.

287 Abii Hayyan in al-Bahr al-Muhit elaborated on the differences of opinions regarding whether hunalika
is both an adverb of time and an adverb of space. The more decisive view is that it includes both time and
space.

28 Abii Hayyan Athir ad-Din al-Gharnati, Tafsir al-Bahr al-Muhit [The Exegesis of The Deep Ocean],
accessed June 15, 2021, https://tafsir.app/albahr-almuheet/3/38.

Al-Tabari and Abii Hayyan, mention in their exegeses that Zakariyya witnessed that Maryam always had
off-season fruits available at her praying place (at the mihrab).

See Abu Hayyan, al-Bakr al-Mubkit, https://tafsir.app/albahr-almuheet/3/38 and al-Tabari, Tafsir al-Tabari,
https://tafsir.app/tabari/3/38.

289 Qur'an 3:37-38.

20Abi Hayyan, al-Bahr al-Muphit, accessed June 13, 2021, https://tafsir.app/albahr-almuheet/3/38.

Abtl Hayyan mentions in his tafsir that the sentence hunalika da'a Zakariyya indicates the aspiration of the
servant to beg his Lord at that specific heavenly place and time.

291 Qur'an 3:38.

292 |bn Manziir. s.v. “e3”_in Lisan al-'Arab, 1385, https://ejtaal.net/aa/#la=1385.

2%3Qur'an 3:38.
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<=1

indication, as mentioned in Lisan al- ‘Arab, of the word 'da ‘@' in the meaning of invoking
God, as with this sign of calling, we ask of things we need from God, such as "Oh Allah,
grant me wealth and children!” (4/lahumma urzugni malan wa walada) which also starts

with a calling to God (4/lahumma) followed by words of request.?*

He requests a righteous child here by using the phrase min ladunka, literally meaning from
near you (God). It expresses Zakariyya's wish to have a child who would be created
without the regular human logic of actions and consequences (without asbab). In a sense,
he would be brought into existence as an expression of God's direct power and capability
(mahd qudrati Allah), just as in the creation of Adam and 'Isa, as well as the birth of
Maryam from Hannah, who was also barren.?®® Zakariyya's prayer also uses the word
dhurriyyah, which expresses progeny. However, here it is used with the meaning of ism
jins and not plural.?® The extraordinary characteristic of this progeny is tayyibah, in the
meaning, according to al-Alast (d. 1270/1854), as mubarakah or filled with abundant
blessing, righteous, God-fearing, and pure.?®” Abiui Hayyan (d. 745/1344), however,
emphasizes that the word fayyibah adds extra meanings to the word salihah, those who
will be able to continue the stations and qualities of prophethood.?®® The prayer then
closes with the praise to God, who answers all supplications, expressed in "wa anta sami‘u

al-du'a'"

In conclusion, the immediate prayer (indicated by the word hunalika) of Zakariyya upon
the miracle of Maryam, his plea for righteous progeny (dhurriyatan fayyiba) directly
selected and created by God (indicated by the phrase min ladunka) is accentuated,

amplified. As noticed, the dominant vocabulary representing children here is dhurriyyah,

2% |bn Manzir. s.v. “e3”_in Lisan al-'Arab, 1385, https://ejtaal.net/aa/#la=1385.

2% Abii Hayyan, Tafsir al-Bahr al-Muhi, accessed June 15 2021, 2021, https://tafsir.app/albahr-
almuheet/3/38.

2B A|-Raz, Tafstr al-Razi, https://tafsir.app/alrazi/3/38 and Al-Tabari, Tafsir al-Tabari,
https://tafsir.app/tabari/3/38. See also verse 5 of sirah Maryam, where Zakariyya uses the word wali instead
of dhurriyah, indicating singularity. However, Abi Hayyan in al-Bahr al-Muhit mentions the opinion of
Ibn' Atiyyah, who disagrees with al-TabarT in that both words are ism jins which equally apply to both
singular and plural.

297 Al-Suddi opined on the last three meanings.

Abii al-Thana’ Shihab ad-Din Mahmiid al-Husayni Al-Alisi, Tafsir al-Alisi, Al-Bahith al-Qur’ani, al-
Nugayah, accessed January 14, 2023, https://tafsir.app/alaloosi/3/38.

2% Abii Hayyan, al-Bahr al-Muhiy, https://tafsir.app/albahr-almuheet/3/38.
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and not waliy, as can be found in his narrative in sirah Maryam. This wording is in line
with the nuance which comes with this part of sizrah Ali ‘Imran, the divine preference (al-
istifa’) of a family of ‘Imran over the rest of the worlds. This family is, in fact, a progeny
of a long-standing line of prophets starting from Adam, Nih, and ‘Ibrahim. Therefore,
Zakariyya wants not only a miracle of a child despite his advanced years and his wife's
barrenness, but he wishes for a continuous pure and righteous progeny after him whom

God chooses Himself, min ladunka dhurriyatan tayyibah.

Thus, the overwhelming themes portrayed in this part of the sirah are not that of rahmah,
nor the components and modalities of the process of the giving and acquiring of al-rahmah
such as those found in si@rah Maryam. There, Zakariyya’s weak and destitute state,
expressing the need for rahmah from God, is portrayed in the preamble of his prayer as
well as in the way his supplication was expressed (with the special al-nida’ instead of a
general al-du’a’). This sirah, on the other hand, depicts a direct prayer of Zakariyya
without any preamble indicating a component of al-rahmah, even though there is an
affirmation at the end stating the ability of God to hear prayers.?®® Thus the style does not
project the nuance of al-rahmah as clearly here. But, albeit this, there certainly is al-
rahmah in the action of God's preference for one over another in the gifting of prophethood

390 and God’s hibah (gifting) of a divine dhurriyah tayyibah.>*

(istafa) indirectly.
3.2.2. Al-Rahmah in Yahya: A Glad Tiding for Zakariyya, a Chosen Prophet and
Strong Supporter of ‘Isa

It is pertinent to look back at Yahya's personalities reflected in sirah Maryam to
appreciate those reflected by sirah Ali ‘Imran. Sirah Maryam portrays Yahya with
striking characteristics that cover his life span, from the time he was a child to death. It

starts with his introduction to Zakariyya as a ghulam, as a young boy, and as the angel

29 Qur’an 3:38, “Innaka Sami ‘u al-du‘a™.

300 “Umar al-‘Arbawi, Kitab al-Tawhid al-Musamma al-Takhalli ‘an al-Taqlid wa al-Tahalli bi al-As! al-
Mufid, al-Maktabah al-Shamilah al-Hadithah, 116, accessed June 10, 2022,
https://al-maktaba.org/book/32742/118#p2.

301 Muhyi al-Din bin "Arabi, Fusiis al-Hikam [Bezels of Wisdom] (Cairo: Dar Afaq li al-Nashr wa al-Tawzi",
2016), 178.
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brought glad tidings to him about the child. God then continued by expressing that the
baby's name, Yahya, is given by God directly, and no one else had ever gone by that name.
This divine gesture is a great honor and love from God projected on the child. Then comes
his character of adhering to God's book, the al-Tawrah,*? and that he was given great
wisdom since sabiyy, at a very tender age close to infancy. God also remarks about his
divinely hanan (gentle and loving) personality, his purity, extreme God-consciousness,
and devotion to his parents while never being stubborn or harsh. Lastly, God closes his
portrayal as someone who will have infinite peace (salam) in his life, at birth, death, and
at the time of resurrection.®® Thus, these characteristics portray Yahya as a righteous
adult and individual while highlighting his persona as a child and son. In surah Ali ‘Imran
on the other hand, the portrayal of Yahya is contained in one verse with five distinct
personalities which do not directly convey time and place, such as during childhood or
adulthood: musaddigan bikalimatin min Allahi, confirming the ‘kalimah’ from God,

sayyidan, hasuran, and nabiyyan min al-salihin.

They are all reflected in God's answer to Zakariyya's earlier prayer®™: “fa nadathu al-
maldikatu wa huwa qa’imun yusallt fi al-mihrab anna Allaha yubashiruka bi Yahya
musaddiqan bikalimatin min Allahi wa sayyidan wa hasiran wa nabiyyan min al-salihin”.
The verse clearly states the way the response was delivered and who delivered it (fa
nadathu al-malaikatu), when and where it was delivered (wa huwa ga imun yusalli fi al-

mihrab), and finally what the response was (indicated by the magiilah after the harf inna).

By comparison, the response God gave Zakariyya in siirah Maryam®® is different from
sirah Ali 'Imran; Ali' Imran points out that Allah was giving Zakariyya the glad tidings
of a child, who in this case was Prophet Yahya, directly by his name, bi Yahya. But on

the other hand, in siirah Maryam, verse nine uses the word 'ghulam,' which means a young

302 Reflected by the command from God himself: “Ya Yahya khudh al-kitaba bi quwwah!”

303 Qur’an 19:7 and 19:12-15.

304 Qur'an 3:39, Translated as, "So the angels called him while he was standing in prayer in the chamber,
'Indeed, Allah gives you good tidings of John, confirming a word from Allah and [who will be] honorable,
abstaining [from women], and a prophet from among the righteous.™

305Qur’an 19:9.
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boy, to express the child. Only after this statement, God declares the name 'Yahya,' "bi

ghulamin ismuhu Yahya...."

A cursory look into the characteristics of Prophet Yahya mentioned in verse thirty-nine of
AIT' Imran gives us what seems to be the prevailing focus of this verse. As verses 33-62
of Ali' Imran specifically seem to center their discussion around the distinctive preference
of the family of 'Imran (as mentioned in the previous sub-section), it also seems to be
appropriate to mention 'musaddiqgan bi kalimatin min Allahi' as Prophet Yahya first
virtuous character. Most opinions have claimed the word 'kalimah' here is indeed prophet’
Isa.3% One meaning is that he will testify that his birth was truthful and that he is indeed
a prophet of God and not His son. His characters of being a sayyid, a leader,**” and an
honorable person (al-skarif), because of his worship and excellent knowledge, are also in
sync with being one of God's selected 'ibad, servants, as he will carry God's will on earth
honorably.®®  The word hasiran, someone who guards his chastity against women in
particular, represents and connects tightly to the traits of some of the key personalities of
these verses, namely the like of Sayyidah Maryam and Prophet' Isa.3%® In his tafsir of this
verse, Ibn Kathir concludes that the word hasuran here does not mean that he was not to
marry and have children because of his complete disinterest towards women - as some
have unfortunately claimed.3!? Instead, the meaning is that God protected him from
approaching them?3!* (in a manner which displeases God), the same way God guarded him

against indecencies (al-fawahish) and filth (al-qadhiarat). Furthermore, a deeper look into

306 Al-Tabari, Tafsir al-Tabart, https:/tafsir.app/tabari/3/39. Tafsir al-Tabari confirms by majority opinion
that the phrase 'kalimatun min Allah" connotes ‘Isa bint Maryam. It also mentions a narration by Ibn ‘Abbas
which states that while Yahya was in the womb of his mother, his mother felt him prostrating to baby ‘Tsa
who was still in the womb of Maryam. This incident depicts the notion that Yahya was the first person to
believe and confirm the truthfulness of ‘Tsa as a kalimah of God.

307 Abii Hayyan, al-Bahr al-Muhit, https://tafsir.app/albahr-almuheet/3/39. As also mentioned here, a quote
from al-Zamakhshari: "al-Sayyid huwa alladht yasiidu gawmahu ayy: yafuiquha fi al-sharaf," al-Sayyid is
the one who drives his people surpassing them in terms of honor and power.

308 Al-Tabari, Tafsir al-Tabari, https://tafsir.app/tabari/3/39. As mentioned by al-Tabarf in his tafsir al-Sharif
f1 al-'Ilm wa al-‘Ibadah. He also mentions other meanings, such as the one who perseveres tremendously
(al-halim).

399 Abii Hayyan, al-Bahr al-Muhit, https:/ftafsir.app/albahr-almuheet/3/39.

310 Tbn Kathir, Tafsir Ibn Kathir, https://tafsir.app/ibn-katheer/3/39. See Tafsir Ibn Kathir in the explanation
of verse 3:39: in the discussion about the meaning of 'hasiran.'

311 Tbn Kathir, Tafsir Ibn Kathir, https://tafsir.app/ibn-katheer/3/39. As referred there a mention by al-Qadt
'Tyad in his book al-Shifa.'
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the meaning of al-Aasir in Lisan al-'Arab points us to that of constriction, as someone
who constricts his palm from giving (rajulun hasirun bi al-'ata’), or as a camel whose
ropes the owner has tightened (al-daygah al-ahalil).3*?> Thus these definitions are
consistent with the self-restraining properties that Yahya, as a prophet of God, must have
possessed. God then closes his portrayal with his last character as a prophet and righteous

person, nabiyyan min al-salihin.

Why the siarah only relates these four essential qualities and not those found in sirah
Maryam is a legitimate exegetical question. Abii Hayyan, in his exegesis, analyzed the
reasons being as connected to the very prayer uttered by Zakariyya upon hearing
Maryam's answer to his bewilderment of her un-seasonal provision directly from God. He
precisely then asked for ‘dhurriyyah tayyibah,' good offspring. Why the word dhurriyyah
and not waliy or walad or ghulam? And why the adjective tayyibah? Abt Hayyan, in his
al-Bahr al-Muhit, analyzed that the reason is that in Zakariyya's heart grew the desire to
have progenies the like of Maryam herself. Maryam deserved God's exclusive treatment,
such as the off-season fruits as provisions. Someone who deserves this must have an
honorable status in His eyes. Thus Yahya was musaddigan bi kalimah min Allah, just as
Maryam was more than so by herself giving birth to ‘Isa. He was sayyid as Maryam was
of her time,® and in Jannah, as mentioned by several prophetic narrations.®'* Yahya, like
Maryam, was extremely chaste, hasiir. No men had ever touched Maryam, nor did she

have any desire for them. Lastly, Yahya was a nabr and min al-salihin, as Maryam was,

312 |bn Manziir. s.v. “ =", in Lisan al-'Arab, 896, https://ejtaal.net/aa/#la=896.

313 Ahmad ibn Hanbal, "Musnad Ahmad: Book 5: Musnad 'Ali Ibn Abi Talib. Hadith 1109," sunnah.com,
accessed June 14, 2022, https://sunnah.com/ahmad:1109.

The relevant hadith translated as: "It was narrated that 'Ali (4 4 =) said: The Messenger of Allah (&%)
said: "The best woman of her time was Khadeejah and the best woman of her time was Maryam bint "Imran.
(Legie ) o)),

314 Abii ‘Tsa Muhammad ibn ‘Isa as-Sulami ad-Darir al-Biight Al-Tirmidhi, "Jami® at-Tirmidhi: What Has
Been Related About the Virtue of Fatimah, May Allah Be Pleased with Her, Book 49: Chapters on Virtues,"
accessed June 14, 2002, https://sunnah.com/tirmidhi:3873. The hadith translated as: "Narrated Umm
Salamah: that the Messenger of Allah (%) called Fatimah on the Day of the Conquest (of Makkah) and he
spoke to her, so she cried. Then he spoke to her, and she laughed. She said: "So when the Messenger of
Allah (&) died, 1 asked her about her crying and laughing. She said: "The Messenger of Allah () told
me that he will die, so | cried, then he told me that | was the master over all the women of the inhabitants of
Paradise, except for Mariam, the daughter of 'Imran, so | laughed."
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as some have opted, as the definition of being a prophet is one whom God communicates

to give divine revelations in various ways as He wishes.3!®

Concluding from this analysis, these divine characteristics allude to similarities between
righteous personas in the descendent of 'Imran, again, being chosen by God himself.
Additionally, Yahya's first character portrays him as the primary support to a sub-theme;
that God created ‘Tsa by the word (kalimah),3'® refuting the notion that he is the son of
God. He was a prophet sent by God as the first confirming witness to the humanness of
‘Isa that he is simply His 'abd 3! and prophet. Other parts of the sirah also narrate ‘Isa
performing various miracles only by God's will.3!® While another part narrates his death,
indicating his humanness again.®'® All this henceforth confirms the other sub-theme of
this part of the sirah; the humanness of ‘Isa. This sub-theme henceforth relates to and
proves the central theme of the siirah, the oneness of God, al-tawhid.*?° Thus, the
overwhelming feelings and messages within Yahya's narrative here are about the person
of Yahya being a part of God's istafa for prophethood within the House of 'Imran and not
that of divine rahmah strictly speaking as is the case in his narratives found in sirah

Maryam.

3.2.3. Finding al-Rahmah in the Relationship between Extreme Old Age, a Woman’s
Barrenness, and God’s Ability to Create Progeny

Looking at Zakariyya's reply in both siirah, first in Ali 'Imran verse forty: Qala rabbi anna
yakiinu [T ghulamun wa qad balaghaniya al-kibaru wa imraatt 'agirun. (He said, "My

Lord, how will I have a boy when old age has reached me while my wife is barren?" The

315 Abii Hayyan, al-Bahr al-Muhtt, https://tafsir.app/albahr-almuheet/3/39.

316 Sayyid Qutb, In the Shade of the Qur’an, Vol.2, [no publication information], 61, accessed: October 31,
2021,

https://www.kalamullah.com/Books/InTheShadeOfTheQuranSayyidQutb/volume_2_surah_3.pdf.

317 Mustafa Muslim, and Najbah ‘Ulama’ al-Tafsir wa ‘Ulim al-Qur’an. Al-Tafsir al-Mawdii 7 li Suwar al-
Qur‘an al-Karim [Thematic Based Exegesis for the Chapters of the Glorious Qur’an], vol. 1, (Sharjah:
Jami‘ah al-Sharjah, 2010), 407, PDF.

318 Qur‘an 3:49.

319 Mustafa Muslim, and Najbah ‘Ulama’, al-Tafsir al-Mawdii 7, 1:412.

320 Qutb, In the Shade of the Qur’dn, 2:63 and Mustafa Muslim and Nukhbah min al-‘Ulama’, al-Tafsir al-
Mawdii 7, 1:407.
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angel said, "Such is Allah; He does what He wills.") and then in siarah Maryam verse
eight; Rabbi anna yakiinu It ghulamun wa kanat imraati 'aqiran wa qad balaghtu min al-
kibari 'itiyya. (He said, "My Lord, how will I have a boy when my wife has been barren

and | have reached extreme old age?") the resemblance is imminent.

In both siirahs, Zakariyya expresses to God his amazement at God's answer to his prayer.
Some consider these expressions to strengthen and re-affirm his certainty of the might and
ability of God, that despite his very senior age, despite the barrenness of his wife, God
will grant him a child. Can it, however, also represents an expression of disbelief as some
have claimed based on the ism of al-ta'ajjub (astonishment) ‘anna’ found at the beginning

of the verse?

According to al-Razi, these expressions cannot be that of al-ta'ajjub, of surprise, as this
indicates a deficiency in his belief that God is all capable of answering his prayer, which
is considered kufr for the prophets and is an impossible trait to have. Another point is the
fact that it was he himself who had asked God for a progeny. Thus it is more of an al-
isti'lam; of inquisitiveness and assurance in what way their fertility will return to them, by
the return of their youth or by a miracle given in their old age?3?* As verse 89 and 90 of
stirah al-Anbiya' points this out, wa Zakariyya idh nada rabbahu Rabbr la tadharni fardan

wa anta khairu al-warithin.3%.

It is eminent that in both verses, Zakariyya mentions his wife's barrenness and his old age.
However, looking into the two verses deeper, at least three distinct features which carry
their own meanings based on context are also imminent in both. In Ali' Imran, for
example, Zakariyya's tender old age is mentioned first, followed by his wife's barrenness.
In Maryam, on the other hand, his wife's barrenness is mentioned first, while his aging
condition is referred to last. Another major difference is who the doer (al-fa'i) is in the
past tense verb 'balagha’ in both verses. In siirah Ali' Imran, it is old age, alkibr, which is

the doer of the verb, as if old age has followed him over time and finally reached him (gad

321 Al-Razi, Tafsir al-Razi, https://tafsir.app/alrazi/19/8.
322 Quran 21: 89-90.
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balaghaniya al-kibaru). On the other hand, the verse in sirah Maryam carries the verb's
doer as Zakariyya himself, expressed by wa gad balaghtu min al-kibari 'itiyya (and | have
reached extreme old age). Furthermore, verse 39 in Ali' Imran indicates the barrenness
of the wife of Zakariyya without the addition of the fi'il kanat as verse 8 in sirah Maryam
does. One opinion is that the nagis verb ‘kanat’ in siirah Maryam comes as al-ta 'kid
(emphasis), while another opined that it signifies Zakariyya's wife's perpetual
barrenness.®?® However, the fact that the phrase 'wa kanat imra’ati ‘agira’ is repeated
twice, first in his plea to God in verse five and verse eight, where Zakariyya alludes that
the main reason for his childless-ness is perpetual infertility in his wife's life.3?* This
analysis is also primarily supported by the function of fi il kanat, as discussed previously.
However, the same narratives in sirah Ali ‘Imran do not flutter this particular portrayal

and nuance.

At this point, it is possible to conclude that both narrations display the components that
prompt the descent of divine al-rahmah in these dire situations. However, sirah Maryam
profoundly highlights the notion of a woman's barrenness, just as in the narrative of
Maryam herself in the same si@rah. Thus, later on, as a sign from God to this true gift,

Zakariyya was commanded to ask his people to perform tasbih to Allah®?°.

A similar sentence (bolded) in verse forty in sirah Ali' Imran on the other hand: Qala
rabbi anna yakiinu It ghulamun wa qad balaghaniya al-kibaru wa imraatt 'aqir, gala
kadhalika Allahu yaf'alu ma yasha' (He said, "My Lord, how will | have a boy when 1
have reached old age, and my wife is barren?" He [the angel] said, "Such is Allah; He
does what He wills.") gives precedence to Zakariyya's old age over his wife's barrenness
in his reasoning for his infertility. As the story unfolds, we later see that Allah commands
him to perform praises to Allah, dikhr, and rasbih, as a sign from God and not ordering
him to ask people around them to do so, as told in sirah Maryam.3?

323 https://tafsir.app/baghawi/19/8 ,Ma’alim al-Tanzil.

324 Tbn ’Ashir, al-Tahrir wa al-Tanwir, https://tafsir.app/ibn-aashoor/19/8. 1bn ’Ashir opted that this
particular phrase ‘wa kanat imra’ati ‘agira’ is a hal (circumstantial clause) to the al-ya’ al-mutakallim (first
person possessive ya) in his question ‘annd yakinu It ghulamun...’.

325 Qur'an 19:10-1.

326 Qur'an 3:41.
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3.2.4. “It is Allah Who Does Whatever He Wills”

The last parts of these proceeding verses in the two sirahs then reflect the remaining

327

conversation between God - through an angelic intermediary or otherwise*<’ - and Prophet

Zakariyya:

o In sarah Ali ‘Tmran: 665 & Jsb & &K 06 (Qdala kadhdlika Allahu vafalu ma
yasha).3%

e In sirah Maryam: G 6 a5 08 oe GBS 85 Ga ole 5 &5 08 AKX 08 (Qala
kadhdlika qala rabbuka huwa 'alayya hayyin wa qad khalagtuka min gablu wa

lam taku shai'a.3%).

The two responses are similar; in the sense that both carry the phrase "Qala kadhalika.."”
[An angel] said, "Thus [it will be]."**® However, one continues with Allah (Qala
kadhalika Allahu), and the other continues with 'the statement of your lord' (gala

kadhalika qala Rabbuka)®' as the focus of the sentence.

There are, in fact, four major interpretations of the meanings of the word 'kadhalika’ in

the two verses, namely:

(1) It acts as a sifah to a masdar of a fi'il (an action) of God, i.e., like so will God
perform his actions (that He will give you a young boy)**2. In siirah Ali' Imran,
the verse consequently carries a meaning: He said, “Like so (will God perform his
action), (It is) Allah who does whatever He wills,” while in sirah Maryam, the

meaning becomes: 'He said, "Like so will God perform (His action). You Lord

327 j.e., The two opinions mentioned in the exegeses of the verses that reflect Zakariyya's dialogue with the
responder.

328 Qur'an 3:40. He [the angel] said, "Such is Allah; He does what He wills.”

329 Qur'an 19:9 Translated as: ‘An angel] said, "Thus [it will be]; your Lord says, 'It is easy for Me, for |
created you before, while you were nothing. ”

330 Translation by Saheeh International.

331 [An angel] said, "Thus [it will be]; your Lord says, 'It is easy for Me, for | created you before, while you
were nothing."

332 Abii Hayyan, al-Bahr al-Muhit, https:/ftafsir.app/albahr-almuheet/3/40; Al-Allisi, Tafsir al-Alisi,
https://tafsir.app/alaloosi/3/40; Abu al-Su'ad, Irshdd al-'Aql al-Salim, https://tafsir.app/abu-alsuod/3/40.
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said, "(verily) it is easy for me (as) | had created you (also) before while you were
nothing™ .
(2) It represents the condition of Prophet Zakariyya in his old age and the condition
of the barrenness of his wife, Isha', as mentioned by himself in the same verse.*?
With this in mind, the interpretation of the meaning of the verse in Al' Imran
becomes: 'He said, "Like so (thus let) your condition and your wife's (be the way

it is). (However), it is Allah (who) does whatever he wills™. In siarah Maryam,
on the other hand, the verse will carry the following interpretative meaning: 'He
said, "Like so is your condition and your wife's. Your Lord said, "It is easy for
me, (as) | had created you (also) before while you were nothing.™

(3) The word kadhalika in the case of verse forty in sirah AlT' Imran indicates the
sha'n, the being of God, thus reflecting a meaning of kadhalika being a khabar
mugaddam and the ism al-Jalalah' Allah' a mubtada’ muakkhar.®®**  Thus
delivering the meaning of "Like so is the amazing being (condition of) Allah, He
does whatever he wills."® Ibn' Atiyya, as mentioned in tafsir al-Bahar al- Muhit
of Abii Hayyan, states the meaning as "Like this amazing might and power thus is
the might and power of God."33¢

(4) In sarah Maryam, the mentioned verse conveys a meaning which emphasizes the
truthfulness of the word of God, thus "Like so is the statement of your Lord. There
is no contradiction to whatever He claims to be". Therefore this also invalidates

anyone who doubts this might of Him.33’

These opinions highlight the main difference between the two replies even more. Strah
Al ‘Imran's depiction of the might of God to do anything He wishes (Qala kadhalika
Allahu yaf'alu ma yasha') starts with the name Allah and not Rabb as mentioned in sirah
Maryam (Qala kadhalika gala Rabbuka huwa ‘alayya hayyin). Thus it is His prerogative
right and autonomy to choose whichever ways He pleases on the creation process,

333 Qur'an 3:40, the first part of the verse.

334 Abu al-Su'tid, Irshad al-'Aql al-Salim, https:/ftafsir.app/abu-alsuod/3/40.
335 Al-Aliist, Tafsir al-Alist, https://tafsir.app/alaloosi/3/40.

33 Abii Hayyan, al-Bahr al-Muhiy, https://tafsir.app/albahr-almuheet/3/40.
337 Al-Razi, Mafatih al-Ghaib, https://tafsir.app/alrazi/19/8.
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including that from an infertile womb and an extremely aged man.3*® Here, the ayah

highly emphasizes the absolute right and might of Allah and not that of His rahmah.

In the magilah found in verse 8 in siirah Maryam, instead of the word Allah, the word
Rabbuka is mentioned to signify God’s function as the Lord of His servants such as
Zakariyya. In His Rubibiyyah, in His capacity, as the Lord of every single thing created,

He creates them from nothingness, plans, and manages their conditions,33°

just as in He
created His slave Zakariyya, He also created Zakariyya's future son Yahya between his
wife's perpetual barrenness and his extreme old age. So the possibility is never beyond
Him; it is hayyin (easy) for Him.2*® This character is a portion of His attribute as al-

Rahman - the owner of al-rahmah.

3.3. Manifestations of al-Rahmah in the Narratives of Zakariyya and Yahya in Sairah
al-Anbiya’

Looking back into and summarizing the narratives of Zakariyya and Yahya in sirah

Maryam, the following themes illuminate:

(1) The characteristic of al-rahmah of God by the overwhelmingness of the pouring
of ni ‘am (blessings) over his creations.?*! The exaltation of God, Allah, from ever
having a child, from being a parent altogether. His capability is beyond
parenthood, for He is the only creator from nothingness and the very creator of the
parent-child relationship and its structure. He is beyond weakness and needs;
unlike human beings, He does not have the urgency nor the desire to establish His
perpetual existence like a person who experiences death, as He is everlasting in

His essence and the only everlasting one in the universe.34?

338 Ibn Ashr, Al-Tahrir wa al-Tanwir, https://tafsir.app/ibn-aashoor/3/40.

339 As mentioned in the discussion on the meaning of the attribute of God al-Rahman, in al-Ghazali’s The
Ninety Nine Beautiful Names of God (“Abt Hamid Muhammad bin Muhammad al-Ghazali, The Ninety-
Nine Beautiful Names of God. al Maqsad al-Asna fi Sharh Asma' Allah al-Husnd, Trans. David B. Burrel
and Nazih Daher, (Cambridge: Islamic Text Society, 2007), 54.).

340 Mustafa Muslim and Najbah ‘Ulama’, al-Tafsir al-Mawdii i, 4:419.

341 Al-Biqa’1, Nazm al-Durar, 12:156.

342 Mustafa Muslim, Mabahith fi al-Tafsir al-Mawdii 't (Damascus: Dar al-Qalam: 2000), 159.
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(2) How weak and needy are human beings as parents, both in the story of Maryam
and Zakariyya.3*

(3) The story of Maryam exhibits God's absolute power as a creator, as it depicts His
ability to make something impossible in the human mind become more than just
possible. Can a human being reproduce from the weakness of a female human,
which men have never touched? Not just an ordinary person but one who can
articulate and reason like an adult during infancy.3*

(4) Thus the initial point proves that God can never have a child and that Prophet' Isa
can never be His son, let alone the one God.

(5) The rahmah shown to Zakariyya is that of special rahmah for His servants;
answering the call (prayer), granting help, and completing the request until He

decidedly grants every wish.>*

In comparison, the intents of sirah al-Anbiya’ are pretty significantly different from those
shown in sirah Maryam. Many factors in the stirah reflect this, including in the opening
of the sirah where God conveys “iqtaraba li al-nasi hisabuhum wa hum fi ghaflatin
mu ‘ridin.."** The siirah emphasizes the reality of the hour and its closeness and how
most people are still heedless from it, being busy and focusing on worldly life and matters.
Thus the narratives of the prophets with specific incidents related to them in the same

sitrah prove these themes' reality. 34

God's messages through them appear consistent repeatedly as if they were a single

community despite living in different periods.>*® The prophets are messengers sent by

343 |bid.

344 Quite astonishingly, the infant ‘Tsa was also able to understand the sign language of his mother when she
signals towards him in response to the shocking comments of his people upon seeing her carrying a freshly
born child,’ fa asharat ilaih." It then prompted him to start addressing the people. See page 216 and 217 in
al-Tafsir al-Mawdii ‘1 bayna al-Nazariyyah wa al-Tatbiq (Salah ‘Abd al-Fattah al-Khalidi, Amman: Dar al-
Nafa'is, 2012).

35 Al-Biqa’1, Nazm al-Durar, 12:167.

346 Qur’an 21:1 (The reckoning of humankind is approaching while they are in heedlessness turning away.).
347 Al-Biqa’1, Nazm al-Durar, 12: 378.

348 Sayyid Qutb, In the Shade of the Qur’an, vol. 12 [no publication info], page 39, Kalamullah.com,
accessed January 14, 2023,
https://www.kalamullah.com/Books/InTheShadeOfTheQuranSayyidQutb/volume_12_surahs_21-25.pdf.
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God to rectify the agidah®*® of humankind by establishing and strengthening His oneness
and conveying the reality of life after death.*® Here they are portrayed as the ultimate
example of the best of humankind, where they confirm the oneness of God in every aspect
of their lives, whether in difficulties or ease. They only hope from the One God and no

others. 31

Besides the themes mentioned above, these verses also carry repeated expressions to
indicate specific strong nuances in their prophetic narratives. These include God's
benevolence in granting guidance to His prophets, expressed by the repetitions of the
words atayna®? (we gave) and the words portraying knowledge, wisdom, and guidance
which come with it, such as al-firgan®? (the criterion), al-‘ilm*** (the knowledge), al-
hikam®*® (the wisdom), and al-rushd*® (the specific guidance). The verses emit other
nuances such as those of distress conditions and God's relief for his particular righteous
slaves, signified by the words’ idh nada’ (when he called), ‘najjaynahu’ (we saved him),>’
istajabna lahu (we answered (his prayer)),®® the words ‘@bidin (worshippers),®® and the
phrase salikin (who are righteous).®° Correlating with all of these words, % it is evident
that these strings of verses thus emphasize the bestowment of God's special ni’am
(blessings) to his selected messengers. These blessings diversify into six types; guidance,
rescue, answering the plea during distress, letting them into his special rahmah, and a
special gift of a child as a sign for the whole world. The following discussion examines
them more in detail to appreciate what kind of al-rahmah transcends in Zakariyya's story
here, where it ever is alluded.

349 Also often translated as ‘basic belief* in religious practices.

350 Mustafa Muslim and Najbah ‘Ulama’, al-Tafsir al-Mawdii i, vol. 5:2.
351 Mustafa Muslim and Najbah ‘Ulama’, al-Tafsir al-Mawdii T, 5:65.

352 See verses 21:48 (in the case of Miisa and Hariin), 51 (in the point of Ibrahim), 74 (in the case of Liit),
79 (in the case of Dawiid and Sulayman), and 84 (in the case of Ayiib).
353 See verse 21:48.

354 See verses 21:74 and 79.

355 See verses 21:74, 78, 79.

356 See verse 21:51.

357 See verses 21: 71, 74, 76, 88.

358 See verses 21:76, 84, 88, 90.

359 See verses 21: 53, 73, 84, and 106.

360 See verses 21:72, 75, 86.

361 Qur’an 21:48-91.
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The first ni ‘'mah, signified by the verb ‘atayna,' the bestowment of guidance includes that
of al-furgan, the criterion, light, and a reminder to Prophet Miisa and his brother Harin, 3%
and to Ibrahim al-rushd,3? exceptional guidance and opening in dealing with his people
who dedicate themselves to worshipping created idol statues. Also, God gave Liit wisdom
and knowledge to deal with his people who have crossed human limits as they perform
shameful, immoral sexual acts.®®* Likewise, He also gave Sulaiman and Dawiid wisdom

and knowledge in the matter of two disputing parties,3°

and gave Sulaiman understanding
of the matter to give the correct judgment,®® while teaching Dawiid the art of making
outer garments that protect from severe harm.3” Likewise, what God bestows upon
Prophet Muhammad is part of His divine inspiration and protection for His Messengers

and as guidance for their people.36®

In God’s second mentioned ni ‘'mah, His rescue, God manifests how He never left prophet
Ibrahim alone in the tribulation his people subjected him to, such as when they lit fire
upon his being®®°. He made the fire cool and rescued both him and his nephew Lit from
their harm by moving them to a blessed land*’®. In another verse, God also mentions His
particular rescue for Liit as a way out from the town where his people performed shameful
sexual acts (al-khabithah)*™*. The last verse in which the verb najjayna (we saved or we
rescued) comes is in the case where God rescues Niih and his ahl (family) from al-karb

al- ‘azim (great distress and agony).32,

362 Qur’an 21:48.

363 Qur’an 21:51.

%64 Qur’an 21:71 (wa najjaynahu wa Liitan ila al-ardi allati barakna fiha li al-‘alamin). See also Ibn ’Atiyyah,
Tafsir Muharrar al-Wajiz, https://tafsir.app/ibn-atiyah/21/76.

35 Muhammad Abu Zahrah, Zahrah al-Tafasir [Splendor of Exegeses], vol. 9 (Nasr City: Dar al-Fikr al-
"Arabi, 1987), 4900, accessed January 15, 2023,
https://archive.org/details/FP60782/page/n5481/mode/2up. It is said that the word al-‘Tlm here refers to
knowledge of prophethood, while the word al-hukm here refers to the wisdom and ability to understand
matters from all directions. Thus it is also correct to say that this is the wisdom used to solve the dispute
between the two parties in the matter of the ewes.

36 Qur’an 21:78 — 79; Al-Qurtubi, Tafsir al-Jami’, https:/ftafsir.app/qurtubi/21/78.

367 Qur’an 21:80.

38 al-Maraght, Tafsir al-Maraghi, 17:43 and Ibn ’ Atiyyah, Tafsir Muharrar al-Wajtz,
https://tafsir.app/ibn-atiyah/21/76.

%9 Qur’an 21:61 (ya naru kiini_bardan wa salaman ‘alda Ibrahim)

370 Qur’an 21:71.

371 Qur’an 21:75 (wa najaynahu min al-qaryati allti kanat ta 'malu al-khabdith)

372 Qur‘an 21:76 (fa najjaynahu wa ahlahu min al-Karb al- ‘azim, some opted to translate this as the great
flood, while the literal meaning of karb according to Hans Wehr dictionary is agony, distress, or worry).
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The next ni ‘mah is that God answers His prophets' call when they call upon him "idh
nada..”. He responded to the call of Niih when he was under great distress, Ayyub when
he expressed to Him that harm had overcome him,*”® when Prophet Yiinus (Dhu Niin)
beseeched Him from under many darknesses (inside the ocean, in the stomach of a
whale),®”* and when Prophet Zakariyya called out to Him not to leave him without an
heir.3” He heard the call of these prophets then, answered appropriately, and took them
out of their distress. Furthermore, God mentioned for some of them the admittance into
his special rahmah, wa adkhalndhu fi rahmating in the case of Lat, *"%and wa
adkhalnahum fi rahmatina for Dhu al-Kifli, Idris, and Ismail.3"" Lastly, God mentioned
his specific ni'mah for the one who guarded her chastity, that (despite this) God will gift

her a son through an abnormal process of creation and make him a sign for the world.*"

The above descriptions all relate indirectly to a previous verse where God points out that
the Messenger of God, Muhammad, is just like the other prophets whom God sent to
humankind with divine inspiration delivered to him.3”® Thus, the mention of Zakariyya
here is also part of this message: God's overwhelming qudrah (power) and rahmah upon

His chosen prophets.

Based on the above discussions, the story of Prophet Zakariyya within these verses
concludes that it is one part of the overall theme projected within verses 48-91 of surah
al-Anbiya'. One topic concerns the reality of the hour and how most people are still
heedless of it through their interactions with their messengers, such as those whom God
called ‘al-akhsarin’ (the losers) who rejected and wanted to harm Prophet Ibrahim. God
made the fire cool and safe upon Ibrahim, thereby projecting the uniqueness of God's

might, ability, and oneness, and that only He can make hell fire safe for some on the day

373 Qur’an 21:83 (anni massaniya al-durru wa anta arhamu al-rahimin) utilizes the word ataynahu to reflect
God's gift of a new family for him.

37 Qur’an 21:87 (la ilaha illa anta subhanaka inni kuntu min al-zalimin).

875 Qur’an 21:89 (rabbi la tadharni fardan wa anta khairu al-warithin).

376 Qur’an 21:75.

377 Qur’an 21:86

378 Qur’an 21:91.

379 Qur’an 21:45 (Qul innama undhirukum bi al-wahy1), see also al-Maraghi, Tafsir al-Maraghi, 17:41.
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of Judgement.®®  Another theme depicts the messengers as role models and pillars of the
establishment of the oneness of God (al-tawhid). Lastly, it represents the theme of
granting various guidance and aid as great blessings (ni’am) for this string of prophets,

including Zakariyya.

Concerning finding the nuance of al-rahmah in the case of Zakariyya, one needs to reflect
upon the above discussions and compare them with that of sizrah Maryam. The narrative
of Zakariyya in al-Anbiya' comes only in one verse, where God says, "wa Zakariyya idh
nada rabbahu rabbi la tadharni fardan wa anta khairu al-warithin. Fa istajabna lahii wa
wahabna lahu Yahya wa aslahna lahii zawjah."8t First, it depicts the power and ability
of God to resurrect the dead,? in this case in the meaning of "wa aslahna lahii zawjah,"
resuscitating the condition of Zakariyya's wife's fertility. It also strikes an example of
someone who believes that only the One God can answer his desperate need and, in this
case, of a child, which would have been impossible had it been based on human sense and
thought. Zakariyya uses the attribute of God, 'khair al-warithin,' the best of the inheritors,
in asking God for a child in his highly advanced age and the barrenness of his also-aged
wife. Thus, the verse projects Zakariyya's firm, experiential tawhid by hoping only
towards the One God to fulfill his dire need and God's ability and power to resurrect
humanity in the hereafter after their deaths.¥ Thus, the story of Zakariyya acts as an
integral part of a string of prophetic narratives confirming the key themes of this sirah,
such as the qudrah and rahmah of God, the establishment of his tawhid, and His blessing
(ni 'mah) to him by answering his prayer (al-istijab li al-du’a). Although indeed the verse
inherently contains a special rahmah of answering Zakariyya’s plead to not leave him in
aloneness by granting him a child from his own loins, the verse does not convey the
message of al-rahmah as its principal intent, unlike what is found in his narratives in sirah
Maryam. There, the story is much more detailed, elaborated in several verses, while

projecting Zakariyya's personality, pain and distress, and needs as a slave of God, aside

380 Quran 21:70 and Al-Biqa’1, Nazm al-Durar, 12:446.

381 Qur'an 21:89-90 (and Zakariyya’ when he called upon his Lord, "My lord, please do not leave me alone
by myself while you are the best of those who provide." So we answered him, gifted him Yahya, and cured
his wife.)

382 Qur’an 21:89.

383 Qur‘an 21:89, al- Nazm al-Durar Juz 12, page 448
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from the modalities of how exactly God as a Rabb answers his prayer as His ‘abd.®®* Thus
the feeling of al-rahmah is more sensed and felt in sirah Maryam.

3.4. Summary and Results

Other places in the Qur'an also recount the stories that materialize in stirah Maryam.
Although each story in these scattered places seems similarly familiar, each scene offers
specific themes that differ from the others, with additional lessons and messages to
ponder. By noticing repetitions of the exact words throughout these groups of verses,
differences between meanings3®® become more apparent as they interconnect with specific
contexts in those relevant verses. This way, it becomes more evident that it is only in

surah Maryam that al-rahmah occupies as one of its main themes.

Unlike in sirah Maryam, the narrative about Zakariyya and Yahya in sirah Ali “Imran
does not start with any direct indication of al-rahmah, such as the explicit usage of the
word rahmah or any of its possible synonyms. Instead, his story from beginning to end is
only a part of the central theme of al-istifG of the family of 'ITmran. The words istafa (he
preferred) and dhurriyyah (progeny) both are repeated three times throughout verses 3:33-
59 shaping one of the sub-themes of this sirah; God's unique selection and preference of
the family of 'Imran over the worlds. These scenes juxtapose the sub-theme in Zakariyya's
story in sirah Maryam, that of al-rahmah. Between verses 1-53 of this stirah, the word
rahmah repeats four times, rabb seventeen times, ‘abd (and its derivatives) eight times,
al-Rahman sixteen times, and hibah (and its derivatives) five times, all of which shape the

nuance of al-rahmah most appropriately.

His narrative in sizrah al-Anbiya, although encountered only in two verses,® also depicts
the surah's sub-themes, including the power and mercy of God, the establishment of his

oneness (al-rawhid), and the many blessings endowed upon his prophets: guidance and

384 See Qur’an 19:2 — 8.
385 Meanings, in this sense, are when one wants to extract certain concepts from the verses.
386 Qur’an 21:89-90.
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help in times of distress.3” These themes, although they also allude to the rahmah of God
indirectly (as the endowment of blessings is also a sign of al-rahmah), do not entail
specificity and details concerning the concept or theme of al-rahmah, as his narrative in

surah Maryam certainly does.

In conclusion, it is only in sirah Maryam that the theme and nuance of al-rahmah are
exposed strongly. Therefore, the following paragraphs will now offer a decisive
discussion on how exactly the narrative of Zakariyya and Yahya in sirah Maryam portray

al-rahmah.

As discussed in the previous sections, different types of signs and contexts (al-dala ‘il)
within the text expands the understanding of the concept of al-rahmah. The first indication
is the mentioning of the word rahmah itself at the beginning of the sirah, expressed in a
possessive construction (al-idafah) with the phrase rabbika (your Lord) and its object
‘abdahu (His slave).®® This adverb, idh (when), implies the time and place of the
occurrence of this al-rahmah.3® This preamble to the prayer is then followed by the
manifestations of Zakariyya as a slave of God ("abd), as evident by his many expressions
of al-istirham, the act of being weak and in need while asking of al-rahmah. This act is
closed off by the action of al-tarahhum, of the bestowment of al-rahmah itself, by the
owner of al-rahmah, God, as the Lord, al-Rabb. Finally, this al-rahmah manifests through
the gifting (al-hibah) of Yahya as a righteous and utmost devoted child, a prophet, to

Zakariyya at a time deemed impossible by the human mind.

The expressions of al-rahmah in this story fit the essential characteristics of al-rahmah,
such as gentleness and ease (al-riggah and al-rifg) and the intention to remove difficulties
and pain from others. God's act of answering the prayer of Zakariyya (istijabah al-du’a’)
confirms these characteristics in the word 'liyubashshiruka’ (giving happiness to someone
by merry news) and 'hayyin’ (ease) in the words of the angel, and the divine characters of

the child Yahya. His unique name, which God grants himself, possesses an inherited

387 See section 3.3 in this study.
38 Qur’an 19:2 (Dhikru rahmati rabbika abdahu Zakariyya...).
389 Qur’an 19:3 (idh nada rabbahii nida‘an khafiyya...).
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meaning of 'life," an epitome to al-rahmah.3®® His loving persona, carrying gentleness
which comes from God (hananan min ladunka), his utmost devotion to his parents (barran
bi walidayhi), never being rude and stubborn (wa lam yakun jabbaran shagiyya) and
having peace (salam) all strongly points towards the nuance of al-rahmah, as these
characters shape inner meanings of al-rahmah in a child. Moreover, a righteous one, let
alone a prophet of God, is a rahmah to his parents as he brings them happiness and

salvation in this temporal world and the hereafter.

Even more importantly, the story also portrays the most significant nature of al-rahmah
as the essence of God as al-Rahman, based on a theological point of view (al-kalam).3*
It manifests in God's will and action to create human beings and establish lineage and
continuity of life through this particular act of creation by equipping them in the best
possible way (al-iksan). Thus the connection to the famous prophetic saying (al-Aadith),

which states that the name of the womb, al-rakim, is derived from al-Rakman.3

Thus al-rahmah has specific components, or players, which make its flow possible. In
this particular story, these components externalize through a Lord who bestows the al-
rahmah (al-Rabb), the slaves (al- ibad) who both implore and who are given al-rahmah
(al-marhazman), and the different characteristics and actions which they entail.
Furthermore, as shown in the tables below, these players emit the last most crucial

component; the nature of al-rahmah itself.

390 Yahya in Arabic means ‘he lives’ in the literal sense of the word.

391 Al-Ghazali, The Ninety-Nine Beautiful Names of God, 52-54; Ibn "Arabi, Fusis al-Hikam, 178. These
parts of these resources cover this theme.

392 AbT Muhammad ’Abd Allah ibn Muhammad ibn Ishaq al-Fakihi, Fawa‘id Abi Muhammad al-Fakihi,
(Riyadh: Maktabah al-Rushd li al-Nashr wa al-Tawzi’, 1998), 473. The hadith says, “Inna al-Rahima
shijnatun akhidatun bi hijzati al-Rahman — tabaraka wa ta’ala — yasilu man wasalahda wa yaqta’u man
qata’aha”. This hadith means, "Indeed the womb is a branch which is taken from the loins of al-Rahman;
He will connect whosoever connects (the blood relations) and cuts off the one who cuts (it) off." (Most
translations usually only say, "The womb is derived from al-Rahman...").
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Table 3.1. Components of al-Rahmah in the Story of Zakariyya and Yahya

God as the Lord (al-Rabb) and as al- Zakariyya as a slave of God (al-"abd) and
Rahman. the one who receives al-rahmah (al-
marhiim)
1. Granting special rahmah to His 1. Acknowledges his weakness in front
slaves (‘ibad) 3% of his Rabb by calling Him in times of
2. He never disappoints in answering need.3%
the requests of His slaves®* 2. Calling God by the title, 'Rabbi,' my
3. Presenting His gifts as He wishes, Lord.>’
the way He desires.3® 3. Caring and very concerned about who

will continue God's mission after he is
gone. Thus concerned with the
conditions of the next generations,
only for the sake of God.3%

4. Obedient to His Rabb's commands
(the example here is in the case of
samt, not speaking to others as
commanded by God except to inspire
them to perform tasbih of Him day
and night).3%,

3% Based on the word rahmah, rabb, and ‘abd in this verse, 'dhikru rahmati rabbika ‘abdahu Zakariyya...'
while al-rahmah and Rabb are in the form of mudafand mudaf ilaih; indicating that this is a rahmah specific
from the Lord, God himself (Quran 19:2).

3% Based on Qur'an 19:4, where Zakariyya says, "wa lam akun bi du‘a’ika rabbi shaqiyya...."

395 Despite Zakariyya’s agedness and his wife’s barrenness, God gifted him with a child, ‘huwa alayya
hayyin’ (Qur’an 19:9)

3% Qur’an 19:4. Based on this part of the verse, ‘Rabbi inni wahana al-‘azmu minni wa ista ‘ald ra‘su
shayba...”

397 Qur‘an 19:4,8,10.

3% Qur‘an 19:5. Based on this part of the verse, ‘'wa inni khiftu al-mawdaliya min wara 1.

399 Quran 19:11.
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Table 3.2. Manifestations of al-Rahmah by God as (al-Rabb) in the Story of

Zakariyya and Yahya
A. B.
Zakariyya's need as the slave (al- God's rahmah for the slave
“abd) and the one in need of al- (Answering his supplication)
rahmah (al-marhiim)
1. Divine waliy (directly from God) 1. Asaresponse to point '1"in column A :
in old age.® a) A child whose hame God chooses

2. One who will be within his

kinship and the family of prophet b)
Ya'qib.** 0)

3. This waliy to be pleasant,
agreeable, and loving (radiy).*® d)
€)

a)

a)

b)

himself.*%

Will firmly hold on to God's
book.*%

God grants him wisdom since
boyhood.*%

One who possesses divine
gentleness (hanan min
ladunna).*®

One who is God-fearing and
oriented.*%’

2. Asaresponse to point 2’ in column A:

Hibah of a ghulam, albeit his
golden age, downright adorned
with divine characteristics, as a

direct progeny of Zakariyya'*®®

3. Asaresponse to point ‘3" in column A:

One with salam (infinite peace) on
the three most challenging days:
day of birth, death, and
resurrected.*®

One who is barr (extremely
devoted) to his parents.*

One who is never stubborn,
disobeying, or arrogant.*'!

400 Qur‘an 19:5. “Fahab Ii min ladunka waliyya...”

401 Qur‘an 19:6. “Yarithuni wa yarithu min ali Ya qib...”
402 Qur‘an 19:6. “Wa lam yaj ‘al lahu min qablu samiyya.”
403 Qur‘an 19:7.

404 Qur‘an 19:12.

405 |pid.

406 Qur‘an 19:13.

407 |bid.

408 Qur‘an 19:7, “Inna nubassiruka bi ghulamin ismuhu Yahya...”.

409 Qur‘an 19:15.
410 Qur‘an 19:14.
41 bid.
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Table 3.3. Nature of al-Rahmah by God as al-Rabb in the Narrative of

Zakariyya and Yahya

Nature of Divine al-Rahmah for Zakariyya in Sirah Maryam

God expressing his sifah of al-Rahman:

1.

2.
3.
4

Answering a desperate prayer

Creating - in this case, without normal means

Equipping the marham with necessities to live and more

Gifting of a creation that is embellished by God's razmah, benefitting himself,
his parents, and humanity.

89




CHAPTER IV

A COMPARISON: AL-RAHMAH IN THE NARRATIVE
ACCOUNTS OF LADY MARYAM AND PROPHET 'ISA IN
SURAH MARYAM AND SURAH 'ALI 'IMRAN

Stirah Ali ‘Imran starts with the narrative of the prayer of her mother, Hannah, of her great
intention to dedicate the child to God’s sake. It then includes the portrayal of the birth
and upbringing of Maryam herself as one of God's chosen servants in the house of ‘Imran.
The sirah mentions God's preference for Maryam over the women in the universe and
His act of purification strictly for her, making purity one of her permanent characteristics.
The siirah does not narrate the address of the infant ‘Isa to the people; however, it includes
the detailed portrayal of his miraculous abilities as a prophet of God to the children of
Isra‘1l. The sirah then ends the narrative with ‘Isa's conversation with his disciples (al-

hawariyyiin) and God's statement about ‘Isa's claimed death.*!2

Stirah Maryam, on the other hand, narrates Prophet' Isa's detailed birth starting from his
mother, Lady Maryam's seclusion and the angel's visit upon her to bring the glad tidings
of his divinely miraculous birth. The surah also illustrates her process of labor quite
replete with vivid emotions. It ends with the infant ‘Isa addressing the crowd, explaining
his divine being and characteristics,**® proclaiming both his mother's innocence and his
prophethood and status as a slave of God (‘abd Allah).

412 Qur'an 3:32-37, 42-55.
413 Qur‘an 19:16-37.
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4.1. Al-Rahmah in the Narrative Accounts of Lady Maryam in Sizrah Ali 'Imran
4.1.1. Brief Overview

As was the narrative of Prophets Zakariyya and Yahya, the narrative of Lady Maryam in
this sirah runs as a part of the elaboration of the special preference (al-istifa’) of the house
of 'Imran. As mentioned in the previous chapter, God says:

Sopdadl e Gloae O3 am) 53 JTs & 5 a3 ihlal 0 &)
“Inna Allaha istafa Adama wa Nithan wa Ala Ibrahima wa Ala ‘Imrana ‘ald al-
‘alamin” (Indeed, Allah chose Adam and Noah and the family of Abraham and the
family of ‘Imran over the worlds) #**

“Dhurriyyatun ba duhd min ba'di wa Allahu sami 'un "alim”

(Descendants, some of them from others. And Allah is Hearing and Knowing).**®
Who are these A/’ Imran, the family of 'Tmran, whom God chooses over the worlds in this
verse? Al-Zamakhshari, in his al-Kashshaf, elaborates on two 'Imrans from the
genealogical tree of Prophet Ibrahim, namely 'Imran the father of Musa and Harun, and
'Tmran, the father of Maryam. 'Imran, the father of Maryam, came about 1800 years after

the 'Imran of the father of Miisa and Hariin. See the following family tree:*'®

414 Qur'an 3:33.

415 Qur‘an 3:34.

418 Abu al-Qasim Jar Allah Mahmiid bin 'Umar al-Zamakhshari al-Khawarazimi, Tafsir al-Kashshaf ‘an
Haqa'iq al-Tanzil wa 'Uyin al-Aqawil fi Wujih al-Ta'wil, altafsir.com, Royal Aal al-Bayt Institute for
Islamic Thought,
https://www.altafsir.com/Tafasir.asp?tMadhNo=1&tTafsirNo=2&tSoraNo=3&tAyahNo=33&tDisplay=ye
s&UserProfile=0&Languageld=1.
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Dawid Yaghar
Sulayman 'Imran
Mathan Missa and Hartn
v
'Imran

Figure 4.1. Prophet Ibrahim's Family Tree Containing the Family of Imran

Therefore, from the two 'Imrans shown above, which one is relevant to our current
discussion? Al-Zamakhshari points towards the kifalah, the guardianship of prophet
Zakariyya mentioned in the subsequent verses, to answer this question. Zakarlyya, the
son of Adhan and 'Imran, the son of Mathan, lived in the same era, and Zakariyya married
the daughter of 'Imran the son of Mathan, Isha' the sister of Maryam. It is also known
from a narration in Sahth al-Bukhari that Zakariyya's future son, Yahya, is cousins with
'Tsa, the son of Maryam.*!” The Khashiyyah of Tafsir al-Baydawi relates a more in-depth
discussion on this topic.**® Thus it is 'Tmran the son of Mathan which God means in verse

thirty-three.

417 |bid., Sahih al-Bukhari 3430, Chapter 43: The Statement of Allah Ta'ala: "This is a mention of the mercy
of your Lord to His slave Zakariya (Zachariah)," Book 60: Prophets, sunnah.com, accessed: October 26,
2021. https://sunnah.com/bukhari:3430.

418 'Asam al-Din Isma'Tl bin Muhammad al-Hanafi al-Qunaw1 and Muslih al-Din Mustafa bin Ibrahim al-
Rumi al-Hanafi, Hashiyyah al-Qunawi 'alda al-Tafsir al-Baydawi wa ma'ahu Hashiyyah ibn al-Tamjid, vol.
6, ed. "Abd Allah Mahmud Muhammad "Umar. (Beirut: Dar al-Kutub al-'Timiyyah, 2001). 110-112.
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4.1.2. Finding al-Rahmah in Maryam’s Istifa’

The narrative then continues with verse thrity-five where God narrates the mother of
Maryam, Hannah bint Faqiidh, and her sincere intention to dedicate her child to the service
of God and freed from the responsibilities of this world (muharrara):

el ol il S e R 1 55A% il L AT E N 3 G Gloae Sipal il )
‘idh galat imra’atu ‘Imrana rabbi innt nadhartu laka ma fi batni muharraran fatagabbal

minni, innaka anta al-sami ‘u al- ‘alim'.**®

The adverb of time and place, ‘idh," indicates the correlation between its mudaf ilaih (the
sentence which comes after the idh) and the verb istafa in verse thirty-three, God's
particular preference of the House of ‘Imran over the worlds, especially why they are
unique.*?® The vow of the mother of Maryam to dedicate her child to the service of God
is the departure point of the prominence of the House of ‘Imran in terms of parturition.*?*
All childbearing depicted in their narrations, including Maryam's, Yahya's, and ‘Isa's, is
unusual and miraculous. As also will be seen, their upbringing and personalities are also
extraordinary. In Maryam's case, she is God's answer to Hannah's expectation of a God-
serving righteous son. This remarkable lady's commitment and service to God surpasses
that of any boy at that time, despite Hannah's presumptions and the then custom and belief:
that a boy would have been much more helpful in the service of the temple, thus to God.*??
However, human knowledge is limited, while God is limitless. When Hannah took this

vow, she forecasted for a boy in order to serve al-Bait al-Maqdis; at that time it was only

419 Qur‘an 3:34 (“[Mention, O Muhammad], when the wife of ‘Imran said, "My Lord, indeed I have pledged
to You what is in my womb, consecrated [for Your service], so accept this from me. Indeed, You are the
Hearing, the Knowing.”).

420 gl-TabarT opined that the 'idh' here connects to the attribute of God 'Sami" which comes in the previous
verse along with 'Alim." This sequence of God's attributes means that God knows and hears the vow of
Hannah for Maryam. Others opt idh to be zaidah (extra) or directly connects to the verb istafa, or as al-
Tabari opted, connects to Sami® ‘Altm with different interpretations in what precisely in this matter God is
all-hearing and seeing (see Siddiq Hasan Khan, Fath al-Bayan li al-Qaniyji, https://tafsir.app/fath-
albayan/3/35).

421 al- Biqa‘1, Nazm Al-Durar, https://tafsir.app/nathm-aldurar/3/35, when he says, “ L 3 paiall Ja oS W
83V g 8 La ¥ ) pee JT 6 el SO (),

422 Al-Biqa ‘1, Nazm al-Durar, https://tafsir.app/nathm-aldurar/3/36.
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males that were able to serve there,*?® and women were prohibited from entering certain

sections of the temple because of their menstruation periods.*?*

However, Maryam serves a much bigger purpose than this from the start of her upbringing
by God himself.**® God chose Maryam for His essential being, to be purified and raised
above other women in the universe, and ordered her to perform certain worship rituals as
a perfect slave of His*?%. The narration then continues illustrating an angel being sent to
Maryam, first to convey the news that God has chosen her for Himself and prefers her

overall women in the universe:

Opellall ¢l (e lilalal 5 o5k 5 llalalal i &) 50 13 483l s 35
‘...Ya Maryamu inna Allaha istafaki wa tahharaki wa istafaki ‘ald nisa’i al-
‘alamin... "', and that He has purified her, and to convey a command of worship
specifically for her:
CrSI N a 28515 (gadil s <lin) ) 435
‘Ya Maryamu ugnuti li rabbiki wa usjudi wa irka 7 ma ‘a al-raki ‘in.

1428

4.1.2.1. Detailed Analysis of the Verses According to Some Exegetes (Mufassiriin)

This section will detail the incidents where the angel visits Maryam to convey news from

God.*?® Another section will perform a comparative analysis between this same story in

423 Al-Qunawi and al-Hanafi, Hashiyyah al-Qianawi, 6:113.

424 Shaye J.D. Cohen, “Menstruants and the Sacred in Judaism and Christianity,” in Women'’s History and
Ancient History, ed. Sarah B. Pomeroy, (Chapel Hill and London: University of North Carolina Press,
1991), 282, http://www.jstor.org/stable/10.5149/9781469611167 pomeroy.15.

425 Qur'an 3:35-37, (So her Lord accepted her with good acceptance and caused her to grow in a suitable
manner and put her in the care of Zechariah. Every time Zechariah encountered her in the prayer chamber,
he found provisions next to her. He said, "O Mary, from where is this [coming] to you?" She said, "It is
from Allah. Indeed, Allah provides for whom He wills without account.™).

426 Qur‘an 3: 42-43 (And [mention] when the angels said, "O Mary, indeed Allah has chosen you and purified
you and chosen you above the women of the worlds. O Mary, be devoutly obedient to your Lord and
prostrate and bow with those who bow [in prayer]).

427 Qur'an 3:42 (And [mention] when the angels said, "O Mary, indeed Allah has chosen you and purified
you and chosen you above the women of the worlds.).

428 Qur'an 3:43 (O Mary, be devoutly obedient to your Lord and prostrate and bow with those who bow [in
prayer].").

429 Starting from Qur’an 3:42.
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this sirah and siarah Maryam. This way, the analysis will prove that the main themes or
nuances in the two siirah are much different, despite both sirah's similar portrayal of the

granting of prophet' Isa to Maryam.

The dialogue between Maryam and the angel starts with verse 42, where God says,"' wa
idh qalat al-malaikatu ya Maryamu inna Allaha istafaki wa tahharaki wa istafaki 'ala nisa
al-'"alamin..." while it informs us who the caller and bearer of the news to Maryam is, al-
malaikatu. Here, the word 'istafa’ is repeated twice, at the beginning of the verse and the
end of the verse, with the phrase 'ala al-'alamin added to the second one. As mentioned
by many exegetes, the first istafa comes with the meaning that God has chosen her for
himself and relates more towards the being of Maryam herself - the fact that she is an
‘abidah, a special servant of God who is always in obedience to Him.*3® Her mother's
nadhr (the vow) during her pregnancy, where she would dedicate her child only to worship
and serving God, supports this prophesied devotion.*** Subsequently, in verse forty-three
(as will be discussed soon), God commands her to be obedient and to prostrate and bow
with the rest of the male worshippers in the temple,**? indicating eminence as no other

woman in the world has ever been specifically commanded directly by God to do so.

The angel says, conveying the command of God to her: Ya Maryam, ugnutt li rabbiki wa
usjudi wa irka't ma'a al-raki'in, O Mary, be devoutly obedient to your Lord and prostrate
and bow with those who bow [in prayer]*33. The nida’ 'oh Mary!" is repeated the second
time, followed by the command to have quniit (complete obedience) to God, prostrate,
and bow with those who prostrate and bow. There are a few opinions concerning the
meanings of ‘ugnuti,' 'usjudi,’ and ‘irka’” ." However, in general, many consider 'usjudi’

and 'wrku't’ as an indication for her to establish al-salah with the congregation, as

430 Abu Ja'far Muhammad ibn Jarir al-Tabari, Jami'u al-Bayan 'an Ta'wil 'Ay al-Qur'an, altafsir.com, Royal
Aal al-Bayt Institute for Islamic Thought, 2021, Accessed: Oct 25 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=1&tTafsirNo=1&tSoraNo=3&tAyahNo=42&tDisplay=ye
s&UserProfile=0&Languageld=1.

4! Qur'an 3:35.

432 Qur'an 3:43, although al-Tabari considers the al-rukii’ and al-sujiid here as al-khushi’ lillah wa al-hudii’
lahu bi al-ta@'ah wa al-'ubidiyyah (metaphorically meaning submission, focus, and dedication to the worship
of God).

433 Translation by Saheeh International (www.quran.com)
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mentioned by Ibn Kathir,*** al-Razi,**® and al-Zamakhshar1,*®® or in the meaning of
obedience to perform worship to God as al-TabarT seems to incline.**” Thus it is depicted
in another verse*® the fact that upon hearing this, Maryam immediately prayed al-salah

until her feet swelled and became bloody,**°

showing her unshakable obedience and love
towards her Rabb. At the same time, it is God himself who provides her with the
nourishment she needs during this worship of hers.**® Her provisions come directly from
paradise, witnessed by her uncle, prophet Zakariyya, who finds fruits that are not in their
seasons near her.**1 All of these points relate to her being chosen by God specifically for

Him, as depicted in the first iszafa in this verse.

The second 'istafa, however, carries God's preference towards Maryam over the rest of
the women in the world. The exegeses of this part of the verse mention several ahadith,
including a hadith narrated by al-Imam Ahmad:*? Afdalu nisa'i ahli al-Jannati
Khadijatun bint Khawailid wa Fatimatun bint Muhammad wa Maryamu bint' Imran wa
Asiyatun bint Muzahimu imra'atu Fir'aun (The best of women of the people of paradise
is Khadijah, the daughter of Khawailid and Fatimah the daughter of Muhammad and

434 Tbn Kathir, Tafsir al-Qur'an al-'Azim,
https://www.altafsir.com/Tafasir.asp?tMadhNo=1&tTafsirNo=7&tSoraNo=3&tAyahNo=43&tDisplay=ye
s&Page=2&Size=1&L anguageld=1.

435 Fakhr al-Din Al-Razi, Tafsir Mafatth al-Ghaib [The Keys to the Unseen], altafsir.com, Royal Aal al-
Bayt Institute for Islamic Thought, 2021, accessed November 2021,
(https://www.altafsir.com/Tafasir.asp?tMadhNo=1&tTafsirNo=4&tSoraNo=3&tAyahNo=43&tDisplay=y
es&Page=3&Size=1&Languageld=1).

436 al-Zamakhshari, al-Kashshaf,
https://www.altafsir.com/Tafasir.asp?tMadhNo=1&tTafsirNo=2&tSoraNo=3&tAyahNo=43&tDisplay=ye
s&UserProfile=0&Languageld=1

437 al-Tabari, Jami' al-Bayan,
https://www.altafsir.com/Tafasir.asp?tMadhNo=1&tTafsirNo=1&tSoraNo=3&tAyahNo=43&tDisplay=ye
s&Page=2&Size=1&L anguageld=1

438 Qur'an 66:12, “...wa kanat min al-Qanitin”.

439 Al-Razi, Tafsir Mafatth al-Ghaib, accessed: October 26, 2021,
(https://www.altafsir.com/Tafasir.asp?tMadhNo=1&tTafsirNo=4&tSoraNo=3&tAyahNo=43&tDisplay=y
es&Page=3&Size=1&Languageld=1).

440 Al-Zamakhshart, Tafsir al-Kashshaf, accessed October 26, 2021,
(https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=2&tSoraNo=19&tAyahNo=41&tDisplay=
yes&UserProfile=0&Languageld=1).

441 al-Zamakhshari, Tafsir al-Kashshaf, Accessed October 26, 2021,
(https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=2&tSoraNo=19&tAyahNo=41&tDisplay=
yes&UserProfile=0&Languageld=1).

42Ahmad bin Hanbal, Musnad al-Imam Ahmad, Bidayatu Musnad 'Abdullah bin 'Abbds, hadith number
2898, Vol. 1, 316, Islamweb.net, 2021,
https://islamweb.net/ar/library/index.php?page=bookcontents&flag=1&bk no=6&I1D=2751.
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Maryam the daughter of ‘Imran and Asiyah the daughter of Muzahim, the wife of Fir’aun).
Al-Tabrani says: Sayyidatu nisa'i ahli al-Jannah ba'da Maryama Fatimatun wa Khadijah
(The leaders of the women of paradise after Maryam are Fatimah and Khadijah).**® Her
status as a mother to a fatherless prophet was given to her directly without any acts or
touch of men,** and his miraculous delivery molded Maryam's value much higher over
other women considerably in the sight of God.**® This incident is portrayed in verse forty-

five:
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“idh qalat al-mala’ikatu ya Maryamu inna Allaha yubashiruka bi kalimatin minhu ismuhu

al-Masth ‘Isa ibnu Maryam wajihan fi al-dunya wa al-akhirah wa mina al-mugarrabin®®.

The fact that the adverb of time and place 'idh' is again repeated in this verse indicates as
if this is another separate occurrence where God portrays his act of istzafa towards the
family of 'Imran. At the same time, sentences with ‘idh' use it as a conjunction, just as it
is being used to connect verse 324" to verse 35*® and verse 35 to verse 424°, Before this
verse, God expresses His istifa’ by bringing Maryam into the world through her mother's
prayer, expressed in verse 32. Then this same action of iszifa’ is expressed in verse 35,

where God openly informs His istifa to Maryam. Thus it is only natural that in the next

443 Majmu’ah min al-Mu‘allifin, Kitdh Al-Mawsii'ah al-Aqadiyyah al-Duraru al-Saniyyah, al-Matlab al-
Thalith: Sayyidat Nisa ‘' Ahl al-Jannah, Al-’ Aqidah, Al-Maktabah Al-Shamilah, 2020,
https://shamela.ws/book/38058/2118#p1.

44 Al-Razi, Tafsir Mafatih al-Ghaib, accessed: Oct. 25, 2021,
(https://www.altafsir.com/Tafasir.asp?tMadhNo=1&tTafsirNo=4&tSoraNo=3&tAyahNo=42&tDisplay=y
es&Page=2&Size=1&Languageld=1).

45 Al-Aliist, Tafsir al-Alisi, https://tafsir.app/alaloosi/3/42.

46 Translated as: [And mention] when the angels said, "O Mary, indeed Allah gives you good tidings of a
word from Him, whose name will be the Messiah, Jesus, the son of Mary - distinguished in this world and
the Hereafter and among those brought near [to Allah]

47 Qur'an 3:32 (u.\,dbd\‘;s: u\)u: d\}g\f\d\}u};}ea\@h\ml u\(uk:@‘wm\} ua:uua\.@_mz_m.ua)

448 Quran335 (eﬂal\c_m.ml\;u\dﬂ @AJM\JJM@LJ@LAJ&_\JL@\ &_UU\JA.: u\f\dlﬁa\) As also
mentioned in a prophetic narration about the virtue of prophet 'Isa, that “Abu Huraira reported Allah's
Messenger (¥£) as saying: The satan touches every son of Adam on the day when his mother gives birth to
him with the exception of Mary and her son.” See Abt al-Husayn ‘Asakir ad-Din Muslim, “Sahih Muslim:
The Book of Virtues: The Virtues of 'Isa, Peace Be Upon Him: Hadith 2366¢,” Sunnah.com, accessed
January 14, 2023, https://sunnah.com/muslim:2366c.

449 Qur'an 3:42 (Geeladl sl e lihaial dlhih; dihial 4 () &5 G A 6 3 5)
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verse also comes the istifa’ of Maryam's son, expressed as God's glad tidings to Maryam

of "a son whose name is al-Masih 'Isa ibn Maryam."**°

Regardless of the differences of opinions between the exegetes in regards to what governs
this 'idh," whether it connects directly to the first 'idh" in verse 32, as a badal towards God's
istifa for the family of 'Imran, or as a badal towards the verb yakhtasimiina in verse 44,%1
or towards the idh galat al-malaikatu narrating the istzifa’ of Maryam in verse forty-two,
or simply as an 'atf towards it, the verse still depicts the special preference (istifa’) of God
of both Maryam as the mother of a particular fatherless prophet 'Isa al-Masth and towards
the son himself. In that particular verse, God relates the news with the verb yubashiruka,
indicating that the news is a merry one, which portrays him as ‘kalimah’ from God himself,
with the sifah 'wajthan' in this world and the next, and decrees that he would be amongst
those who are in extreme proximity towards Him (al-mugarrabin). Another section in the
discourse concerning verses relating the narratives of prophet’ Isa al-Masth will dive into

this aspect further.

As a deduction, a dominant atmosphere of the concept of istifa (particular preference) is
witnessed throughout the narratives above, first in verse forty-two, where the word istafaki
is repeated twice, and later in the subsequent verses concerning Maryam and 'Tsa. God
expresses His concept of al-istifa’ by choosing some of His slaves for His message as
prophets. This theme is replete in the Qur'an as can be seen in the following few verses,
the first one being from sirah Sad:*®2 wa innahum ‘indana lamin al-mustafain al-akhyar
(And indeed they are, to Us, among the chosen and outstanding). Here, a derivative of the

masdar al-istifa’ is used, al-mustafain, those who are chosen. Al-Razi elaborates that this

450 Qur'an 3:45 (4 Sy & yhy Al o) el A @ J\)

41 Al-Razi, Tafsir al-Razi, https://tafsir.app/alrazi/3/45.

According to some exegetes, as mentioned by Abu Hayyan al Andalusi, in Al-Bahr al-Muhtt, this opinion
is weak. In order for one to be a badal (replacement) of another, they need to happen at the same time or
close in time. In contrast, it is only comprehensible if the glad tidings of Tsa comes when Maryam has
reached a certain mature age where she consequently can understand and converse with the angel maturely
and logically. Nevertheless, the dispute amongst the people regarding who should be Maryam's guardian
occurred when she was still underage. A vast time difference makes verse 45 far off when considered a
badal (substitute) for verse 44, where the verb 'yakhtasimiina' can be found. Hence, it is more suitable,
according to some, such as al-Razi, to consider verse forty-five as ‘azf (conjunction) to verse forty-two.
452Qur'an 38:46-48.
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verse directs toward the prophets, specifically chosen to be protected by God, body, and

soul.*3

Another usage in sirah al-Naml verse fifty-nine, where God says: Qul al-hamdu lillahi
wa salamun ‘ala ‘ibadihi alladhina istafa (Say, [O Muhammad], "Praise be to Allah, and
peace upon His servants whom He has chosen. Is Allah better or what they associate with
Him?")**  The word alladhina istafa here, according to Ibn Kathir, is also directed

towards the prophets or the companions of prophet Muhammad.*®°.

In siarah al-A'raf, God chooses and prefers Musa to receive his message and words, where
al-Qurtubi mentions the word 'ala al-Nas, over the people, here means that Misa is sent
to the people (as a messenger of God): Qala ya Miisa inni istafaytuka ‘ala@ al-ndasi bi-
risalati wa bi kalamrt fa khudh ma ataytuka wa kun mina al-shakirin ([Allah] said, "O
Moses, | have chosen you over the people with My messages and My words [to you]. So

take what | have given you and be among the grateful.") 4°,

Thus a pertinent question arises; what is then the relationship between the concept of al-
rahmah and the concept of al-istifa"? Fortunately, this is elaborated by Ibn 'Ashiir in his
interpertration of verse thirty-two of sirah al-Zukhruf:
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43 Al-Razi, Tafsir Mafatth al-Ghaib, accessed January 14, 2023,
https://www.altafsir.com/Tafasir.asp?tMadhNo=1&tTafsirNo=4&tSoraNo=38&tAyahNo=47&tDisplay=y
es&UserProfile=0&Languageld=1.

44 Qur'an 27:59.

455 Ibn Kathir, Tafsir al-Qur'an al-'Azim, accessed November 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=1&tTafsirNo=7&tSoraNo=27&tAyahNo=59&tDisplay=y
es&UserProfile=0&Languageld=1

48 Al-Qurtubi, Tafsir al-Jami' li Ahkam al-Qur'an, altafsir.com, Royal Aal al-Bayt Institute for Islamic
Thought, 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=1&tTafsirNo=5&tSoraNo=7&tAyahNo=144&tDisplay=y
es&UserProfile=0&Languageld=1.
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‘A hum yugsimiina rahmata rabbika? Nahnu gasamnd bainahum ma tshatahum fi al-
hayati al-dunya. Wa rafa 'na ba ‘dahum fawqa ba ‘'din darajatin liyattakhidha ba ‘duhum

ba ‘dan sukhriyyan. Wa rahmatu rabbika khayrun mimma yajma ‘in'.*’

Ibn' Ashiir discusses the atrocity of the disbelievers who did not believe that only God
himself chooses and prefers one over others, as He is also the One who chooses who
deserves prophethood, the only one who can distribute provisions and ni'mah amongst his
creatures.**® Thus being chosen by God for His sake is His act of divine al-rahmah for

whomever He wills. God certainly shows a similar case for His istafa over Maryam.

Albeit this, with a cursory look into the above narratives about Maryam in Ali ‘Imran, it
is clear that they strongly project a nuance of God's preference over some of his slaves,
the nuance of al-istifa’, more than that of His divine rahmah over them. With this al-
istifa’, God accepts Hannah's vow, raises Maryam Himself, provides her with sustenance
directly from Him, and chooses her to be the only female to whom an angel messenger is
sent. God chooses her for Himself above all women in the universe, purifying her so that
she maintains immaculacy throughout her life and commands her exclusively certain
worship undertakings. She was also to carry in her womb a great prophet in the making
without the regular route of consummation. Although all of these acts show the divine al-
rahmah for Maryam, the overwhelming indication projected from the narrations of
Maryam from these verses is that of God's special al-istifa for her over others, especially
with the display of the very word itself in at least three places.**°

457 Qur'an 43:32. Translated as: (Do they distribute the rahmah of your Lord? It is We who have apportioned
among them their livelihood in the life of this world and have raised some of them above others in degrees
[of rank] that they may make use of one another for service. However, the mercy of your Lord is better than
whatever they accumulate.).

48 Ibn 'Ashir, Tafsir al-Tahrir wa al-Tanwir, altafsir.com, Royal Aal al-Bayt Institute for Islamic Thought,
2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=54&tSoraNo=43&tAyahNo=32&tDisplay=
yes&UserProfile=0&Languageld=1.

459 Qur an 3:33 and 3:42.
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4.2. Manifestation of al-Rahmah in the Narratives of Maryam in Sirah Maryam
4.2.1. Maryam as an Amah of God Deserving His Rahmah

Here the story of Maryam starts off with the first ‘wa udhkur' out of the 6 times it occurs

throughout this siarah:
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wa udhkur fi al-kitabi Maryama idhi intabadhat min ahlihd makanan sharqiyya.*®°

It begins with an ‘amr' from God to prophet Muhammad to mention her in 'the book' as a
ma'tiaf (continuation) of the 2nd verse where God commanded the mentioning of the
rahmah for Zakariyya.*®! The story started when Maryam secluded herself from her
family and people. The verse employs the verb' intabadhat," meaning rabidhat or tarahat
in the literal sense of the word, to fling or remove something away. This meaning
connotes her complete seclusion from her family by 'throwing' or 'removing' herself away
from them. She then went to an eastern place. Some speculate that this place is towards

the sunrise, not sunset.*62

According to Ibn Ashr, this verse is ma'tif upon the second verse of the siirah, the
mention of the rahmah of God towards Zakariyya.*®® Even though the form of the two
sentences are different, one being khabariyyah (starting with a masdar dhikru), while the
other insha'iyyah (starting with a command verb udhkur), they both carry the same
meaning because the masdar dhikru in the start of the second verse acts as the command,

"mention!".

460 And mention, [O Mukammad], in the Book [the story of] Mary, when she withdrew from her family to a
place toward the east. (Qur'an 19:16, Translation by Saheeh International)

4! Qur'an 19:2.

462 al-Tabari, Jami' al-Bayan,
https://www.altafsir.com/Tafasir.asp?tMadhNo=1&tTafsirNo=1&tSoraNo=19&tAyahNo=16&tDisplay=y
es&Page=1&Size=1&Languageld=1.

463 Tbn Ashir, Al-Takrir wa al-Tanwir, https://tafsir.app/ibn-aashoor/19/16.
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Why does fi al-kitab follow this verb? lbn 'Ashiir's view, in this case, is that al-kitab
serves as proof that these stories of the prophets are not make-believe stories and that they
need to be preserved in the kitab, in this case, the Qur'an as the ultimate truth, and not
anywhere else. It also indicates that this true story about a virgin-birthed prophet is not a
tale that Prophet Muhammad fabricated. %4

The story starts with Maryam secluding herself in an eastern place from her family. Thus
the word intabathat follows the adverb of time, 'idh," meaning: go mention in the book
(this particular story of) Maryam idh, when she took complete seclusion from her family
in an eastern place." If in the story of prophet Zakariyya, the narrative starts with idh nada
rabbahu nida'an khafiyya, when he called out towards His Rabb for a very desperate need
of his, the story of Maryam begins with the very act of secluding oneself from people.*%
Hence this time, Maryam's narrative highlights this action as a starting point of what was
about to come to her. Her intibadh is the opening gate towards what God is about to
bestow on her,*® as is the same case for the nida of prophet Zakariyya as the very gate

which opens God's special rahmah towards him?*%7,

4.2.2. God's Special Rahmah for the One Who Secluded Herself

The narrative of Maryam al-Batil*®® continues with verse seventeen, Maryam completely

isolates herself from her family and the rest of the people with a hijab, fantabadhat min

44 Tbn Ashir, Al-Takrir wa al-Tanwir, https://tafsir.app/ibn-aashoor/19/16.

45 Abii Su’did bin Muhammad Al-’ Amadi, Irshad al-‘Aql al-Salim ild Mazaya al-Kitab al-Karim [The
Guide of the Sound Mind towards the Virtues of the Honorable Book], vol. 3, ed. *Abd al-Qadir Ahmad
’Ata (Riyad: Maktabah al-Riyad al-Hadithah), 574, accessed: January 10, 2023,
https://archive.org/details/Tafsir_Abu_Suoud/3/.

466 Mustafa Muslim and Najbah ‘Ulama’, al-Tafsir al-Mawdii 7, 4:429. Al-Qasimi, in his tafsir al-Mahdsin
al-Ta wil (mentioned in al-Tafsir al-Mawdii 7 li suwar al-Qur’an al-Karim), states that the purpose of the
hijab in the subsequent verse is in order for her to receive the light of revelation from God.

467 Despite the various opinions mentioned about the possible reasons Maryam had to seclude herself from
her family, including excusing herself because of menstruation and taking a bath to clean herself or to comb
her hair (as mentioned by Ibn' Ashiir and al-Razi, amongst other mufassirin), whatever the reason might
have been, it must have significant merit for God to choose it as the opening event for the many subsequent
miraculous occurrences God bestows upon her and his soon to be son, prophet Tsa.

468 Al-Qunawi and al-Hanafi, Hashiyyah al-Qunawi, 6:112.
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dinihim hijaban fa arsalnd ilaihd rithana fatamaththala lahd basharan sawiyya*®®. Al-
Suddi opines that the word Aijab in the verse means a wall, while Ibn ‘Abbas inclines
towards the meaning of a place in the east where shadows protect Maryam from the sun.*°
Al-Mawardi (d. 450/1058), on the other hand, considers three different possibilities in the
meaning of this verse and inclines towards Maryam taking a "hijab’ from people to focus
upon worship. According to him, there are two opinions in this case, the first being a
place where she secludes herself for worship, while the second is for retreating from others

within her days of menstruation.**

Maryam was an amah.*"2 Her mother specifically asked for a child who would, in the end,
devote his life to God and only God since her prayer was specific that the child would
give up this worldly life and focus only on 'ibadah*™ and serving in the cause of God.
Upon finding out that she gave birth to a female infant, she did not change her intention,
even though, at that time, there were certain limitations that a female bore that a male
would otherwise be free of in terms of worshipping and entering the temple (haykal).
Regardless, Maryam grew up in devotion to God, partly in the temple, up to her twelfth
years of age, when she was to enter puberty through menstruation, supposedly.*’* As
mentioned in Tafsir Ibn Kathir, during that time, only men could enter the haykal.
Furthermore, menstruating women are not allowed to enter it. Maryam's father, 'Imran,
was the head of the rabbis of the haykal at that time. Thus when they found out about
Maryam's mother's vow to dedicate her to serve in the haykal, they had to make an
exception to the rule and draw arrows to pick who would be best to be her guardian.*”

469 And she took, in seclusion from them, a screen. Then We sent to her Our Angel [i.e., Gabriel], and he
represented himself to her as a well-proportioned man. (Qur’an 19:17).

470 Al-Tabari, Tafsir al-Tabari, accessed June 29 2022, https://tafsir.app/tabari/19/17.

471 Abii al-Hasan 'Ali bin Muhammad bin Habiban al-Mawardi al-Basri, al-Nukat wa al-'Uyiin, vol. 3, ed.
Al-Sayyid bin “abd al-Magqsud bin ' Abd al-Rahim (Beirut: Dar al-'limiyyah), 362, accessed October, 2021,
https://archive.org/details/waq60479/03_60481/page/n362/mode/2up.

472 1n Arabic, the word 'amah’ means a female slave.

473 Qur'an 3:35

474The Book of James — Protevangelium, "The Apocryphal New Testament," Ch. VIII., ed. Dave J. Giles
and ed. M.R. James (Oxford: Clarendon Press, 1924), 1-2, accessed: July 24, 2022,
http://gnosis.org/library/gosjames.htm.

475 Ton Kathir, Tafsir Ibn Kathir, https://tafsir.app/ibn-katheer/3/44.
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This specialness of Maryam as a woman most likely comes with social consequences,
such as her exclusion from everyday social life and family. The role of women in early
Israel's households was of utmost significance. Their power and status lay in line with
their functions in every household in ancient and pre-industrious times. Starting from
being the ‘trees’ to the fruition of human-kind which constructs clans and tribes up to the
national level,*’® up to delivering as managers of the food and clothing production in their
smallest social unit, the family.*’" In socialization and education, women of ancient Israels
are the principal teachers to their future generation in this household center nation.*’® Thus
in the unfolding of Maryam's story, her role in society seemed to have deviated from the
general custom, completely absolving herself from the power and status of the everyday
living of womanhood at that time. However, ironically, God had a bigger plan for her
despite her mother's intention of this devotion to God; she was not only to have a decisive
role in an upbringing of a child but a prophet that would change the world. Not only that,
but this story comes with an unusual catch, she is to be impregnated without any
consummation with any human beings, thus maintaining her status as a virgin until the

end of her life, absolving her from the touch of men.
4.2.2.1. The Angel's Visit

Surah Ali Imran mentions the event of the visit of the angel of glad tidings to Maryam in
the following two verses:
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idh qalat al-malaikatu ya Maryamu inna Allahd yubashshiruki bi kalimatin minhu ismuhu

al-masih ‘Isa ibnu Maryam wajthan fi al-dunya wa al-akhirati wa min al-mugarrabin, wa

yukalimu al-ndsa fi al-mahdi wa kahlan wa min al-salihin.*"®

476 Carol Meyers, Discovering Eve, Ancient Israelite Women in Context (New York: Oxford University
Press, 1988), 165.

477 Meyers, Discovering Eve, 147.

478 |bid., 149.

479 Qur'an 3:45-46. [And mention] when the angel said, "O Mary, indeed Allah gives you good tidings of a
word from Him, whose name will be the Messiah, Jesus, the son of Mary - distinguished in this world and
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The verses above mention a few pertinent points that sirah Maryam does not:

a) The use of the word yubashshiruki conveys the glad tidings upon Maryam, where
the doer is Allah, and not 'Rabbuki.’

b) Prophet' Isa expressed as "kalimah minhu," and his name is mentioned here, al-
Masih' Isa ibn Maryam.

¢) And then his character: wajthan fi al-dunya wa al-akhirah, was honored in this
world and the next.

d) Furthermore, min al-mugarrabin (he will be), from those who are very near (to
God).

e) He will also have the following characteristics: yukallimu al-nasa fi al-mahdi wa
kahla, he will speak to people in the cradle and maturity, and

f) wa min al-salihin, and will be of the righteous.

Thus from the above, it can be concluded that the angel conveys to Maryam 5 attributes
of her soon-to-be son, 'Isa, namely: that he is a word of God, a kalimah, that his name is
'Isa bin Maryam, a son attributed only to his mother which indicates Maryam's true
karamah as a virgin mother.*® wajthan, al-mugarrab, that he speaks in infancy, and from

the al-salihin, those who are righteous.

However, the angel's visit in sizrah Maryam commences only upon Maryam's undertaking
(underlined):

fa ittakhadhat min dinihim hijaban fa arsalna ilayha rithand fa tamaththala laha

basharan sawiyya).

(And she took, in seclusion from them, a screen. Then We sent to her Our

Angel, and he represented himself to her as a well-proportioned man*®*

From the above verse, a few pertinent points materialize:

the Hereafter and among those brought near [to Allah. He will speak to the people in the cradle and maturity
and will be of the righteous."

480 Burhan al-Din abi al-Hasan Ibrahim al- BiqaT Nazm al-Durar fi Tanasubi al-Ayati wa al-Suwari,
altafsir.com, altafsir.com, Royal Aal al-Bayt Institute for Islamic Thought, 2021, accessed Oct. 30 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=25&tSoraNo=19&tAyahNo=17&tDisplay=
yes&UserProfile=0&Languageld=1.

481 Qur'an 19:17.
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a) The mention of Maryam's undertaking before the angel came to her: building a
screen that wholly secluded and protected her from the view of her family and
people in general. Quoting from Tafsir al-Tabari, "fa arsalna ilaiha hina
intabadhat min ahliha makanan shargiyya,” meaning that the angle came at the
time (hina) the seclusion happened.*82

b) The mention of sequence with the harf ‘azf'fa" and the ma'tiaf being God's delivery
of God's Riih to her.

c) Thenthe Rizh (the angel Jibril) came shaped like a perfect human being (basharan
sawiyyd). It is narrated that the shape of the angel in the form of a human being
was in order for Maryam not to run away because if the angel were to come in his
actual shape, she would have fled and would not have listened to the message. At

the same time, it was also God's test for Maryam's 'iffah*® and haya’ 4%

In both narrations, it is clear that the act of the angel coming and visiting Maryam to give
a divine message is a divine rahmah manifested, as this rahmah is an expression of God’s
closest indirect communication to a person and a sign of His ever watchfulness and

guardian over the person.
4.2.2.2. Maryam's Seeking of Protection by the Name of God ""al-Rakman
Then the story continues with verse 18, which portrays the response of Maryam to this act

of God: Qalat innt a ‘tidhu bi al-Rahmani minka in kunta taqiyya.*®® Keeping in mind

what sirah Al Imran mentions regarding Maryam's initial reaction upon the arrival of

482 al-Tabari, Jami' al-Bayan, accessed: Oct. 30, 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=1&tSoraNo=19&tAyahNo=17&tDisplay=y
es&Page=2&Size=1&Languageld=1.

483 The word ‘iffah here is usually loosely translated in English as chastity while the proceeding word' haya,'
bashfulness. However, because of their deeper and vast meanings, these translations do not convey justice
to the words.

484 Abii Hayyan, Tafsir al-Bakr al-Muhit, Surah 19, Verse 17, altafsir.com, Royal Aal al-Bayt Institute for
Islamic Thought, accessed October 30. 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=19&tSoraNo=19&tAyahNo=17&tDisplay=
yes&UserProfile=0&Languageld=1.

485 She said, "Indeed, | seek refuge in the Most Merciful from you, [so leave me] if you should be fearing
Allah." Qur'an 19:17
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the angel messenger, let us consider the following points from this incident from the

perspective of sizrah Maryam:

a) She immediately performed taawwudh to God by mentioning the specific name of
Allah, 'al-Rahman ' The verse suggests the significance of the usage of the name
of Allah' al-Rahman' amongst His ninety-nine names and attributes. Maryam
understands her weakness and that if the person in front of her were to harm her,
then she would not be able to defend herself; thus, she asks the mercy and
assistance from the Most Merciful, al-Rahman.*%®

b) She asks from her rabb whose servants are always deserving of His rahmah and
ni'mah, but even extensively more for some.*®’

c) She hopes this utterance will make whosoever came upon her while she was

secluded and alone prevent himself from doing wrong to her, but only if he is God-

fearing (taqiyya).

4.2.2.3. The Reply of the Angel

Then verse nineteen continues the story with the reply of the angel: Qala innama ana
rasilu rabbiki li ahaba laki ghulaman zakiyya (He said, "1 am only the messenger of your
Lord to give you [news of] a pure boy.)."® It is evident that sizzah Maryam recorded the

reply of the angel dissimilarly from what sizrah Ali' Imran portrays:

a) The verse does not mention the word 'al-malaikah' here; instead, it mentions rasiil
rabbiki'.

b) The verse does not use the word A4//ah but 'rabbuki’ instead.

486 'Agam al-Din Isma'1ll bin Muhammad al-Hanafi and Muslih al-Din Mustafa bin Ibrahim al-Rimi al-
Hanafi, Hashiyyah al-Qunawt ‘ala al-Tafsir al-Baydawr wa ma'ahu Hashiyyah ibn al-Tamjid, vol. 12, ed.
"Abd Allah Mahmud Muhammad *Umar (Beirut: Dar al-Kutub al-'llmiyyah, 2001), 207.

487 al-Biqa'i, Nazm al-Durar,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=25&tSoraNo=19&tAyahNo=18&tDisplay=
yes&UserProfile=0&Languageld=1.

488 Qur'an 19:19.
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c)

d)

The verse does not mention the verb 'yubashiruka'; instead, it states ' liahaba laki'.
The word derivative from the masdar ‘hibah', the act of giving someone a gift, is
highlighted.

The mention of Prophet 'Isa as 'ghulaman zakiyya,' a pure boy. Sirah AlT' Imran,
however, mentions 'Isa by the word 'kalimah minhu’, a word from Him, and by his
title, al-Masih ibn Maryam (ismuhu al-Masth ibn Maryam). Abu Hayyan in al-
Bahr al-Muhit mentions the meaning of zakiyyah in the description of the boy in
'shulaman zakiyyah' is purity concerning a pious nature (al-salah) and to
prophethood (al-nubitwwah).*®® Al-Tabari, in his tafsir, considers this phrase to

mean one who is purified from sins.*%

Until now, the divine rahmah of God is portrayed in the story in sirah Maryam by the

following points:

a)

b)

The command of God to Prophet Muhammad to relate this story to others (wa
udhkur) through the Qur'an (fi al-kitab), a mention of a name by God is a great
honor and act of rahmah.

Other verses in other strahs of the Qur'an, such as those in sirah al-Tahrim,
illustrate Maryam's characters grandiosely % and the divine consequences
which come with them, and in sirah Al" Imran verse forty-two where God
himself says that He has chosen Maryam over and above all of the women in the
universe.*®2 In this si@rah, in more subtle ways, God shows us her very act of
seclusion and utmost zaya’ from people, firstly by her actions of intabadhat and
taking a hijab. She gestured these acts after being in seclusion from her family
and people; she had already secluded herself in the mihrab. Then, upon

encountering the angel, she also confessed that men had never touched her, never

489 Abii Hayyan, al-Baar al-Muhit, Accessed October 29, 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=19&tSoraNo=19&tAyahNo=17&tDisplay=
yes&Page=3&Size=1&L anguageld=1

490 Al-Tabari, Jami' al-Bayan, accessed Oct. 29, 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=1&tTafsirNo=1&tSoraNo=19&tAyahNo=18&tDisplay=y
es&UserProfile=0&Languageld=1.

491 Quran 66:12 and Ibn Ashiir, Al-Tahrir wa al-Tanwir, https://tafsir.app/ibn-aashoor/66/12. Ibn ’Ashiir
mentions that God s marked her name permanently in the Qur'an amongst the righteous women
exceptionally because of her unprecedented guarding of her chastity (ihsan farjiha).

492 Qur'an 3:42.
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wedded before, let alone acting unchastely (baghiyya). Thus it is from the special
divine rahmah that God Himself showered her with the tawfiqg to have this special
chastity; proper guidance from God manifests divine rahmah.**

c) Maryam takes protection from God by utilizing his name al-Rahman amongst
other great names of Allah. This act of al-ta’awwudh indicates that the first
thought that comes to her mind in fear of her safety is how merciful her Rabb
is with certainty. Thus how intimately well she knows God's undying rahmah
towards her.

d) As will be seen further, the word Rabb is repeated in several places throughout
the siirah, including in Maryam's and 'Tsa's narrations. Apart from emphasizing
the theme of 'Rabb and 'Abd’, its significance in this story is that Rabb is the
owner, sustainer, manager, creator, and protector. A Rabb is the one who does
tarbiyyah, the process of rearing and nurturing something from small parts until
completely established.*®* Al-Rabb (the Lord) is the One who sustains His
creations, the source of rahmah, as mentioned in sirah al-An'am verse 147: fa
in kaddhabiika faqul rabbukum dhii rahmatin wasi’atin wa la yaraddu ba’suhu
‘an al-qgawmi al-mujrimin.

e) Because of her noble chastity and utmost zaya’, God sends her His Rizh, as some
mentioned as the angel Jibril. This gift is of great prestige to any human being,
as it is also usually deemed as a sign of prophethood when he comes equipped
with revelations from God for the person. % However, in this very unusual
occurrence, he came to a virgin woman to carry out a command from God
contrary to her regular nature, having a child without the help of a man. So,
again, this is an expression of an extraordinary divine rahmah. It is rahmah
because humans would think that one can never have a child, let alone a prophet
as a child when a woman chooses to dedicate herself only to God and sincerely
guards her chastity against men.

f) Using li ahaba (from hibah) means God is gifting Maryam, a boy. It is gifting

without asking for anything in return or any conditions. Linguistically, Lane

498 Al-Damaghant, Islah al-Wujih wa al-Nazair (Beirut: Dar al-‘Ilm li al-Malayin, 1983), 201.
494 Al-Asfahani, s.v. “ <, ", in Al-Mufradat, accessed October 28, 2021, https://ejtaal.net/aa/#tamr=244.
4% As al-Qurtubi inclined towards in his tafsir of verse forty-two.
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Lexicon defines the masdar hibah as "A gift (or thing bestowed); properly, one
that is freely and disinterestedly given, not for any compensation; a free, or
disinterested, gift."4%® Al-Zamakhshari, in his discussion about the concept of
hibah in the interpretation of verse one hundred of sirah al-Saffat, considers
the concept of hibah to refer to the gifting of a child and several places in the
Qur'an, such as in sirah al-Anbiya' verse ninety and al-An'am verse eighty-
four, use it. Furthermore, "Ali bin Ab1 Talib congratulated Ibn “Abbas for the
birth of his child with the saying, "Shakarta al-Wahib, wa birika laka fi al-
mawhib." Thus two derivatives of hibah were used.**’

g) The hibah of a ghulaman zakiyyah, a pure boy, indicates that the gift is not
regular and represents a special rahmah from God. The gift not only becomes
a special rahmah to Maryam, especially because she will give birth to a boy
through an unusual means free from the touch of men, but this boy, ghulam,
also possesses a unique characteristic of purity and chastity. The term ghulam,
as discussed more in detail in the following section, indicates an age almost
reaching puberty; thus, he is unigue in that he remains pure for the rest of his
life. The ghulam zakiyyah fits right into her mother's extreme “iffah, chastity,

and virtuousness.

4.2.2.4. Maryam's Amazement Towards the Occasion

In the subsequent verse, Maryam expressed her amazement at the occasion: Qalat anna
yakinu It ghulamun wa lam yamsasni basharun wa lam aku baghiyya (She said, "How
can | have a boy while no man has touched me and | have not been unchaste?"),**® where

the following words come to the surface:

4% Lane, s.v. “=»3” in An Arabic English Lexicon, 1: 3030, accessed October 28, 2021,
https://ejtaal.net/aa/#11=3067.

497 al-Zamakhshari, Tafsir al-Kashshaf, accessed October 28, 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=2&tSoraNo=37&tAyahNo=100&tDisplay=
yes&UserProfile=0&Languageld=1.

4% Qur’an 19:20.
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a. 'Ghulam.’ In Maryam's amazement at this gift from God, she replied to the angel
using the same word, that of a young boy (ghulam). Note here that the word is
emphasized just like in the case of the angel giving the glad tidings to prophet
Zakariyya in verse seven.*%

b. 'lam yamsasnt bashar,' which says that she was never married before and

C. 'lam aku baghiyya' expresses how she was never an unchaste woman.

There must be a reason why the word ghulam in siirah Maryam is used in this incident
and not walad, as is used in sirah Ali' Imran. Linguistically, 'walad' carries a general
meaning of a child, but the word 'ghulam' connotes a boy. The “Arabs use it to express a

male birth, as mentioned in Misbah al-Munir.>®

One of its lexical meanings is to express a boy who almost reaches that age where he can
think for himself but is still young enough to be considered a boy and not yet an adult. In
other words, a boy that almost reached puberty.®® In Kitab al-"Ain, the word ghulam
relates to the growing of a mustache in full (al-7arr al-Sharib) and the word ghalam, a
year full of attacks and insurgence.®? The word ghulam is also used when they can begin
to carry more significant responsibilities, thus in verse twenty-four of sirah al-Tir uses
the word ghilman (plural for ghulam) to express young boys in Jannah who serve its
inhabitants,®® and the usage of the word ghulam halim in verse 102 of sirah al-Saffat>®
when God gives Prophet Ibrahim the glad tidings of a forbearing young boy. It also
connotes the meaning of a slave.>® This meaning, thus, is congruent with one of the goals
of surah Maryam; to prove that all creation are slaves to God, the Rabb, including prophet

Isa.

4% Qur'an 19:7.

50 Ahmad bin ’Alf al-Mugqri‘ Al-Fayylimi, s.v. “u=«e”, in Misbah al-Munir, Beirut: Maktabah Lubnan,
1987, 172, accessed November 21, 2021. https://ejtaal.net/aa/#msh=179.

501 https://ejtaal.net/aa/#tauh=1160, Umdat ul Huffaz (Arabic), page 1124, accessed: October 29, 2021,
etjaal.net.

502 al-Farahidi, al-Khalil bin Ahmad, Kitab al-'Ain Murattaban "ald hurif al-Mu jam, al-Juz‘ al-Thalith
(Vol. 3), (Beirut: Dar al-Kutub al-"Tlmiyyah, 2002), 289.

% Qur'an 52:24, )

55 3 S e pelle s

There will circulate among them [servant] boys [especially] for them as if they were pearls well-protected.
504 Qur'an 37:102.

505 |bn Manziir. s.v. “a&”, in Lisan al-'Arab, 3290, https://ejtaal.net/aa/#la=3290.
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Hence from the above description, the word ghulam is more specific than the word walad;
it not only identifies the gender of the child but what specific type within the gender. In
this case, a young boy who does not only play but is mature enough also to carry
responsibilities. Therefore, God's gift to the Virgin Mary, Maryam, of a young boy subtly

gives a merrier glad-tiding than if the news had carried simply the word walad, a child.

Compare with the similar response depicted in sizrah Ali 'Tmran: Qalat rabbi anna yakiinu
It waladun wa lam yamsasni basharun.®®® This verse highlights the following words,
phrases, or sentences:

e The word 'walad'’, and not 'ghulam’.

e 'lam yamsasni bashar', which says that she was never married before, without

the additional character of being unchaste (baghiyya).

4.2.2.5. God's Response to Maryam

In sirah 'Ali Tmran God replies to Maryam through the angel; Qala kadhaliki Allahu
yakhlugu ma ya sha'. 1dha gada amran fa innama yaqiilu lahu kun fayakin.®® As shown,
the key messages that transpire in this verse are:

a) The ism al-jalalah, Allah, is used instead of Rabb.

b) God's ability to create what so ever He deemed to wish, al-Khalig, the creator of
things; kadhalika Allahu yakhluqu ma yasha', and

c) Heis al-Qahhar, the forceful al-Mugtadir when he decrees something no one can
stop Him, 'idha qada amran fa innama yaquli lahii kun fayakin.

d) The verse does not accentuate al-rahmabh.

506 Translated as she said, "My Lord, how will | have a child when no man has touched me?" [The angel]
said, "Such is Allah; He creates what He wills. When He decrees a matter, He only says to it, 'Be," and it is.
(Qur'an 3:47)

507 Translated as [The angel] said, "Such is Allah; He creates what He wills. When He decrees a matter, He
only says to it, 'Be,' and it is. (Qur'an 3:47).
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God's reply in sirah Maryam, on the other hand, focuses on the matter of the creation of
'Tsa itself, based on what God himself had said to the angel to convey to Maryam;>%
Qala kadhaliki gala rabbuki huwa ‘alayya hayyin. Wa linaj’alahu ayatan linndsi wa

rahmatan minnd wa kana amran maqdiyya.>®

The verse directly points out the easiness of the creation of Maryam's soon-to-be son, as
the angel says what God had said to him in a literal sense, gala (the angle said), kadhalika
(thus it will be), gala Rabbuki huwa "alayya hayyin). Thus convincing Maryam about the
ease of the creation process, she should not worry about the 'how'. Then God also conveys
the reason for sending Prophet' Isa to the world; as a sign to the people and a rahmah from

God.

Connotations which point towards a nuance of rahmah in this verse, while not mentioned
in siirah Al “Imran:
(1) Using the word 'hayyin' leads to a feeling of comfort and that one needs not worry;
someone capable is handling his or her matters efficiently.
(2) The use of the word rahmatan minna depicts the reason for the birth of Maryam's
son, 'Isa. Tafsir Ibn Kathir states that this rahmah means nubuwwah, prophethood,

which will bring rakmah and guidance to safety through 'Tsa's gentle character.5

4.2.2.6. Isa as a Rahmah

Siarah Maryam elaborated on the birth of “Isa as part of the narrative about his mother,
Maryam bint “Imran, where God instructed (prophet Muhammad) in verse sixteen to
mention or to recite her story in the book (wa udhkur fi al-kitab7 Maryam). As discussed

in the previous sub-section, God states two reasons for the creation of prophet ‘Isa, as an

%8 Qur'an 19:21.

509 |bid., (translated as He said, "Thus [it will be]; your Lord says, 'It is easy for Me, and We will make him
a sign to the people and a mercy from Us. And it is a matter [already] decreed.™).

510 Tbn Kathir, Tafsir Tafsir al-'Azim, altafsir.com, Royal Aal al-Bayt Institute for Islamic Thought, 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=7&tSoraNo=19&tAyahNo=21&tDisplay=y
es&Page=3&Size=1&Languageld=1.
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ayah to people, ayatan li al-nas, and as a rahmah specifically for Himself, rahmatan

minnd.

4.2.2.6.1. Interpretations of the Exegetes with the Pronoun Pointing to "'Isa’

The exegetes differ in regards to the meaning of the phrase rahmatan minna' in the verse

under scrutiny:

(1) Abt Hayyan al-Andaliist (d. 745/1344), in his celebrated works al-Bahr al-
Muheet, opted that the pronoun points at the ghulam zakiyya himself (prophet "1sa)
as well as the hidden pronoun in the ‘kana’ of the subsequent sentence ‘kana
‘amran maqdiyya. \Which means wa kana wujiiduhu “amran maqdiyya. Here he
opted that the word rahmatan minna means that the coming of “lIsa is a rahmah
from God because with him comes guidance from God. Whosoever follows his
guidance will thus obtain the special rahmah from God.*!

(2) Al-Tabar1 (d. 310/922), in his Jami'u al-Bayan "an Ta’wili Ayy al-Qur'an’, also
opted for the pronoun to represent the ghulam zakiyya, prophet “Isa. Al-Tabari
shows the boy as a manifestation of the divine rahmah towards his mother and for
those who believe in his unigue creation through his virgin mother and those who
believe in his message. However, he does not elaborate on how exactly Prophet'
Isa is considered a rakhmah towards his mother and those who believe in him.%?

(3) Ibn Kathir (d 774/1373), in his exegesis' Tafsir al-Quran al-'4zim," also inclines
towards the ghulam as represented by the pronoun hu in “linaj'alahu’. He opined
that the persona of the boy being a prophet that will guide humanity to the pure
worship of the one God, Allah, expresses this al-rahmah.5*®

(4) Ton' Atiyyah (d.468/1075), in his exegesis' Tafsir al-Muharrar al-Wajiz fi Tafsir
al-Kitab al-"Aziz' also believes that the pronoun in the verb naj'alahu refers to al-
ghulam, Prophet' Isa, whereby the meaning of rahmatan minna becomes the

pathway of guidance from God to the world. Therefore, in the end, those who

511 Abii Hayyan, al-Bahr al-Muhiz, https://tafsir.app/albahr-almuheet/19/2.
512 Al-Tabari, Tafsir al-Tabart, https://tafsir.app/tabari/19/21.
513 |bn Kathir, Tafsir Ibn Kathir, https://tafsir.app/ibn-katheer/19/21.
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follow this guidance will certainly attain rahmah. He then elaborates no further
on the issue.®*

(5) Al-Razi (d.606/1210), on the other hand, offers two possibilities for what the
pronoun ‘hu’ suggests. The first view is that the 'hu’ indicates the process of
creating 'Isa itself; it becomes a sign of people in that the creation of “Isa without
a father was easy (thus a sign of the power and ability of God). As for it being a
rahmah from God, it will provide ease and rahmah to both 'Isa and Maryam. This
connection is because the manifestation of the event becomes a clear proof for
people around them, negating their evil accusations towards Maryam. When the
pronoun 'hu’ points towards the ghulam himself, al-Razi considers him as an ayah
for his mother to believe that the baby's anomalous deliverance to the world does
not negate his plausible conception and existence. As for being rahmatan minna,
al-Razi only mentions to the extent that the terms are ma 'tiif 'ala (connected) to the
phrase linaj'alahu ayatan minna and not more.>%®

(6) Ibn *Arabi (d. 638/1240), in his tafsir 'Tafsir al-Qur'an’, mentions the meaning of
divine rahmah here as the completeness of whatever was missing in the lives of
the people at that time by God's book and law and the new teachings which he
brought forth. Thus with this, people were able to attain guidance.>®

(7) Ahmad bin "Umar (d. 618/1222), in his 'Tafsir al-Ta'wiliyat al-Najmiyyah fi al-
tafsir al-Ishart al-Sufi* mentions an essential point on the meaning of rahmah in
this verse, whereby this verse resembles the verse directed towards prophet
Muhammad in which God says, wa ma arsalnaka illa rahmatan li al-"alamin.
Here God explicitly mentions the prophet as a rahmah for the worlds, that he
carries in his body and soul the character of rahmah for the whole world. At the

same time, in verse 21 of siirah, Maryam God says that he made prophet 'Isa as a

514 Ibn ’ Atiyyah, Al-Muharrar al-Wajiz fi Tafsir al-Kitab al-'Aziz, altafsir.com, Royal Aal al-Bayt Institute
for Islamic Thought, 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=2&tTafsirNo=14&tSoraNo=19&tAyahNo=21&tDisplay=
yes&UserProfile=0&Languageld=1.

515 al-Razi, Tafsir Mafatih al-Ghaib, accessed October 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=4&tSoraNo=19&tAyahNo=21&tDisplay=y
es&UserProfile=0&Languageld=1.

516 Ibn * Arabi, Tafsir al-Qur ‘an, altafsir.com, Royal Aal al-Bayt Institute for Islamic Thought 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=3&tTafsirNo=33&tSoraNo=19&tAyahNo=21&tDisplay=
yes&UserProfile=0&Languageld=1.
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rahmah from Him; thus, he also is a manifestation of the character of rahmah.
However, the difference here is the phrase minna here, which indicates
proportions, that prophet ‘Isa's rahmah appeared during a lesser time and period
than that of prophet Muhammad. Therefore, God sent him to bani Isra'il only,
while He sent Prophet Muhammad to the rest of the world until the end of time,
including in the hereafter, where he will intercede for his people.>!’

(8) Mataridi (d. 333/945), in his 'Tafsir al-Ta'wilat Ahlu al-Sunnah' emphasizes that
rahmatan here is similar to rahmah of prophet Muhammad. He further indicates
that this further connotes that the sending of all prophets manifests divine

rahmah.>®

Thus it can be roughly concluded, based on the majority of the above opinions, that the
rahmah of God in this verse points towards ghulam zakiyya. At the same time, the rest
opined towards the rahmah of the process of creation of prophet ‘Isa. Furthermore, this
rahmah is so vast that it touches him, his mother, Maryam bint' Imran, and those who later

follow his teachings.

4.2.2.6.2. Rahmatan Minnda in Other Sirahs of the Qur'an

The word rahmah comes in many different forms in the Qur'an, like the one in this verse,
where it comes as a phrase rahmatan minna. This section will examine the occurrences
of this exact phrase in other verses to discover the possibility of a common reason behind
these usages, including that in surah Maryam. The opinions of major exegetes will also

be explored.

517 Ahmad bin 'Umar, Tafsir al-Ta‘wilat al-Najmiyyah fi al-Tafsir al-Ishari al-Sifi [Astrological
Interpretations in the Spiritual and Saff Exegetical Works], altafsir.com, Royal Aal al-Bayt Institute for
Islamic Thought, 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=3&tTafsirNo=97&tSoraNo=19&tAyahNo=21&tDisplay=
yes&Page=2&Size=1&Languageld=1 and Isma’1l Haqqi, Rith al-Bayan fi Tafsir al- Qur'an [Soul of Clear
Explanation in Qur’anic Interpretation, altafsir.com, Royal Aal al-Bayt Institute for Islamic Thought, 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=3&tTafsirNo=36&tSoraNo=19&tAyahNo=21&tDisplay=
yes&UserProfile=0&Languageld=1). A similar opinion is also express in Riih al-Bayan.

518 Abil Mansiir al-Maturidi, Tafsir Ta 'wilat Ahl al-Sunnah [Interpretations of the People of the Sunnah],
altafsir.com, Royal Aal al-Bayt Institute for Islamic Thought, 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=2&tTafsirNo=94&tSoraNo=19&tAyahNo=21&tDisplay=
yes&Page=2&Size=1&L anguageld=1.
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The Qur'an demonstrates the use of the phrase rahmatan minna in two forms, first in a
state of nasab (accusative) without any attached prepositions, usually acting as a maf"il
lahu, or maf'ul Ii ajlihi (the accusative for purpose). This form acts as an accusative object
representing the reason or purpose of a happening. The other form usually attaches to a
harf"bi". The first type comes in 3 places in the Qur'an while the latter comes in 4 places.

Rahmatan Minna in the Nasab form comes in four places in the Qur'an (as underlined):

(1) 519 s ) ety a Aady V)
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At a glance, it can be seen from the above verses - particularly from the first three - that
the phrase connotes relief from a challenging situation. In the first case, God talks about
relief from drowning, connected to the preceding verse. In the second verse, the phrase
relates to the tribulation of prophet Ayyiib, losing his whole family when the illness
overcame him. Lastly, the one in the third verse depicts the relief that came after al-darra
(harm and stressful situation). The verse under scrutiny is the last one, verse twenty-one

of siarah Maryam.

As for the phrase rahmah minna which comes with an attached particle ‘bi’, they can be

found in the Qur’an in four places, as shown underlined below:

(1) 523Camaia |8 o Ll |50 (ol o Lty 5 Bk 2 (05 sl

(2) e e (3 RT3 s Aad 5y A kol Lol 5 135 185 U2 s Ul

519 Qur'an 36:44.
520 Qur'an 38: 43.
521 Qur'an 41:50.
522 Qur'an 19:21.
523 Qur'an 7:72.

524 Qur'an 11:58.
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Here, it can be seen that the context of all four verses is about najah from “adhab, the
rescue of the believers in the event of God's severe punishment for the unbelievers. The
following sub-section discusses the above topics in more detail by taking one verse from

each category above as an example.
4.2.2.6.3. Rahmatan Minnda in the Accusative Form

The following discussions will focus on the word rahmah without the preposition bi. First,
it will examine the concept of rahmah in the verses in which the phrase rahmah minna
comes in the accusative (nasab) state. Further, it will discover the differences, if any, with

the concept of rahmah concluded from the previous section.

Rahmatan minna is also found in verse forty-four of sirah Yasin, without the addition of
the harf "bi">?

G i 6 28,3 Uil )52 Y) (5800 L alfin o o0 G5 €61) o snal) llll s 24550 ulas 0 28 4915

(66) o ) 123 e 4R35 V) (£7) 590 b V5 84

In the above, the term rahmatan minna comes as an al-istithna al-mufarragh in the
meaning of maf'iil li ajlihi, acussative for purpose®?®. The context of these verses is the

ship as a sign of the majestic and ability of God, that He is the single power and ability

525 Qur'an 11:66.

526 Qur'an 11:94.

527 Qur'an 36:41-44, And a sign for them is that We carried their forefathers in a laden ship. (41) And We
created for them from the likes of it that which they ride. (42) And if We should will, We could drown
them; then no one responding to a cry would there be for them, nor would they be saved (43) Except as a
mercy from Us and provision for a time. (44) (Translation by Saheeh International).

528 Abii Hayyan, al-Bahr al-Muhit,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=19&tSoraNo=36&tAyahNo=44 &tDisplay=
yes&Page=11&Size=1&L anguageld=1.
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which holds the ships afloat and that the pessangers are kept safe. In this case, the verses
start off with the ship of prophet Nith which carried in it the forefathers of mankind. The
phrase rahmatan minna here also expresses Allah's relief, in this case, relief and protection
from the severe flood and drowning by making the sea stable and for those in the ship to
hold fast to the boat.>?® It depicts that their ability to continue to live after this ordeal until
their appointment of death is due exclusively to the rahmah from God and nothing but
it.0 This very rahmah is the protection of humankind from al-darra’, hardships, and
stressful situations, in this case, being drowned by the waves, being the opposite of al-
sarrda’ (comfort) and al-naf' (benefit).>3! In this context, the verses do not refer directly to
the concept of severe punishment ("adhab ghaliz) as the two verses in the previous section
did, but more towards a complicated situation that only God can relieve. Let us now look
into another verse where the phrase rahmah minna (underlined) comes as mansiib, located

within the following verses of siirah Sad:**
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In this sirah, God introduces prophet Ayytb to the reader with the title of ‘abdana’, our
slave. He also repeats the mention of the words with the roots of w-h-b (of hibah) in three
of its verses.>*® One of its central themes is about fitan, trials, and responses to the trials

depicted by the faithful slaves of God, His prophets.>** The verses above portray prophet

529 Ibn Ashiir, Al-Tahrir wa al-Tanwir, https://tafsir.app/ibn-aashoor/36/44.

530 Abii Hayyan, al-Bahr al-Muhiy, https://tafsir.app/albahr-almuheet/36/44.

581 Quraish Shihab, s.v. "¢! =l in Ensiklopedia al-Quran Kajian Kosa Kata, Arabic Almanac v6.1,
Mawrid Reader v3.1, accessed October 31, 2021, https://ejtaal.net/aa/#ens=172.

532 Qur'an 38:41-44 (Translated as: And remember Our servant Job, when he called to his Lord, "Indeed,
Satan has touched me with hardship and torment." [So he was told], "Strike [the ground] with your foot; this
is a [spring for a] cool bath and drink." And We granted him his family and a like [number] with them as a
mercy from Us and a reminder for those of understanding. [We said], "And take in your hand a bunch [of
grass] and strike with it and do not break your oath.” Indeed, We found him patient, an excellent servant.
Indeed, he was one repeatedly turning back [to Allah].)

533 See Qur'an 38:30, 35, and 43

534 Sayyid Qutb, In the Shade of the Qur'an, Vol. 14 [no publication info], 292-293, Kalamullah.com,
Accessed: October 31, 2021,
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Ayytib as an 'abd, who is oft returning to Allah (awwab) and patient (sabir). The word
fatanna is also repeated multiple times in the stories of the prophets mentioned in this
surah, such as in the stories of prophet Sulayman and Dawiad. Moreover, the verb wahaba

is used a few times in their stories in addition to the one used in the story of Nabi Ayyub.

In the above verses, the use of rahmah with the addition of a nu'at in the form of jarr wa
majrir (minna) is placed only within the same sentence of the hibah of his family and
another additional family. This happening is a part of the answer to prophet Ayytib's du'a,
a relief from the fitnah of the devil (al-shaitan) towards him (al-waswasah), as a sign of
him returning to Allah during trials like so. The fact that he realized that what came over
him was the waswasah from the devil in the first place, in addition to his positive reaction
towards it, i.e., he did not submit to the whispers, entitles him to a hibah from Allah in the
shape of the return of his family and the like of them, as God has similarly indicates the
other gifts He had bestowed upon other prophets mentioned in the same si@rah.>® And

this hibah is a special rahmah that came straight from God himself.

A similar narrative in sirah al-Anbiya', on the other hand, uses the term rahmatan min
'indina (underlined below). However, more than this, the verb atayna is used instead of

wahabna to express God's bestowment of children and family:>®

Gpeal B0 2251 Gl 3 Al i 435 30 3 gl 5 AT
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In the above verses, notice prophet Ayytb's calling for his Lord by his most merciful

name, arham al-Rahimin, after mentioning the word al-durr. The narratives also state the

https://www.kalamullah.com/Books/InTheShadeOfTheQuranSayyidQutb/volume_14_surahs_33-39.pdf.
535 Al-Razi, Tafsir Mafatih al-Ghaib,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=4&tSoraNo=38&tAyahNo=42&tDisplay=y
es&UserProfile=0&Languageld=1.

53 Qur'an 21:83-85 (And [mention] Job, when he called to his Lord, "Indeed, adversity has touched me, and
You are the most merciful of the merciful." So We responded to him and removed what afflicted him of
adversity. And We gave him [back] his family and the like thereof with them as mercy from Us and a
reminder for the worshippers [of Allah].).
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removal (kashf) of the durr in 'atf (connection) with the verb ataynahu. All of these affect
the concept of rahmah in verse eighty-four in comparison to that of sizrah Sad before.

In addition, the adverb' inda (in the proximity to), which comes after the word rahmah, is
a sign of particular preference, ownership, and nearness, that of 'indiyyah. This more
specific rahmah from God comes as a reply to Ayytib's calling to God by his special name,
'wa anta arham al-Rahimin' because it is impossible for the One with this attribute not to
lift the great distress (al-durr). This rahmah is in the form of maf'ul li ajlihi>¥, thus the
expression of 'rahmah min 'indina’ signifies the very reason for the kashf of the harm as
well as the iza' of the family.>®® His family and children had died, and only by His rakmah
Allah replaces and multiplies the numbers of progeny for him. So God enriched him with
a large family and wealth for 80 years.>*® Al-Razi also considers that all that God did for
prophet Ayyiib is nothing but a rahmah from Him and not an obligation.>* It is a gift
from the Lord, who is most appreciative of those who show extreme patience,>*! such as
prophet Ayyiib who endured his sickness for eighteen years®? without a single

complaint:>*

In summary, in sarah al-Anbiya', there is no use of the word 'abd. However, the words
nada, istijaba, naja, and atayna repeats many times. According to Dr. Fadil al-Samarra T,

in Lamasat Bayaniyyah, the word ita’ signifies an increase in meaning, more than hibah,

537 Tbn " Ashiir, Tafstr al-Tahrir wa al-Tanwir, accessed: Oct. 31, 2021
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=54&tSoraNo=21&tAyahNo=84&tDisplay=
yes&Page=2&Size=1&L anguageld=1.

538 Al-Tabatabai, Tafsir al-Mizan fi Tafsir al-Qur'an, altafsir.com, Aal al-Bayt Institute for Islamic Thought,
2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=56&tSoraNo=21&tAyahNo=84&tDisplay=
yes&Page=3&Size=1&L anguageld=1.

539 Al-Razi, Tafsir al-Razi, https:/ftafsir.app/alrazi/21/84.

540 Al-Razi, Mafatih al-Ghaib, accessed October 31, 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=4&tSoraNo=38&tAyahNo=42&tDisplay=y
es&Page=4&Size=1&Languageld=1.

%41 Abii Hayyan, al-Bahr al-Muhit, accessed: October 10, 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=19&tSoraNo=38&tAyahNo=42&tDisplay=
yes&Page=3&Size=1&L anguageld=1.

%42 Al-Qurtubi, Tafstr al-Jami’, https://tafsir.app/qurtubi/38/43; Al-Mawardi, al-Nukat wa al-’Uyin,
https://tafsir.app/almawirdee/38/43. Al-Qurtubl mentions that there are differences in opinions regarding
how long Prophet Ayyab underwent the trial, from less than five years to forty years. al-Mawardi in his
tafsir, mentions at least five opinions as to what happened to the family of prophet Ayyib.

543 Many other narrations state less than eighteen years.
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which is more specific.>** Thus it correlates to the usage of the phrase rahmah min' indina
in this sirah, which signifies a more unique and extra rahmah than simply rahmatan

minna used in sirah Sad.

This sirah indicates, emphasized with the repetition of the words istijabah and nada, that
it is only Allah who answers the supplications during harm; He is the One who gives what
is needed to solve problems. The core of the message is the fact that Allah is the One who
bestows on his creations, the One who tests, and the One who sees the reactions of his
'ibad during these struggles. Thus, the overwhelming usage of a more general verb,

ataynd and not wahabna.
4.2.2.6.4. Rahmatan Minna with an Attached Particle

Verse 72 of siirah al-A'raf is part of a series of verses where God talks about the narrations
of the punishments which came to the disbelieving people of 'Ad to whom prophet Hud
was sent. In this verse, God mentions His fatal punishment for those who belied the signs
of God while saving Prophet Hiid and his followers. His rescue for them (depicted by the

word anjaynahu) is expressed by way of rahmah from "us" (bi rahmatin minna): >*
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The punishment that came upon the people of 'Ad of prophet Hiid is also mentioned in

several other places of the Qur'an. One place is in siirah al-Haggah®:

54 Fadil al-Samarra ‘1, “Ma al-Farq bayna al-Ita‘ wa al-Hibah, Dr. Fadil al-Samarra‘T° (What is the difference
between al-Ita‘ and al-Hibah, Dr. Fadil al-Samarra ‘1), Lamasat Bayaniyyah, Ustadh Dr. Fadil al-Samarra ‘1,
January 9, 2022, YouTube video, 0:43, https://youtu.be/I8jPLVIMVY8.

%5 Qur'an 7:72. Translated as, "So We saved him and those with him by mercy from Us. And We eliminated
those who denied Our signs, and they were not [at all] believers."

546 Qur'an 69:6-8. Translated as "And as for 'Aad, they were destroyed by a screaming, violent wind (6)
Which Allah imposed upon them for seven nights and eight days in succession, so you would see the people
therein fallen as if they were hollow trunks of palm trees. (7) Then do you see of them any remains? (8)".
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A punishment of a severely hot and loud wind which fuel was ignited continuously by
specific men surrounding it, as depicted in one report, inflicts them for seven nights and
eight days.>*’ It would enter their nostrils and exit from their anuses, burning their
internals and leaving them like a palm tree's hollow trunk.>*® Thus, one can never escape
this affliction without knowing beforehand. Therefore, whosoever escapes from this must
be given somewhat a miracle that goes against impossibility, a special rahmah that can

only come from God.

The meaning of rahmah here is an infinite majestic rahmah (indicated by the indefinite
form of the word rahmah), which comes specifically from Allah' Azza wa Jalla.>*® This
concept is indicated by the jar wa majriir’ minna' with a hidden maidhif in order to justify
it as a sifah (attribute) to this particular indefinite rahmah. Thus the characteristic of this
rahmah is that which comes from Allah, whose quantity is innumerable. A rahmah
bestowed upon them without effort.>® It is remarkable and is the reason for the act of
rescue, as indicated by the preposition (bi) preceding it.>>! Ibn' Ashiir also mentions that
this rahmah is that of musahabah, which means during their God's extraordinary rescue
over them, this particular act is accompanied by His gentleness and care for the believers
during the horrendous seven-day punishment that descended upon the people of 'Ad>2.
In sirah Hid, where God says®® (s shl02055 s 4235 4aa ) 5l ol 3 1 sh L5 Ul s Wl
Lie e the term rahmah connotes to their redemption which is entirely dependent on
the rahmah of God upon them, and not on their own efforts. Ibn' Ashir points out that

the term najjayna is repeated twice, the first being from the specific 'adhab and the second

547 |bn Kathir, Tafsir Ibn Kathir, https://tafsir.app/ibn-katheer/7/72.

58 Al-Alst, Tafsir al-Alist, https://tafsir.app/alaloosi/7/72.

%9 Ibn Ashir, Al-Takrir wa al-Tanwir, https://tafsir.app/ibn-aashoor/7/72.

550 Al-Biga’1, Nazm al-Durar, https://tafsir.app/nathm-aldurar/7/72.

%1 Ibn ’ Ashiir, Al-Takrir wa al-Tanwir, https://tafsir.app/ibn-aashoor/7/72.

552 | bid.

553 Qur'an 11:58. The verse is translated as 'And when Our command came, We saved Hud and those who
believed with him, by mercy from Us; and We saved them from a harsh punishment.’
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being from a severe punishment in the hereafter. The repetition of the verb twice
indirectly indicates that the first rescue is strictly due to a special rahmah from God, while
the second is also due to their righteous actions in the lower word (dunya). That is why
only in the first sentence is the verb najjayna connected to a muta‘alliq, "bi rahmatin
minnd.">>* Furthermore, even if one were to argue that God saved them as a result of their
righteous actions, it was utterly dependent upon the guidance and enlightenment from God
in the form of this rahmah. By it also, He forgave them and distinguished them from those

who disbelieved®®, for otherwise, the destruction will envelop believers as tribulations.

4.2.2.6.5. Conclusion to the Topic of "Rahmatan Minna"

From the above verses, three deductions can be withdrawn:

(1) First, the phrase rahmatan minna in mansib as a maf'ul li ajlini or maf'il lahu
denotes God's relief from a harmful or stressful situation.

(2) The phrase bi rahmatan minna usually denotes God's rescue for a prophet and his
believers in the face of severe punishment ("adhab) for his unbelieving people.

(3) Thus based on point one above, the case of rahmatan minna in verse twenty-one
of sitrah Maryam most probably leads towards the meaning of the birth of 'Isa or
his existence being God's relief from a challenging situation. The only difference
is that in the case of the birth of baby ‘Isa, the phrase comes as a mayf’iil bihi for
the verb ja'ala, li naj'alahu ayatan li al-nasi wa rahmatan minna. However, the
meaning would be similar because it comes as a meaning of purpose or reason,

just as the one in the first point is.

To summarize, the phrase rahmatan minna in the discussed verses serves as a mercy, help,
and rescue from God to particular people either in the event of punishment to others or in
severe circumstances. These circumstances are unsolvable by humankind, as in the case
of prophet Ayyiib's illness, and when water surrounds anybody with no one around to save

him or her. At the same time, it goes the same as in the case of the severe punishment that

55 Ibn ’ Ashiir, Al-Takrir wa al-Tanwir, http://tafsir.app/ibn-aashoor/11/58.
5% Al-Razi, Tafsir al-Razi, https:/ftafsir.app/al-razi/11/58.
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came to the people who disobeyed prophet Hiid. In the case of prophet Ayyub, it came
after his years of suffering and perseverance.®®® With this trial, he lost everything,
including his family and his wealth. Thus it was out of the special divine rahmah that
God bestowed back not only his family but with the addition of the likes of his family at
the end of this trial >’

However, a few consequential questions follow: if we consider the exact relationship
between the phrase rahmatan minna and God's help and rescue in the case of prophet "Isa
in sizrah Maryam, who is the object of the rescue in this case, then? If the object here is
his mother, Maryam, then how does the birth of “Isa or ‘Isa himself, be a rahmah which

saves her? A further challenging question would be, from what is she rescued?

We can go back to the life of Maryam where she dedicated her life to God, and in one
Israelite narration, it was said that she had promised to remain a virgin to God,
consequently abstaining from matrimony.>*® This means that she not only dedicated
herself body and soul to God but she had an ultimate “iffah and pureness, so much so that
she was willing to sacrifice her chance of being a mother, sacrificing her womb from the
possibility of delivering a human being into the world to serve God, a natural inclination
for a pious woman in general. Let alone for pious women; motherhood is something that
would be considered, especially during her time, as noble and as a much-needed role for
women.** However, God does not need means to create what He wills. Thus with the
creation of ‘Tsa, He 'relieved' Maryam from her current situation of deliberately not having
a family, her sacrifice for God. ‘Isa is the rahmah of God manifested in Maryam with the
experience of being a mother, from conception to birth, not to mention bringing up a son,

a ghulam zakiyy, one who also guards his chastity incredibly, just like her, and not to

5% Abii Hayyan, al-Bahr al-Muhit, https://tafsir.app/albahr-almuheet/38/43. Al-Bahr al-Muhit mentions this
in a narration by Anas bin Malik.

57 Al-Qurtubi, Tafsir al-Jami’, https://tafsir.app/qurtubi/38/43; Al-Mawardi, al-Nukat wa al-’Uyin,
https://tafsir.app/almawirdee/38/43.

5% "The Gospel of Pseudo-Matthew" (Chap. 8), The Gnostic Society Library, Christian Apocrypha and
Early Christian Literature, accessed October 2021, http://gnosis.org/library/psudomat.htm.

559 John Hilton 1II and Lani Hilton, “Motherhood in the Old Testament,” in The Gospel of Jesus Christ in
the Old Testament, edited by D. Kelly Ogden, Jared W. Ludlow, and Kerry Muhlestein, (Provo, UT:
Religious Studies Center, Brigham Young University, 2009), 34, accessed: January 11, 2023,
https://rsc.byu.edu/gospel-jesus-christ-old-testament/motherhood-old-testament.
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mention, a nabi. Thus he was able to be a mother to this special boy without sacrificing
her “iffah™ and remained a virgin, free from the touch of men. This character of iffah in
her confirms her portrayal in the hadith about her being one of the best women of all

time:60

‘Abdullah b. Ja'far reported that he heard “Ali say in Kifa that Allah's Messenger (i)
said:

The best of the women of her time was Mary, daughter of "Imran, and the best of the
women of her time was Khadijah, daughter of Khuwailid. Abii Kuraib said that Waki®

pointed towards the sky and the earth.

On the other hand, if the concept of the rahmah minna points towards the people at that
time, who were ancient Jews, then a more relevant question would be, "What were the
social and political situations of the people at that time and place? Why must God send
Prophet 'Isa to them as a rahmah to rectify their conditions?” The verse remains quiet on
this matter, and the exegetes only mention that prophets are rahmah towards their people
as following their footsteps guarantees their salvation in this life and the next. In this way,
the divine rahmah takes shape. However, other resources have indicated that the Jews in
Palestine, where prophet ‘Isa was born and lived, were having many challenging issues
both within their own community and from the pressure of the governing Romans at that

time.

Primary sources on the social and political context of the time of prophet Isa, historically
speaking, are scarce. However, a most prominent and often-cited source is the works of
Flavius Josephus, "The Antiquities of the Jews," where some significant social and
political situations of the Jews, including those in Palestine in the first century AD, were
recorded.®®* According to Book XVIII, where the period covered is presumably congruent

%0 Abii al-Husayn' Asakir ad-Din Muslim, "Sahih Muslim: The Book of the Merits of the Companions: The
Virtues of Khadijah, The Mother of The Believers (RA): Hadith 2430, "sunnah.com, accessed: November
1, 2021, https://sunnah.com/muslim:2430.

%1 He was a Jewish-Roman Historian who lived between 37/38 - 100 AD and was the only Jewish priest
and historian who is considered an eyewitness to the Jewish Revolt of 66-70 AD against the Romans. His
works include The Jewish War, The Antiquity of the Jews, and The life against Apions.
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to the time of Isa's life, there were four different sects of Jews with different values; thus
the original values and teachings that Prophet Miisa had initially imparted were not
maintained.>®? At the same time, the Romans had occupied Jerusalem bringing with them
a considerably different way of governing and lifestyle, as the Romans were pagan
worshippers contrary to Judaism which is a monotheistic religion.>®® According to another
source, during the time of Prophet' Isa, the following injustices were pervasive such as
gender issues; they treated women as second class. There were also race issues; two types
of people were mentioned: the Jews and the Gentiles. Poverty and diverse social classes

were prominent, as well as slavery, human trafficking, and child abuse.**
4.3. Divine al-Rahmah in the Event of Maryam's Pregnancy and 'Isa's Birth
4.3.1. Al-Rahmah in the Story of “Isa in Siirah Ali ‘Imran

The previous sections have discussed some aspects of Maryam and 'Tsa' up to verse forty-
seven, including from the perspective of the rahmah of God for them. This section will
attempt to examine further the central theme that emerged in the narration of ‘Isa in
sirah Ali “Imran. It will explore any relationship with the concept of rahmah, which
can be extracted by looking into verses 45 to 46 and 48 to 51 as God describes 'Isa's
noble characters as a messenger of God. In verses forty-five and forty-six, God

introduces the being of “Isa by six attributes (underlined):
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62 Flavius Josephus, The Antiquities of the Jews, vol. 18 (chapter 1), trans. William Whiston,
www.gutenberg.org, Project Gutenberg Literary Archive Foundation, 2017,
https://www.gutenberg.org/files/2848/2848-h/2848-h.htm#link182HCH0001.

%63 Josephus, The Antiquities of the Jews, vol. 18 (chapter 3, 8, 11, and footnote 13 under Ch. 3),
https://www.gutenberg.org/files/2848/2848-h/2848-h.htm#link182HCH0001.

564 Bakhoh Jatmiko, "The Equitable Jesus (Jesus' Ministries dealing with Injustice Issues in His Community
Context)," SANCTUM DOMINE JURNAL TEOLOGI 5, No.l (June 2017): 69-80,
https://doi.org/10.46495/sdjt.v5i1.34.
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Idh galat al-malaikatu ya Maryamu inna Allaha yubashiruki bi kalimatin minhu ismuhu

al-Masih ‘Isd ibn Maryama wajthan fi al-dunya wa al-akhirah wa min al-mugarrabin®®.

Cualliall G Mi& 5 apall b Gl AR5 ¢

566

Wa yukallimu al-nasa fi al-mahdi wa kahlan wa mina al-salihin

The characters mentioned in the above two verses expand as such:

(1) as aword of God, bi kalimatin minhu

(2) by his name: al-Masih, “Isa ibn Maryam

(3) That he will be distinguished in this word and the next, wajihan fi al-dunya wa
al-akhirah

(4) That he will be amongst those who are close to God, wa min al-mugarrabin

(5) That he will speak to the people (wa yukallimu al-nasa) in the cradle (al-mahd)
and maturity (wa kahlan).%%’

(6) That he will be one of the righteous (wa min al-salihin).

These points indicate that in these verses, God introduces us to the being of "Isa in its
essence, starting with the description of kalimah min Allah’, followed by his title, name,
and his lineage, which also exposes his gender and proves that he is created only through
a female (a mother).%® The specialness of ‘Tsa's title 'kalimah' indicates God's power to
create a thing without any means, place, or time, simply by saying, "Be! And it is.">°
He is handpicked. His mother, and his family, the family of ‘Imran, are also
extraordinary because God chose him to be created this way, from a particular virgin
daughter from that chosen family.

In sizrah Maryam the angel does not mention his name nor title; his name, ‘Isa ibn

Maryam only comes later down the story, in verse thirty-five. In that verse, God

565 Qur'an 3:45. Translated as, "[And mention] when the angels said, "O Mary, indeed Allah gives you good
tidings of a word from Him, whose name will be the Messiah, Jesus, the son of Mary - distinguished in this
world and the Hereafter and among those brought near [to Allah]."”

%6 Qur'an 3:46. Translated as, “He will speak to the people in the cradle and in maturity and will be of the
righteous.”

%7 al-Biqa't, Nazm al-Durar, 3:399. According to al-Harali, as quoted by al-Biqa', al-kuhilah is a fourth of
the eighty-four years of human life. To be exact, between forty-one to sixty-two years of age.

568 Qutb, In the Shade of the Qur’dn, 2:73.

569 al- Raghib al-Asfahani, Tafsir al-Raghib al-Asfahani, vol. 1 (Riyadh: Madar al-Watan li al-Nashar,
2003), 560-562.
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proclaims, "That is ‘Isa ibn Maryam, the word of truth about which they are in
dispute..."®"® Nevertheless, in Ali ‘Imran, it is as if God is drawing an image to the
listener/reader about 'Isa's life, from his unparalleled creation, his miracles, and his
personality in the future as a prophet from the beginning of the story. By exposing his
full title and name, one will be hinted at his future, that he (will be) called al-Masih, who
is known to be full of blessings and healing in his touch, and that there is not a single

gap on his foot that does not touch the ground when he walks.>*

Then the verse continues the following four characteristics, which explain his being as
the chosen one of God (al-mustafa), that he is honorable in the eyes of God (wajthan fi
al-dunya wa al-akhirah), that he will already be addressing the people since infancy and
will continue to do so in the kukilah (late adulthood) period, and that he is righteous (wa
min al-salihin). Some say that this addressing of people in late adulthood is after his
return to earth when the al-Mahdi will have already appeared.®’> Then verses forty-eight
to forty-nine confirm his ultimate purpose on earth, that He will be much oriented with
the divine books, as a prophet to Bani Isra’il: wa yu'allimuhu al-kitaba wa al-hikmata
wa al-tawrata wa al-injila wa rasilan ila bani Isra'1la.°"3. Verses 49, 50, and 51 then

go into detail about what exactly he will do during his prophethood:

(1) He comes to them as a sign from God by designing a bird from clay for them,
which comes to life by breathing into it with God's permission. He also cures the
blind and the leper and gives life to the already dead ones with the permission of
God, as well as letting them know of their food and what they store in their

houses.>™

570 Translation of Qur‘an 19:35.

571 Al-Asfahani, Tafsir al-Raghib, 1:562-564.

572 Burhan al-Din abi al-Hasan Ibrahim al- Biqa't,, Nazm al-Durar fi Tanasubi al-Ayati wa al-Suwari, Vol.
4 (Cairo: Dar al-Kitab al-Islami, 1978), 398, accessed January 14, 2023,
https://archive.org/details/FP3994/ndrr04/page/n398/mode/2up.

573 Qur'an 3:48-49. Translated, "And He will teach him writing and wisdom and the Torah and the Gospel,
and [make him] a messenger to the Children of Israel..."

574 Qur’an 3:49.
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(2) He confirms the Torah and makes lawful those things previously forbidden for
the children of Isra'il.>"

These verses elaborate minutely on the multiple miracles which he performs by the leave
of God as ayar’’® from God. The word ayah is repeated twenty-four times throughout
the whole surah and is an indication of one of the major topics in this sizrah.>”” The word
'ayah' itself is mentioned three times within verses 50 to 52; once as ayatan lakum and
twice as ayatan min rabbikum and a total of ten times throughout the sirak. In addition,
there is a strong relationship between the beginning and the last part of the sirah, shown
by the word ayat. The fourth verse®’®:
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and the second to last verse of the sirah (verse 199) °’°:
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both contain the terms ayar Allah, but the difference is that the former relates to those
who reject them, and the latter relates to those who believe in them. These are all strong
indications, aside from the concept of al-istifa’ mentioned in the previous section, that

one of the focal concepts drilled in the siirah is that of the ayat of God.>®°.

575 Qur’an 3:50.

576 Usually translated as ‘sign’ in English.

577 «“Quran Dictionary — ¢ /,” quran.com, Kais Dukes, 2017,
https://corpus.quran.com/qurandictionary.jsp?q=Ayy.

578 Qur'an 3:4. Translated as "Before, as guidance for the people. And He revealed the Criterion [i.e., the
Qur'an]. Indeed, those who disbelieve in the verses of Allah will have a severe punishment, and Allah is
Exalted in Might, the Owner of Retribution."

579 Qur'an 3:199. Translated as "And indeed, among the People of the Scripture are those who believe in
Allah and what was revealed to you and what was revealed to them, [being] humbly submissive to Allah.
They do not exchange the verses of Allah for a small price. Those will have their reward with their Lord.
Indeed, Allah is swift in account.”

580 Muhammad al-Ghazali, Nahw Tafsir Mawdii'i li Suwar al-Qur'an al-Karim, (Cairo: Dar al-Shuriiq:
2000), 27.
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Returning to the verses about 'Isa, the continuation of the narrative portrayed in verses
52, 53, 54, and 55 portray several events towards the end of his life on earth, the betrayal
of some of his followers, and God's rescue from their plot by lifting him to heaven.%8!

Thus these are all portrayals of his significant being as a messenger of God.

These all connect strongly to the main topic determined from the narrative of Maryam,
the mother of "Is3, in the previous section, which was the concept of al-istifa’ of God for
the family of 'Imran as part of a long line of prophets. Therefore, the narrative of 'Isa
also supports this theme. The concept of rahmah in this part of the narrative manifests
in God's generosity towards both prophet 'Isa and his soon-to-be followers. The fact
that his creation was unusual and that he chose him amongst a billion other souls in this
universe is a divine rahmah in itself. Consequently, his appointment as a rasil for Bani
Israil and the many miracles that God permits him to do are all divine rahmah from Him,
as every single rasiil is a rahmah for his people,®®? and mujizat are only given to special
people for a particular purpose. As a rasil, he guides his followers and makes their
affairs easier because, with his new appointment, some unlawful things become lawful.
His mu'jizat, ayat, or signs from God, guide people into believing in the straight path
again while giving ease and a great relief to those who need them.

These are all manifestations of al-rahmah in this part of the narratives of prophet ‘Isa;
however, the verses do not indicate the concept of al-rahmah directly, and the word al-
rahmah does not appear in them. Other themes such as al-iszifa’, al-ayat, and the being

of "Isa as a rasil are more prevalent as contexts.

4.3.2. Al-Rahmah in the Story of “Isa in Sizrah Maryam

Strah Maryam, on the other hand, elaborates significantly on the miraculous events of

"Isa's conception, his birth, and his being as a remarkable son for an extraordinary mother.

%81 Qur'an 19:52-55.

582 Al-Tabari, Jami' al-Bayan,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=1&tSoraNo=43&tAyahNo=32&tDisplay=y
es&Page=2&Size=1&Languageld=1.
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The narration starts with verse twenty-two when God portrays Maryam being pregnant
with Tsa and retreats to a faraway place, fahamalathu fantabadhat bihi makanan
qasiyya.”®® The subsequent verses then depict the vivid incidences throughout the delivery
experience, both in feelings and physical portrayals, where the reader both feels the pain
and worries that Maryam was experiencing at the time and God's help and mercy towards
her throughout the event. Verse twenty-three continues: fa aja'aha almakhadu ila jidh'i

al-nakhlati, galat ya laytant mittu gabla hadhd wa kuntu nasyan mansiyya>®*,

As seen above, Maryam's emotions unfold during the delivery process. These segments
of the siirah vividly show the answers to Maryam's plea.>®® "ya laytani mittu qabla hadha
wa kuntu nasyan mansiyya". This expression is often also said by the salihin when
subjected to the pangs of trials and tribulations.>®® However, God does not leave her in
vain; He pours her his divine love and rahmah by sending her some instructions: 'fa
Nadaha min tahtiha alla tahzant qad ja'ala rabbuki tahtaki sariyya.™® The usages of
these terms denote comfort, assurance, and protection. The usage of the word Rabbuki,
your Rabb, instead of the ism jalalah, Allah, signifies a more personal relationship. In the
Arabic language, al-Rabb signifies al-Malik; the owner, al-sayyid; the master and leader,
al-Mudabbir; the planner, al-Murabbr; the one who nurtures, al-Qayyim; the caretaker, al-
Mun'im; the one who bestows grace and blessings.>®® Comprehensively, the word rabb
does not only contain the idea of fostering, but also that of regulating, cherishing,
accomplishing, sustaining, and bringing to maturity and perfection.®® This definition
relates congruently to God's rahmah upon her by creating a stream underneath her (or
underneath the date tree, according to some opinions) for her to drink. This way, her

sadness will diminish. La tahzant (va Maryam), do not worry about your loneliness, the

583 Qur'an 19:22.

584 Qur'an 19:23. Translated as "And the pains of childbirth drove her to the palm tree trunk. She said, "Oh,
I wish | had died before this and was in oblivion, forgotten..."

%85 Qur'an 19:23.

586 Al-Razi, Tafsir al-Razt, https://tafsir.app/alrazi/19/23); Abt Hayyan, al-Bahr al-Muhiz,
(https://tafsir.app/albahr-almuheet/19/23).

587 Qur'an 19:24.

588 [bn Manzir, s.v. “<u”, Lisan al-'Arab, 1546, accessed Nov. 2, 2021, https://ejtaal.net/aa/#la=1546.

589 Malik Ghulam Farid, s.v. “<=)," DICTIONARY OF THE HOLY QUR'AN with References and
Explanation of the Text, Surrey: Islam International Publications Limited, 2006, 306-307, accessed
November 2, 2021, PDF.
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absence of food and drink, and what will happen when people see you!>*® This gesture is,
therefore, a sign of love and mercy - of rahmah; just like a mother comforting and
consoling an upset child, sometimes she offers the child to drink some water for him or

her to calm down.

Verse twenty-five then depicts the fact that Maryam's Rabb, God the al-Mighty, is still
taking care of her affairs by directing her on how to alleviate her troubles at the time; by
asking her to shake the trunk of the date tree on which she was resting under so that fresh
ripe dates (ruzab janiyya) would easily fall upon her.>®! She can then readily gain strength
by consuming them. Many scholars believe that Maryam's shaking of a date trunk
whereby fresh ripe dates fall is an enormous rahmah and miracle itself. Several sources
narrate®® that the date palm was old and dry, and it was winter when dates are usually not
in season.”®  Secondly, dates do not usually drop simply by hand-shaking their trunk.
Dates trunks are robust and sturdy because of their deep roots, and generally, a mechanical
vibrator is used in date farms to harvest their fruits by installing them on the trunk to make
a shaking motion.>** How can someone who is in the middle of the pain of labor (al-
makhad) able to shake a date palm, let alone strong enough to make its ripe fruits fall
towards her? Thus the miracle and happiness which Maryam felt after the fall of the fruits
and the availability of fresh water in a place and time where the two seem to be out of the
question is not simply because of the food and drink themselves per se, but by witnessing
all of these mu'jizat given to her. The inability of a dry and old date palm in the middle
of a desert in the wintertime is like the impossibility of a pregnancy without a male partner.

590 al-Nafasi, Tafsir Madarik al-Tanzil wa Haqdiq al-Ta'wil, altafsir.com, Royal Aal al-Bayt Institute for
Islamic Thought, 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=17&tSoraNo=19&tAyahNo=24&tDisplay=
yes&UserProfile=0&Languageld=1.

%91 Qur'an 19:25

592 In Tafsir al-Tabari, Ibn Kathir, al-Baydhawi, and al-Zamakhshari amongst the many.

Al-ZamakhsharT, Tafsir al-Kashshaf,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=2&tSoraNo=19&tAyahNo=23&tDisplay=y
es&UserProfile=0&Languageld=1

5% Al-Qunawi and al-Hanafi, Hashiyyah al-Qunawi, 6:218-219.

59 Geotyltd, "Harvesting Medjool dates by shaking." Geoty Ltd. Agricultural Net, October 17, 2010,
YouTube video, 7:33, https://youtu.be/05n3U95e7PY.
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However, these events demonstrate that God's will and actions do not require a means.
Thus confirming that these odd happenings align with her also supranormal pregnancy.®®

At last, in verse twenty-siX: fa kult wa ishrabt wa qarrt ‘ayna fa imma tarayinna mina al-
bashari ahadan faqili innt nadhartu li al-rahmani sawman falan ukallima al-yawma

insiyya>®®

God gives her the final relief not only for the current pain and discomfort she is in by
asking her to eat fresh dates and drinking fresh flowing water fakult wa ishrabi wa garrt
'ayna ', but also by assuring her worries about possible people's accusations when they
see her with the newborn child without a husband. God says, fa imma tarayinna min al-
bashari ahadan faqili innt nadhartu li al-rahmani sawman fa lan ukallima al-yawma
insiyya>®® (And if you see from among humanity anyone, say, 'Indeed, | have vowed to
the Most Merciful abstention, so I will not speak today to [any] man). She does not have
to speak to them to explain anything, and, as mentioned in the few subsequent verses, her
newborn will speak for her as both a sign from God to those who witness and as a defense
on her behalf. Just as God has always been taking care of her since birth by nurturing her
directly and giving her food directly from him during worship at the mihrab,>*® He also
provides for and takes care of her directly during this event. All as an expression of His

special rahmah®®.

5% Al-Zamakhshari, al-Kashshdf,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=2&tSoraNo=19&tAyahNo=24&tDisplay=y
es&UserProfile=0&Languageld=1; see also Al-Qunawi and al-Hanafi, Hashiyyah al-Qunawi, 6: 219.

5% Qur'an 19:26. Translated as "So eat and drink and be contented. And if you see from among humanity
anyone, say, 'Indeed, I have vowed to the Most Merciful abstention, so | will not speak today to [any] man."
%7 Tbn “Ajibah, Tafsir al-Bahr al-Madid fi Tafstr al-Qur'an al-Majid [The Outstrestched Ocean in the
Interpertation of the Glorious Qur’an], altafsir.com, Royal Aal al-Bayt Institute for Islamic Thought, 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=3&tTafsirNo=37&tSoraNo=19&tAyahNo=28&tDisplay=
yes&Page=2&Size=1&L anguageld=1. o

5% Qur'an 19:26. (V) & 3l1 A1 G L s (fal 31 &% ) o 588 108 il (s (6 BlE Ui (5285 (20815 IKS),

59 Qur'an 3:37.

600 Ahmad Muhammad al-Sharqawi, Al-Tafsir al-Mawdii'i li Siirah Maryam [Thematic Interpretation of
Chapter ‘Maryam’] ([No place], Jami'ah al-Sharigah: 2007), 24.
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4.3.2.1. Rahmah of God for Maryam While Facing the People

The story continues in verses 27 to 29 in siarah Maryam with Maryam returning from
labor and facing the people. The verses vividly exhibit the reactions of the people and

their remarks towards Maryam's reaction as directed by God,

FECA PRHP LRV P AU
fa atat bihi gawmaha tahmiluhu,
(Then she brought him to her people, carrying him).
Qalii ya Maryamu lagod ji'ta shai'an fariyya,
(They said, "O Mary, you have certainly done a thing unprecedented).
G ol 88 g o 3 1580 & S L G5 T (YA
Ya ukhta harina ma kana abitki imra'a saw 'in wama kanat ummuki baghiyya
(O sister of Aaron, your father was not a man of evil, nor was your mother unchaste).
Uita 23all 8 8 e AR G 1 Slla=al) &l (v
fa asharat ilath Qali kaifa nukallimu man kana fi al-mahdi sabiyya,
(So she pointed to him. They said, "How can we speak to one who is in the cradle a
child?").

As the verses continue, the infant prophet 'Isa starts to speak on behalf of his mother. The
Qur'an remains quiet about how old exactly prophet "Isa was when the incident happened,
whether fresh after birth or a few months after. Ibn "Ashiir quoted that the gospel Luke
mentioned that Maryam remained secluded from the people until forty-one days after
childbirth when she was cleared from al-nifas.?®* Even if the incident happened a few
months after birth, it is still extraordinary that the infant can speak coherent sentences.
This rare occurrence is a rahmah for her mother especially sent by God, as this incident
completely negates all possible false claims that the people at that time would accuse
Maryam of doing. The possibility of an infant speaking like so is generally zero, let alone

speaking a lie. The motor, nervous, and coordinating systems in infancy have not yet

601 Tbn " Ashiir, al-Tahrir wa al-Tanwir,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=54&tSoraNo=19&tAyahNo=27&tDisplay=
yes&UserProfile=0&Languageld=1.
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developed fully, thus disabling them from uttering letters. Hence, how can they possibly
speak words and sentences? One study discusses that early spontaneous speech in infancy
starts between the age of one to three years of age only.%%? Furthermore, even if one could
speak, can an infant differentiate between truth and lie to create one in the first place?
And if one claims that someone else tells the infant to imitate what he or she says to the
infant, can the infant understand the instructions to imitate someone's words? Finally,
even if one states that the devil can whisper to the infant to influence the baby, it is
incompetent at coercing the infant's under-develop motor and nervous system to become

ready to speak.

This impossibility can only turn otherwise when the cause and effect processes are
negated, thus a possible happening without an ordinary way, where the cause and effect
system does not exist anymore, just like the birth of a child without the interference of a
man, just like an infant speaking the adult language.

Thus this miracle that happened to Maryam is a divine rahmah, to say the least, because
only he can initiate and commission it, and nothing and no one else. This solid proof
indicates that what the child says, therefore, cannot be a lie. It is a special rahmah for

Maryam as it saves her from their horrendous accusation of adultery.

The story unfolds further, showing how the infant 'Isa spoke about himself and who he
was. At this point, it is helpful to see sirah Maryam's and AlT Tmran's explanations
concerning who Prophet 'Isa was and to note what related themes each surah carries for
prophet “Isa's personality. The following section will focus only on siirah Maryam, as

Section 4.3.2. already elaborated the discussion on'Isa's personas in sizrah Ali ‘Tmran.

602 Bowerman, Melissa, and Soonja Choi. "Shaping Meanings for Language: Universal and Language-
Specific in the Acquisition of Spatial Semantic Categories" chapter, in Language Acquisition and
Conceptual Development, edited by Melissa Bowerman and Stephen Levinson, Language Culture and
Cognition (Cambridge: Cambridge University Press, 2001), 487, doi:10.1017/CB09780511620669.018.
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4.3.2.2. God's Rahmah Manifested in the Infant 'Isa

When the infant "Isa's miraculous ability defends her mother's wrongful accusations by
the Bani "Isra'Tl at that time, God exposes the real identity of Prophet 'Isa. As the respected
verses unfold, they also negate the notion that he is the son of God. In this siirah, “Isa

speaks for himself, and the first pronoun, 'l," is used throughout.

The narration starts with verse thirty, where the infant blatantly opens his speech by
asserting his first and most crucial identity; inni '‘abdu Allah (Indeed I am a slave of Allah),
that he is only a servant of God, negating the notion that He is the son of God: Qala inni

‘abdu Allahi wa ataniya al-kitaba wa ja ‘alant nabiyya®®.

Like every slave, he is subjected and has submitted to everything His Lord decrees.
Secondly, ataniya al-kitab (He gave me the book), that He gave him the Injil for him to
understand and to convey to others. Thirdly, wa ja'alani nabiyya (and He made me a
prophet), God made him a prophet towards Bani Isra'll. The word nabiy (including its
plural form, anbiya’) is repeated eight times in this sirah. According to al-Raghib al-
Asfahani in his Mufradat, the word al-Nubuwwah means®®4: ¢y J séall (555 G 5 il G 3 jlis
agdlaa 5 addlaa yal 8 agile 4a3Y oale | @ mediation between God and the brilliants amongst
his slaves in order to solve whatever issues that may come in their lives in this world and
the next. He added the word nab1y thus must therefore convey (whatever information he
receives from God) in a way that his brilliant mind permits, &S J séal) 43l) (S Ley Uia 43 <1,
The term can also derive from both al-nabwah, a highly raised ground, and al-naba’, an
important news. Therefore, a nabiy has high status because he carries important news
from God by which mankind will obtain great benefits and by which he guides them.5%.

Having mentioned these nobilities, they can only further support Maryam's fidelity and

503 Qur'an 19:30. As the verse says, “Gs ea 5 sl (381e 4 M2 3) 08 “which means, “[Jesus] said, "Indeed,
I am the servant of Allah. He has given me the Scripture and made me a prophet”.

804 Al-Asfahant, s.v. “ in Al-Mufiradat, https://ejtaal.net/aa/#famr=622.

895 Quraish Shihab, s.v. “s.5” in Ensiklopedia Al-Quran: Kajian Kosa Kata, Quraish Shihab
[Encyclopedia of the Qur’an, A Study in Vocabulary], Arabic Almanac v6.1, Mawrid Reader v3.1, accessed
January 14, 2023, https://ejtaal.net/aa/#ens=729; Ibn Manzir. s.v. “e2”,in Lisan al-'Arab,

https://ejtaal .net/aa/#la=4333.
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purity, that it does not befit a slave and Nabt Allah to be born as a result of an act of

adultery (al-zina)®°®.

As infant 'Isa's speech continues in verse thirty-one, he stresses further how God has made
him blessed where ever he may be and that God himself has enjoined him with al-salah
and al-zakah all of his life, wa ja'alant mubarakan ayna ma kuntu wa awsant bi al-salah
wa al-zakah ma dumtu hayya. (And He has made me blessed wherever | am and has

enjoined upon me prayer and zakah as long as I remain alive.) %%’

A connection between this verse and the previous one is that as an ‘abd of God and his
nabt, he blessed where ever he may be. As further proof, God bequeaths him with ibadah,
especially al-salah, the obligatory prayers, and al-zakah for the rest of his life, to give
obligatory alms. These commands do not befit a son of God, if there were one, because
he is also supposedly God. The term ma dumtu hayya here also signifies that he is human

and will only live on this earth for a specified period of time.

The word mubarak comes in the Qur'an twelve times;**® four times describing the Qur'an
(either as kitab or dhikr),%%° and single occurrences describing the following words: the
city Makkah (Bakkah mubarakah),%'° blessed night of qadar (lailah mubarakah),%'* a
place (manzilan mubarak),%'? a tree (shajarah mubarakah),®™® a greeting (tahiyyah
mubarakah),%** a valley (al-buq'ah al-mubdrakah),®®® rain (al-ma’ al-mubarak),%'® and

lastly, in this si@rah, as one of the blessed personalities of Tsa.%!’ The word mubarak

806 |sma’1l Haqqt, Tafsir Rih al-Bayan,
https://www.altafsir.com/Tafasir.asp?tMadhNo=3&tTafsirNo=36&tSoraNo=19&tAyahNo=30&tDisplay=
yes&UserProfile=0&Languageld=1.

607 Qur'an 19:31.

608 «“Search Result,” Tanzil.net, Tanzil, 2007-2023, https://tanzil.net/#search/quran/& jiw,
609 Qur'an 6:92, 6:155, 21:50, 38:29.

610 Qur'an 3:96.

611 Qur'an 44:3.

612 Qur'an 23:29.

613 Qur'an 24:35.

614 Qur'an 24:61.

615 Qur'an 28:30.

616 Qur'an 50:9.

617 Qur'an 19:31.
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carries the meaning of something which intrinsically contains al-barakah, of abundance
goodness that comes from God (al-khair al-ilahi) 8 1t also signifies something with firm,

steady, continuous, over-flowing, extensive, and exalted.®®

Prophet 'Isa's mubarak state in every place (ayna ma kuntu), thus, consequently emanates
this type of blessing where ever he steps foot upon. Everything he touches will be affected
considerably by this blessed goodness, the land he is in, the earth he steps on, the air he
breathes, and the messages that he conveys to the people, and thus, these blessings affect
all human beings he is in touch with including the averting of tribulations from them.®%
Tafsir al-Tabarl compiled several meanings to the al-barakah that Tsa carries with him,
including the meanings of ‘enjoining goods and prohibiting evil,’' being beneficial to others
and teaching others to do good themselves®?*. Al-Qushairi (d. 465/1072), in his al-Lata'if,
includes ‘Tsa's various miracles (as mentioned in si@rah Ali 'Imran)®? as a big part of the

‘al-barakah’ he is gifted from God and bestows upon people.®?.

Keeping the above discussions in mind, how does one connotate the meanings of the word
mubarak and the nuance of divine rahmah in this case? As discussed previously, the word
rahmah in the story of Maryam comes as one of the reasons for the miraculous creation
of 'Tsa (or the being of ‘Isa himself).%2* This rahmah, therefore, will affect either his
mother, Maryam, the people who follow him, or both. From this verse, which exposes the
mubdrak being of Prophet 'Isa, an indirect relationship can be drawn out by the fact that
prophet 'Isa is a rahmah from God to both his mother and the people. It is a rahmah for

618 Al-Asfahani, s.v. “d_x”, in Al-Mufradat, https://ejtaal.net/aa/#amr=55.

619> Abdul Mannan 'Omar, s.v. “4_»”, in Dictionary of the Holy Qur'an Arabic Words — English Meanings,
Arabic Almanac v6.1, Mawrid Reader v3.1, accessed January 14, 2023,

https://ejtaal.net/aa/#dhq=>50.

620 Al-Bagqli, Tafsir 'Ara'is al-Bayan fi Haqa ‘igi al-Qur'an [Exegesis of ‘The Brides of Clarification and
Explanation in the Realities of the Qur’an], Beirut: Dar al-Kutub al-'Timiyyah, 2008. 3:459-460.

621 See Al-Zamakhshari, al-Kashshaf, https://tafsir.app/kashaf/19/31. As mentioned in al-Kashshaf by al-
Zamakhshari (537 H), in a hadith narrated by Abu Hurairah, “Naffa'an haythu kuntu", and Al-Tabari, Tafsir
al-Tabari, https://tafsir.app/tabari/19/31.

622 Qur'an 3:46-50.

623 Abii Al Qasim Al-Qushairi, Tafsir Lata'if al-Isharat [Subtlety of Signs], altafsir.com, Royal Aal al-Bayt
Institute for Islamic Thought, 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=3&tTafsirNo=31&tSoraNo=19&tAyahNo=31&tDisplay=
yes&UserProfile=0&Languageld=1.

624 Qur'an 19:21.
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Maryam to be gifted with a mubarak child by God because a mubarak child the like of
prophet 'Isa will bring increased joy and goodness to the mother and the people around
her. A mubarak child will increase the quality of life for the people and his family. Gifting
a mubarak child to a parent is an act of rahmah of God because it is a merciful and loving
act as He will give them a lot of ease and benefits that are ever increasing. Thus, the child
will lessen any work needed from the family and the people. As a mother will always be
full of rahmah towards a child, she will always try to act accordingly so that the child will
be happy, prosperous, and at ease throughout his life. Like so, God bestows al-rahmah to
some people by granting them a child full of barakah to ease their lives and make their

lives mubarak.

After God attests to ‘Isa's mubarak's state, He continues with more noble characters of
“Isa. This time they are almost a mirror image of those personas of prophet Yahya, as was
discussed in another section of this study. ‘Isa's words continue to describe himself in the
subsequent two verses:®2° wa barran biwalidatt wa lam yaj ‘alni jabbaran shaqiyya®®® wa
al-salamu ‘ald yawma wulittu wa yawma amiitu wa yawma ub ‘athu hayya®?’ He mentions
those characteristics as slightly different than those of Yahya. First, ‘Isa serves only his
mother as a parent, while prophet Yahya has both parents. Here he is portrayed as
someone who is not jabbaran "asiyya, but jabbaran shagqiyya, instead. Lastly, prophet
‘Isa's salam is mu’arraf, definite, while in the case of prophet Yahya, it is nakirah,

signifying indefiniteness.

Some say that indefiniteness comes higher than definiteness, thus indicating a preference
towards Yahya. However, the definiteness of the word salam here is because it is 'Isa
himself who says it, while in the case of prophet Yahya, it was God that mentioned it.
Thus, the salam expressed in the nakirah form is more unlimited than when it is definite

with a lam al-ta'rif.

625 Qur'an 19:32-33.
626 And [made me] dutiful to my mother, and He has not made me a wretched tyrant. (Translated).
627 And peace is on me the day | was born, and the day | will die, and the day | am raised alive.” (Translated).
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4.4. Summary and Results

Both siirah Maryam and Ali ‘Imran relate the discourse of Maryam and her son 'Isa in
detail. As was concluded in the previous chapter covering the narrative of Zakariyya and
Yahya, the leading theme and nuance of al-istafa overwhelms their narratives in sizrah Ali
"Imran. With this al-istifa’, God accepts Hannah's vow, raises Maryam Himself, provides
her with sustenance directly from Him, and chooses her to be the only female receiving
an angel messenger. He also selects her for Himself above all women in the universe,
expressed by the two-time repeat of the word ‘istafaki’ directed to her in a particular verse,
purifying her so that she maintains innocence throughout her life. Through this distinctive
preference, God also commanded her exclusively certain worship undertakings. She was
also to carry in her womb a great prophet albeit her virginity. The narrative then
progresses to focus on the personalities and miracles of ‘Isa as an adult prophet or what
he will be in the future. Their account in sirah Maryam starts with Maryam's miraculous
impregnation with the soon-to-be prophet and continues with his birth and his notable
divine personas and miracles during infancy. God's razmah as a central theme emerges,
as mentioned earlier in this section. Further, God specifically and openly mentions ‘Isa

as a rahmah from Him, exhibiting divine al-razmah as primary nuance.

Unlike in the story of Zakariyya, the opening verse of her story here does not have the
word al-razmah explicitly proclaimed. This word can be found a few verses after instead,
as one of the reasons why God sent '1s3,5%® rahmatan minna, as a rahmah from God.
However, other explicit and implicit signs of al-razmah exist abundantly throughout the
narrative verses. They also depict the roles of both Maryam and ’Isa' in the flow of al-
rasmah from God, namely being slaves (al- ibad) of al-Rakman, who is their Lord (al-

Rabb) - the giver of al-razmah.

The two crucial notions which shape the concept of divine al-razmah from the viewpoints
of giving and receiving also exist in their accounts. The seeking of al-razmah (al-

istirkam) appears in Maryam's implore of God by his name al-Rahman during the angel’s

628 Qur’an 19:21. «...wa linaj ‘alahi ayatan li al-ndsi wa rahmatan minna.”
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visit. The act of God’s endowment of al-razmah (al-tarrazzum) can shine in the glad
tidings (bisharah) the angel delivers to Maryam of a young boy (ghulam), in God’s
sending of this boy as a raizmah specifically from Him both to his mother and to the
people, His help throughout Maryam’s child-bearing process and during her ordeal with

people who falsely accuse her of adultery (by letting her infant *Isa speak on her behalf).

God's gestures to Maryam throughout many discourses in her narrative here, be it by way
of the miraculous conception and birth of her son ’Isa itself or God's comprehensive ways
of aid and support throughout the story, emanate values that are parallel to the basic
definitions of al-razmah. Amongst these are in the usage of the word hayyin (easy) in the
reply of the angel in Maryam’s amazement of the glad tidings of a son, in the usage of the
name of God ‘al-Rakman’ in her beseeching, and in God’s instruction to Maryam on how
to address the people. More than this, the expressions of /a tahzant (do not be sad), fa kulr
wa ishrabi wa qarrt aynd (SO eat, drink, and rejoice your heart), alongside with the creation
of a fresh stream underneath her during labor alludes to the attributes of gentleness, ease,
love, the will to alleviate pain, giving comfort and facilitation, and being perfect in doing

so (al-iksan), all of which inherent to the primary characters of divine al-Razmabh.

Alongside this, 'Isa's nature portrays the essential components of al-razmah, just as
Yahya’s. Barran bi al-walidati (being entirely devoted towards his mother), lam akun
Jjabbaran shagiya (not rude, rebellious, and stubborn), being mubarak (overflowing with
blessings and goodness) and having al-salam (peacefulness) in the three most difficult

times of life all gestures towards of al-razmah.

However, the most beautiful and significant projection of al-razmah in the story of
Maryam comes subtly. Maryam’s devotion to God as an amah and her undying "iffah was
not without sacrifice. At atime when the prestige of being a woman lay in her contribution
to building society as a wife and mother, she chose to remain unmarried for the sake of
serving God and God alone. This exemplary gesture deserves her to be gifted with the
ability to conceive a child without any touch of men (hibah of ’Isd), giving her the pleasure

and right to be a mother while preserving her pureness and virginity. This act is a
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mu jizah, a miracle from God, and a special divine razmah in so many different ways.
Being a mother grants every woman the completeness of self, playing a vital role in the
upbringing of a child as part of preserving lineage and progeny, but being a virgin mother
to a prophet who will change the world provides a woman another level of completeness.
God allowed her to play an essential role in expressing the essence of His being al-
Rahman, the will, and action of creating and preserving long lines of life.

More than this, the verses here illustrate how her son ’Isa carries al-razmah in his being,
both as a devoted righteous child and a prophet, like Yahya. The following tables will
decipher and elaborate all of the above discourse in more detail, illustrating the
components and modalities of al-razmah in the narratives of Maryam and ’Isa in siirah

Maryam, along with their characteristics and actions.
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Table 4.1. Key Players and Components of al-Ragmabh in the Story of Maryam and Isa

God as the Lord
(al-Rabb) and
as al-Rahman

Maryam as a Slave
(al-amah)

'Isa as a Slave (al- 'abd)

1. Expressing special favors
to Lady Maryam and "Isa

2. Establishing rubizbiyyah
by:

3. Expressing special favors
to Lady Maryam and ‘Tsa

4. Establishing rubibiyyah
by:

a. Being the Rabb of
Maryam and "Tsa%?°
Expressing ease in
the creation of 'Isa,
that it is an amr
maqdiy (a done
matter)5°

b. Sending ‘Isa as a
sign (from Him) for
people and a razmah
from God himself.5!

Guarded her chastity by
secluding herself6?
Guarding her virginity, a
woman with “iffah®®
Obedient to God's
instructions, faces people
with courage®4
A human being with
human expectations®®:
Never expecting a child.
Almost denying the birth
of her child.
An ‘abd as a human being
weak during hardships:

a. 636 Expresses

sorrow during labor.

b. Uses expressions

of regret.

. Confessing that he is an

. Born as a special son to

. Defending his parent by

. Sent by God as a prophet

“abd of God (innt
‘abdullah) in infancy..

an extraordinary mother,
created without the
regular means of
conception.5%,

proving her innocence to
people.5,

to Bani Isra'11.540,

629 Expressed in the verse when the angel addresses her and uses the word ' rabbuki' (your Rabb) referring
to God in verses 19:19 (innama ana rasilu rabbiki) and 19:21 (Qala rabbuki huwa ‘alayya hayyin) and “Isa
stating that, he is an ‘abd of Allah (a slave of God), in verse 19:30 (inni ‘abdu Allah) and 19:36 (wa inna
Allaha rabbt wa rabbukum).

830 Quran 19:21 (...Qdla rabbuki huwa ‘alayya hayyin...wa kana amran maqdiyya...)

831 Ibid., “... /i naj ‘alahu dyatan li al-ndsi wa rahmatan minna...”

832 Qur‘an 19:16, “idh intabadhat min ahlihd makanan shargiyya...” and 19:17, “fa ittakhadhat min diinihim
hijaban...”

633 Qur‘an 19:18, when she sought protection from God from the man-like angel, “...inni a ‘Gidhu bi al-
Rahman minka in kunta taqiyya..” and Qur‘an 19:20, “...wa lam yamsasni basharun wa lam aku
baghiyya...”

834 Qur‘an 19:29, “...fa asharat ilaih...”

835 Qur‘an 19:20, “...annd yakiinu It ghulamun....?”

836 Qur‘an 19:23, “...qalat ya laytant mittu qabla hadha wa kuntu nasyan mansiyya...” and in verse 19:24
where the voice consoles her, “...[a tahzani...” indicating that she was in sorrow.

837 Qur‘an 19:30.

638 Qur‘an 19:34-35.

839 Qur‘an 19:30-33, when he was addressing the people.

640 Qur‘an 19:30.
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Table 4.1. (cont.)

C.

Proving through the
birth of “Isa of his
majestic ability, He
is exalted from
having a child.
Providing help and
comfort to Maryam
during hardship
through His
particular ways.%,

5. Establishing mujizat and
karamah to specially
chosen people (in this
case, Maryam and ‘Isa)

c. Expresses sorrow during
labor.

d.Uses expressions of regret.

A mother to a child created
without a father.542,

841 Qur‘an 19:24-26. When she was in labor, God guided her to ease her pain by shaking the palm tree and
giving water to her from underneath. Also, in verse 19:30-36, by the speech of baby ‘Isa against the
accusations of the people.
842 Qur‘an 19:22, 23, 27.
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Table 4.2. Manifestations of al-Rahmah by God as al-Rabb in the

Story of Maryam and 'Isa

God’s Rasmah to Maryam

God’s Ramah to 'Isa

God’s Ragmah to the
People

. The hibah of a child without
having to go through the
technicality of
consummations, thus
maintaining her purity and
virginity.

. The hibah of a child with
many miracles (karamah and
mujizat) and divine attributes,
a prophet.

. Saving and taking care of
Maryam during hardship
portrayed in this particular
sirah, such as the pregnancy
and delivery of “Isa and the
accusation of her people upon
being familiarized with her
delivery.

. Choosing especially her to
deliver God's kalimah ('Isa),
granting her motherhood to a
prophet of God.

. Through the birth of Tsa raises
her name and rank

Creating him as a prophet of

God.

Establishing mu'jizat in

“Isa.

Granting him divine

characteristics:

a. Being pure (Zakiy).

b. Being obedient and soft,
not stubborn and
rude®,

c. Barrto his mother
(extremely devoted)4.

d. Being perseverant in
“ubidiyyah (in al-
shalah and al-zakah)5%

e. Granting peace in the
three most harrowing
periods of life: day of
birth, day of death, day
of being resurrected®.

f. Granting 'Isa
abundance of blessings
(barakah), those he
possesses and those he
emits to others
(mubarak) 8.

Appointing as his parent the

best woman in the universe.

Sending them
guidance for
salvation through
5648

Prophet "Isa

843 Qur‘an 19:32, “wa lam yaj ‘alni jabbaran shagiyya...”

844 1bid., “wa barran bi walidati...."

845 Qur‘an 19:31, “...ma dumtu hayya" indicating his perseverance in this matter.
646 Qur‘an 19:33.

847 Qur‘an 19:31.

648 Quran 19:21, “...li naj ‘alahii ayatan li al-nasi wa rahmatan minnd...”
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Table 4.3. Nature of al-Rakmah of God as al-Rabb in the

Story of Maryam and 'Isa

Nature of al-Raszmah

To Maryam

To 'Tsa

To the People

God expressing his sifah of al-
Ra/iman to Maryam:
1. Creating - in this case,
without normal means
2. Creating righteous
kinship
3. Equipping the
marhimiin With
necessities to carry out
her new life (including
protecting her esteem)

God expressing his attribute as al-
Rahman to ’Isa:
1. Creating - in this case,
without normal means
2. Creating righteous
child/kinship
3. Equipping the marhim
with necessities to carry
out his new life
4. Embellishing whom so
ever he wishes with
divine characteristics

Al-rahmah of guidance
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CHAPTER YV

A COMPARISON: AL-RAHMAH IN THE NARRATIVE
ACCOUNTS OF IBRAHIM IN SURAH MARYAM, AL-
AN'AM, AND AL-ANBIYA'

5.1. Brief Overview

God emphasizes the importance of mentioning the story of Ibrahim in verses 41 through
50 of sirah Maryam, where they illustrated a conversation between him and his father
Azar when Ibrahim witnessed him worshipping inanimate objects (ma la yasma'u wa la
yubsiru wa la yughni ‘anka shai‘a) other than Allah.%*° Exegetes have deemed these
inanimate objects idols that Ibrahim's father worshipped.®*® Throughout the conversation,
the verses sketch Ibrahim's manners and approach towards his idol-worshipping father in
his effort to uphold the concept of tawhid within his own family.®®* Thus within these
manners and approaches, God portrays to the reader the extent of Ibrahim's rahmah for
his father. At the same time, Ibrahim's efforts are not gone unnoticed by God, as He

mentions in the last few verses of this part of the siirah.%?

Section 5.2 in this study will explore the manifestations of the concept of rahmah
inductively by exploring three primary happenings throughout the verses. First, the study
examines Ibrahim's reactions to witnessing his father's polytheistic action. Secondly, his

reactions subjected to the harsh reply from his father, and lastly, God's response in return

649 Qur'an 19:41-50.

850 Al-Tabari, Jami' al-Bayan,
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=1&tSoraNo=19&tAyahNo=41&tDisplay=y
es&UserProfile=0&Languageld=1. See major tafasir (exegeses works) such as Tafsir al-TabarT and others.
651 Qur'an 19:42:48.

852 Qur'an 19:49:50.
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to these endeavors.®>® Furthermore, the Qur'an elaborates in seven groups of verses the
theme of Ibrahim's rebuking of the idol worshippers and his invitation towards al-tawhid.
These groups of verses are in sirah Maryam (41-50), al-Shu'ara“ (69-89), al-Saffat (83-
100), al-Anbiya“ (51-73), al-Ankabit (16-27), al-Bagarah (258), and in sirah al-An'am
(74-81).%%* From these, only one group specifically addresses Ibrahim's call towards the
oneness of God exclusively to his father; his narrative in sirah Maryam (41-50)%%°. In
addition to this, only towards the end of these verses found in sirah Maryam God
mentions prophets Ishaq and Ya'qub as a gift (hibah) for prophet Ibrahim's retreat from
his father, his people, and their discourse. In the other afore-mentioned groups of verses,
on the other hand, despite mentioning the hibah of Ishaq and Ya'qab to Ibrahim, the

relationships between this hibah and Ibrahim's retreat are not so much emphasized.

The upcoming sections, 5.3 and 5.4, will demonstrate what these relationships entail by
using the verses from sirah al-An'am and al-Anbiya' as examples. In these sections, the
Arabic form of the verses is retained instead of their transliterations to locate and
demonstrate the repeated words/phrases in the verses so that relationships and emerging
themes construct between them. Subsequently, this study challenges these themes'
correlations with the concept of al-rahmah.

853 Sayyid Quth, In the Shades of the Qur'an, vol. 11 [no publication info], 270 & 281, kalamullah.com,
accessed January 14, 2023,
https://www.kalamullah.com/Books/InTheShadeOfTheQuranSayyidQutb/volume_11_surahs_16-20.pdf.
Sayyid Qutb extracts two main topics from these accounts of Ibrahim, namely 'A Son's Passionate Appeal'
and 'An Insolent Answer to a Passionate Appeal." As can be seen, this division, although feasible, is not
based on the concept of rahmah but focuses more on the contrast between an unbelieving father and a
believing and Godly son.

854 Didin Faqihudin, “THE STORY OF ABRAHAM’S PREACHING IN ALQURAN. HUNAFA,” Jurnal
Studia Islamika 7, no.2 (2010): 135-144 on 135, DOI:10.24239/jsi. v7i2.95.

8% Muhammad Abu Shatit al-Shahat, Khasais al-Nazm al-Qur'ani fi Qissah Ibrahim ‘alayhi al-salam
[Peculiarity of the Qur’anic Organization in the Narrative of Ibrahim, may peace be upon him] (Cairo, al-
Mat'abah al-Amanah:1991), 26, 2021, https://www.noor-book.com/-aa! yl-dad. & 5l jsll-adaill yailiad i€
podl-aidepdf.
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5.2. Al-Rahmah in the Narratives of Ibrahim in Stirah Maryam
5.2.1. Ibrahim's Reactions Towards His Father's Polytheist Actions as a Devoted Son

The story begins when God says, ‘wa udhkur fi al-kitabi Ibrahim, innahiui kana siddigan
nabiyya®® (mention (too), in the Quran, the story of Abraham. He was a man of truth, a
prophet").®>” Thus what lies ahead about him is all based upon these characters of being

siddiq and of being a nabiy®®

as the phrase kana siddigan nabiyya in verse forty-one can
be connected to the particle idh in the next verse where the story begins,' idh gala li abihi,

when he said to his father.

In this part of the story, prophet Ibrahim addresses his father lovingly with the calling of
va abati',®>® he is portraying not only intense love but also an intense desire to protect and
rescue his father from the harm of his actions.®®® This type of call is repeated four times
throughout the story. With this type of address, he then warns his father by using four

types of approach, as seen in the following verses: %!

Ui lie 333 Y5 el V5 i Y L 55 &l ol Gy DB 31 42 Y)
1dh gala li abihi ya abati lima ta ‘budu mala yasma ‘v wa la yubsiru wa la yughni ‘anka

shai’a®®?,

FPRVIFRE SYE-EHEL IR AR i IR )
Ya abati inni gad ja’ani mina al- ilmi ma lam ya tika fattabi ‘ni ahdika siratan sawiyya®®

Vs el 50 B8 Uil GGl xid Y el £ ¢)

85 Qur'an 19:41.

857 Translation by Abdul Haleem, https://quran.com/19.

6% Abu al-Qasim Jar Allah Mahmiid bin 'Umar al-Zamakhshari al-Khawarazimi, Tafsir al-Kashshaf 'an
Hagqa'iq al-Tanzil wa 'Uyin al-Aqawil fi Wujih al-Ta'wil, 3rd edition, (Beirut: Dar al-Ma'rifah, 2009), 637.
859 According to al-Zamakhsharf in his al-Kashshaf, the ya' of al-mutakallim (the ya of the first person, thus
meaning my father) does not come to light to prevent the clashing of the ‘iwad and the 'iwad minhu.

880 Muhammad al-Razi Fakhr al-Din bin 'Umar, Tafsir Mafatih al-Ghaib, vol. 21, (Dar al-Fikr, Beirut: 1981),
227,

81 Translation by Abdul Haleem, https://quran.com/19.

862 Qur'an 19:42 (Translated as He said to his father, 'Father, why do you worship something that can neither
hear nor see nor benefit you in any way?).

663 Quran 19:43 (Translated as "Father, knowledge that has not reached you has come to me, so follow me:
I will guide you to an even path.")
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Ya abati 1d ta ‘budi al-shaitana inna al-shaitana kana li al-Rahmani ‘asiyya®*

Uy Uil (5 &8 el A (ja Sl @l of CalAT 3 el ¢20)
Ya abati inni akhdfu an yamassaka ‘adhdbun mina al-Rahmani fatakiina li al-shaitani

waliyya®®

The first approach is to use a question to establish refutations against what the addressee
is doing, also known as al-istitham al-inkarz.%® This method establishes that what his
father is worshipping are indeed idols - inanimate objects which cannot do anything for
him - while asking his father to form these answers in his mind.®®” In terms of Ibrahim's
gentle confrontation with his father, he uses three general characteristics of the
worshipped idols in the case of Ibrahim's father: /a yasma'u (it does not hear), wa la
yubsiru (it does not see), wa la yughni ‘anka shai'a (and it is not able to give any benefit
what so ever to you). All of these points are climactic for the impossibility of being a god.
To be God, one must be able to hear the invocations of the beseechers and examine their
efforts to judge deserving factors before providing answers to their prayers, positively or
negatively. The three characteristics of the idols mentioned in this verse immobilize them
from achieving this as they encapsulate the total opposites of what it means to be God.®%®
This approach forces the listener to use his best judgment to decide if his action will

benefit him.

The second approach is by the establishment based on firm knowledge, also known as al-
tagrir al-khabart.’®® In this verse, Ibrahim informs his father of the importance of
following the correct knowledge in the discourse of worshipping a Rabb, gad ja ant mina
al- ilmi ma lam yatika. He then requests his father to follow him, opening the gate of

guidance to him, fattabi ‘ni ahdika siratan sawiyya %'

664 Quran 19:44 (Translated as Father, do not worship Satan- Satan has rebelled against the Lord of Mercy.)
685 Quran 19:45 (Translated as: Father, | fear that a punishment from the Lord of Mercy may afflict you
and that you may become Satan’s companion [in Hell].”)

86 Mustafa Muslim and Najbah ‘Ulama’, al-Tafstr al-Mawdi 7, 4:452.

87 Mustafa Muslim and Najbah ‘Ulama’, al-Tafstr al-Mawdi 7, 4:449.

6% Muhammad al-Razi Fakhr al-Din bin 'Umar, Tafsir Mafatih al-Ghaib, (Dar al-Fikr, Beirut: 1981),
21:225.

669 Mustafa Muslim and Najbah ‘Ulama’, al-Tafsir al-Mawdii 7, 4:449

670 Al-Razi, Mafatih al-Ghaib, 21: 225.
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The third approach, as seen in verse forty-four, indicates persuasion not to worship shaitan
by following him through al-nahyi al-sarih.5"* He is a tenacious rebel against the One who
always bestows much goodness and pleasure upon His creations, thus the application of

672 35 the

al-Rahman. The mentioning of God by his name al-Rahman in the same verse
word shaitan and ‘asiyya (in a superlative form, or mubalaghah) deserves attention.
According to al-Biqa'i (d. 885/1480), the verse mentions worshipping shaitan to point out
the reality of what Ibrahim's father indeed assigns as Rabb; what he avidly invokes from
is, in reality, nothing. They are objects that cannot and do not do anything. Fundamentally
speaking, he is obeying and satisfying the desires of al-shaitan by not worshipping Allah;
thus, he is becoming an 'abd to shaitan as Rabb. The mentioning of the name of Allah al-
Rahman in connection to shaitan and adhab is to portray the fact that he genuinely rebels
(indicated by the term’ @siy) against the One who is generous in His giving, despite these
honorable traits of His.®”® In this verse, prophet Ibrahim tries to call his father back to the
oneness of God by using a name of God which depicts generosity and gentleness, al-
Rahman, instead of using something which would directly denote power and reverence,
such as the name al-Jabbar. Al-Biqa' views that the usage of al-Rahman instead of a
sterner name, such as al-Jabbar, is to negate the possibility of those suspicions that God
as the Most Merciful (al-Rahman) is unable to discipline those who disobey Him®"4, thus
strengthening the conviction of the existence and ability of the One and only God, Allah,

in the mind of the listener, in this case, Ibrahim's father.

Therefore, this third approach exhibits Ibrahim's rahmah towards his father,

demonstrating that a gentle call is much more inviting than a harsher one.

Arriving at the last and fourth approach, it is only here that Ibrahim finally mentions a
sterner reminder to his father as intimidation (al-zarhib).6”™ He uses the words like

‘punishes’, yamassaka al-'adhab, and the phrase indicating close companionships with al-

671 Mustafa Muslim and Najbah ‘Ulama’, al-Tafstr al-Mawdii 7, 4:452
672 Qur'an 19:44

673 Al-Biga't, Nazm al-Durar, 12:208.

674 Al-Biga't, Nazm al-Durar, 12:206.

675 Mustafa Muslim and Najbah ‘Ulama’, al-Tafsir al-Mawdii 7, 4: 452.
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shaitan, I\ al-shaitan waliyyan despite also remaining to use words with gentler
connotations such as 'akhafu' and 'al-Rahman'.%"® Ibn' Ashiir (d. 1393/1973) extracted the
meaning of al-rahmah from this attribute of God, in a sense that He is the Rabb who
always gives al-rahmah. This attribute of God, however overwhelmingly filled with love
and generosity towards His creatures, can be nullified by the action of shirk. This
injustice, shirk, is the worst act against God which al-shaitan always propagates
humankind. He is the ultimate rebel against God, 'asiy, propelling his followers to become
one with him, ultimately inflicting God's wrath and thus forbidding divine rahmah®’’.
Despite being al-Rahman, Ibrahim is reminding his father that this God is more than
capable of punishing®’® and the atrocity of the crime of associating partners with Him by

worshipping these essentially dead idols that it completely wipes out His mercy.®"®

The above discussions thus reflect the fact that Ibrahim is both tactful and gentle in his
approach to his father by starting with an intriguing question of why one worships what
he worships, which is followed by an indirect answer to the question and an invitation to
follow the right path through the correct knowledge ('ilm). Subsequently, Ibrahim further
shakes the core of his father by making him see whom he is making the Rabb in reality
before finally alarming his father of a devastating end, that of punishment by the Most
Merciful, and a very evil companionship, that with the shaitan. All of Ibrahim's
enlightenment begins here with the address calling to his father, 'va abati’. This loving
and gentle address is an indication of a son who is barran bi walidayhi, extremely devoted
to his or her parents, hirsan 'ald halihima, always concerned with their conditions.® All

of this manifests al-rahmah from Ibrahim towards his father.

676 Qur'an 19:45.

877 Muhammad al-Tahir Ibn ‘Ashir, Tafsir al-Tahrir wa al-Tanwir [Interpretation of Verification and
Enlightenment], vol.16, (Tunis: al-Dar al-Tunisiyyah li al-Nashr, 1984), 117.

678 al- Biqa’1, Nazm al-Durar, 12:208

679 |pn “Ashir, al-Takhrir wa al-Tanwir, 16:117-118.

680 Mustafa Muslim and Najbah ‘Ulama’, al-Tafsir al-Mawdii 7, 4: 448.

153



5.2.2. Ibrahim's Reactions Upon His Father's Insolent Remarks

The conversation continues with Ibrahim's father rebuking him back in verse forty-six:%8!

Gl (354 57 5 465 8 (i 53 G ell (el 1] DB )
Qala a raghibun anta ‘an alihati ya Ibrahimu? La in lam tantahi la arjumannaka wa

uhjurni maliyya.®®?

Ibrahim's father's first impression is bewilderment at Ibrahim's intense aversion towards
his gods as if he was saying to himself, "Nobody else has ever despised them before, nor
should there ever be anyone who does so!" The forwarding of the predicate (khabar)
'raghibun’ to the beginning of the sentence indicates a subtle distinction.%8® Not listening
nor accepting Ibrahim's warning and advice, he threatens his son with additional harsh
words - la in lam tantahi laarjumannaka - if you do not desist, I will surely stone you!°8
Stoning here, is according to some of the exegetes such as al-Tabari,?®® Zamakhshari, %
and Ibn Kathir,%" is 'stoning with words or abuse, while al-Biqa't ®® and Ibn 'Ashiir opine

that the meaning of rajm as killing.%°

As if the threat of abuse and murder is not enough for Ibrahim, his father added the order
for Ibrahim to disconnect from him for a long while, wa uhjurni maliyya! (So stay away

from me for a prolonged amount of time.).*% Here, according to some, the word maliyyan

%1 Qur’an 19:46

882 ([His father] said, "Have you no desire for my gods, O Abraham? If you do not desist, | will surely stone
you, so avoid me a prolonged time". (Translation by Saheeh International).

683 al-Zamakhshari, Tafsir al-Kashshaf, 638.

884 Qur'an 19:46.

885 Abii Ja'far Muhammad bin Jarir bin Yazid al-Tabari, Tafsir al-Tabart Jami' al-Bayan 'an Ta'wil Ay al-
Qur'an, vol. 15 (Cairo: al-Markaz al-Buhtth wa al-Dirasah al-'Arabiyyah bi Dar Hajr, 2001), 551.

686 al-Zamakhshari al-Khawarazimi, Tafsir al-Kashshaf, 638.

687 al-Hafiz abi al-Fida' [sma'l bin 'Umar bin Kathir al-Qurashi al-Dimashqf, Tafsir al-Qur'an al-'Azim [The
Great Qur’an] (Riyad: Dar al-Taybah li al-Nashr wa al-Tawzigh, 1999), vol. 5, 235,
https://archive.org/details/43005P DF/tga0/mode/1up.

688 Al- Biqa', Nazm al-Durar, 12:207.

889 Tbn 'Ashir, al-Takrir wa al-Tanwir, 16: 207. Tbn' Ashir states that the rajm (stoning) is kinayah for
killing and that the assignment of this action towards himself is based upon the custom at that time that the
father has the right to do so to his son.

69 Qur'an 19:46.
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means a long period®® while others in the meaning of sawiyyan saliman (safe and
sound).®®2  According to al-Tabari, this is a more suitable meaning because of the next
part of the verse where Ibrahim's father says to him that he will 'stone' him if he halts from
correcting him. Thus, if he separates from him, he will be able to leave safe and sound
from being attacked by harsh words, while the first meaning does not have a base (of why

he has left his father for a long time, and not simply leave him forever).5%

It is evident that the three parts response of Ibrahim's father is utterly void from the concept
of al-rahmah; on the contrary, it fits into its antonym, al-‘adhab. The first attack is to
rebuke him with a rhetorical question, "Do you despise my gods, oh Ibrahim!" in denial
that his son is rejecting his beloved idols. Secondly, by threats of killing or abuse, and
lastly, by the harshest punishment that a father can ever give to his son, to disown him by

asking him to leave for a long time.

All of this ought to cause turbulence for Ibrahim. Who would not be angered by an ill-
mannered reaction like so? Which son would not be upset to be disowned by his own
father? Nevertheless, Ibrahim proves his rahmah as a devoted and loving son to his father,

as shown in his response in the following verse:

s o GE Ao all aanlimatle L 06 ¢£V)
Qala salamun ‘alayka, sa’astaghfiru laka rabbi, innahu kana bi hafiyya®*
U 35 oledy G AT (e (35 2305 0 055 0 (28 a3 (1515 (2
wa a ‘tazilukum wa ma tad ‘ina min duni Allahi wa ad i rabbt ‘asa alla akina bi du‘a’i

rabbi shaqiyya®®®

891 Al-Tabari, Tafsir al-Tabari, Vol. 15, 552-553.

892 Al-Tabari, Tafsir al-Tabari, Vol. 15, 554.

693 Al-Tabari, Tafsir al-Tabari, Vol. 15, 555.

69 Qur'an 19:47, translated by Saheeh International: ([Abraham] said, "Peace [i.e., safety] will be upon
you.1 | will ask forgiveness for you of my Lord. Indeed, He is ever gracious to me.”

69 Qur'an 19:48, translated by Saheeh International: And | will leave you and those you invoke other than
Allah and will invokel my Lord. | expect that I will not be in invocation to my Lord unhappy [i.e.,
disappointed]."”
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The first thing he says to his father is salam, infinite peace. The second, sa astaghfiru
laka rabbi, | will ask forgiveness for you of my Lord. Lastly, he expresses a gentle and
generous attribute of God as his Rabb, innahu kana bt hafiyya; indeed, He is ever gracious
to me. These words reflect characteristics of al-riqqah, al-rifq, al-lin, and al-hanan, all

of which are components of al-rahmah.5%®

His well-wishing greeting, salamun' alayka, for his father is part of his noble manners and
etiquette (adab) towards a parent. No matter how harsh and mean his father treats Ibrahim,
he will never reciprocate back the same way.%®" It is a noble reply to a maleficent blow
because to express salam is greeting and honoring someone simultaneously.®® Then an
istighfar, seeking forgiveness for his father, follows suit. This deed reflects a son sincerely
concerned for his father's condition. The exegeses narrate that Ibrahim's repentance for
his father lasted for an extended period of time. Ibrahim still asks God for forgiveness for
his father even when he already had his son Isma'il and was building the Ka'bah with him,
as also narrated in sirah Ibrahim.%®® Ibn' Ashiir, in his tafsir, also points out that the usage
of future-tense form (fi'il mudari’) on the word' sa astaghfiru' indicates the repetition of
Ibrahim's istighfar for his father in the future. As for why he is asking for forgiveness for
his mushrik (polytheistic) father, it is not exclusively for forgiveness alone but also in the
hope that God will guide him to the right path.”®® His confidence in God was very high

as he mentions the word Zafiyy in the next part of the verse, innahii kana bt hafiyya.

The word hafiyy suits the context as it lexically means being welcoming; honoring.”* It
reflects a required attribute of a Rabb towards his servants.”®?> A Rabb who is hafiyy
welcomes his servants' invocations latifan, by being soft and gentle.”®® Ibn 'Ashiir states

that al-Hafiyy means the One who is intense in his al-birr (doing various kinds of

89 Mustafa Muslim and Najbah ‘Ulama’, al-Tafszr al-Mawdi 7, 4: 448.

897 Ibn Kathir, Tafsir al-Qur'an al-'Azim, 236

698 Ibn 'Ashiir, al-Tahrir wa al-Tanwir, 16:121.

699 Quran 14:41.

790 Ibn 'Ashiir, Tafsir al-Tahrir, 16: 121.

701 Wehr, s.v. “s=”, in Hans Wehr Dictionary, 223, (https://ejtaal.net/aa/#hw4=236).
792 Al-Biqga'T , Nazm al-Durar. 12:208.

798 Al-Tabari, Tafsir al-Tabari, 15:548.
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goodness) and in al-4/taf, gentleness.’® Thus it is only rational and sensible for Ibrahim
to express this after he intends to seek repentance for his father, ever confident that his

father will be forgiven and guided to the One God.

More than this, he obeys his father to leave him, as shown in verse forty-eight, where he
says wa a'tazilukum wa ma tad'iina min dini Allah, | will leave you and those you invoke
other than Allah, wa ad'ii rabbt 'asa an la akiinu bi du'a’i rabbi shagiyya, and | will invoke

my Lord, | expect that I will not be in my invocation to my Lord unhappy.

The verse uses the word i'tizal in the first person mudari’; a ‘tazilu, to emphasize that
Prophet Ibrahim will completely detach himself from his father and his people and those
things which they invoke upon, for the sake of his Rabb, Allah. The term comes in the
future tense, indicating that time shall not bind this action of Ibrahim, au contraire, how

long this injustice against Allah lasts, will.”®

This good gesture reflects his complete devotion and loyalty to God and only to Him. He
indicates this by emphasizing that the true Rabb worthy of worship is that which will never
disappoint an invocation (reflected by the phrase an la akiinu bi du'a’i rabbi shaqiyya),”®
and thus why he will only invoke Him and not the idols his father and his people invoke

for their needs and desires.”®’

With this, Prophet Ibrahim shows his father that while being gentle and full of rahmah
towards him, he still prefers Allah and His oneness (al-tawhid) in his heart more than
anything else in this world, including his own father. This discourse may seem somewhat
immaterial - meaning not so obvious - to the concept of al-rahmah, but the next section
will prove otherwise. The succeeding verses will illustrate the plethora of divine al-

rahmah that overflows upon prophet Ibrahim due to these endeavors.

704 Ibn 'Ashiir, Tafsir al-Tahrir, 16:22.
%5 Al-Biga't, Nazm al-Durar, 12:208.
796 Tbn Kathir, Tafsir al-Qur'an al-'Azim, 5:236.
97 Al-Tabari, Jami' al-Bayan, 15:556.
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5.2.3. Al-Rahmah of God to Prophet Ibrahim

As one part closes in this sirah, another opens; the part where God shows that He is the
all seer, the all hearer, the all-appreciative to the efforts of His most loyal slave. God says
in verse 49:
G s 850 a5 Bty A1 A 5 ) 0151 e (530 ey 21 LB €£9)
falamma i ‘tazalahum wa md ya ‘budiina min dini Allahi wahabna lahii Ishaga wa

Ya'qiba wa kullan ja ‘alnd nabiyya. "

From this verse, it is seen that God is gifting Ibrahim with a lineage of prophets, first a
son who is a prophet by the name of Ishdag, then his son with the name of Ya'qub. It is
from God's rahmah that He replaced Ibrahim's loss of family with a new and much better

one. The following exegeses' opinions support this view:

(1) Ibn' Ashiir mentions that Ibrahim left his father and his people under harsh
treatment for the sake of God, and God is ever-appreciative. Thus, He gifted him
a family who will give him a lot of satisfaction and peace of mind by giving him
a son who is a prophet, Ishaq, and a grandson, Ya'qiib, who is also a prophet.’®®
Ibn' Ashiir also reminds the reader of the reason why the verse only mentions Ishaq
and not Isma'll in this context. It is because, at that time, it was his wife Sarah who
accompanied his departure and not Hajar, Isma'il's mother. Therefore it is only
natural that God mentions progenies from her lineage.”*® Another part of the
Qur'an relates the hibah of Isma'il for Ibrahim."!

(2) Al-Tabar1 considers that the hibah (gift) of God to Ibrahim of Ishaq and Ya'qtb,

which are of his offspring, as prophets, are honorable replacements to the family

%8 Qur‘an 19:49: "...So when he had left them and those they worshipped other than Allah, We gave him
Isaac and Jacob, and each [of them] We made a prophet. (Translation by Saheeh International).

99 According to 1bn 'Ashiir, Ibrahim had a chance to see Ya'qub live because he was born 50 years before
Ibrahim's death (Ibn 'Ashiir, 16:125).

10 Ibn 'Ashiir, al-Tahrir wa al-Tanwir, 16:123-124.

"1 |bid., 16:125.
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that he lost because of his adherence and uplifting the concept of zawhid to his
father and his people.’?
(3) Like al-TabarT, Ibn Kathir also mentions that al-hibah of Ishaq and Ya'qub is a
superior replacement to his family that he had left, as shown in siirah al-Anbiya'*®
and in siirah Hid,"** as sahth Bukharf and Muslim also narrate about their lineage

and prophethood.’*®

Then God elaborates further the gifts which He showers not only upon Ibrahim, but also
onto Ishaq, and Ya'qub, as another rahmah from Him. God says in verse fifty:

Gle 3ha Glad agd Uea 5 Wad 5 03 a4l W 550 +)

wa wahabnd lahum min rahmatind wa ja ‘alnd lahum lisana sidgin ‘aliyya’™®

Here again, He repeats the verb ‘'wahaba' to express the gifting of a special divine rahmah
for all three prophets, wa wahabna lahum min rahmatina, And We gave them of Our

rahmah. Several exegetes interpreted the term rahmatina as follows:

(1) Al-Razi (d. 607/1210) considers it to carry the meaning of other gifts alongside
prophethood, such as benefits and gain in their worldly and everlasting lives such
as wealth, reverence, being a role model and leader to others, and having
progenies.’’.

(2) Abt Hayyan (d. 854/1450), in his Al-Bahr al-Muhit, narrates the opinions of others
for this word as al-nubii'ah and wealth and children. However, he prefers the
meaning of knowledge and honor in this world and felicity (al-na'im) in the

hereafter.’*®

"2 Al-Tabari, Jami' al-Bayan, 15:556.

13 Qur'an 21:72 (And We gave him Isaac and Jacob in addition, and all [of them] We made righteous.)

14 Qur'an 11:71 (And his Wife was standing, and she smiled. Then We gave her good tidings of Isaac and
after Isaac, Jacob.)

15 Ibn Kathir, Tafsir al-Qur'an al-'Azim, 5:237.

16 Qur'an 19:50: "And We gave them of Our mercy, and We made for them a mention [i.e., reputation] of
high honor." Translation by Saheeh International (quran.com).

17 al-Razi, Mafatih al-Ghaib, 2:231

18 Muhammad bin Yiisuf Abi Hayyan al-Andalusi al-Gharnati, a/ Bahr al-Muhit fi al-Tafsir, (Dar al-Fikr,
Beirut: 2010), 7:273.
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(3) Al-Tabar (d. 310/923) considers the term rahmatina in verse 50 in the meaning

of proving rizq (provisions).’*

More than the above, God raises their mention, wa ja'alna lahum lisana sidgin 'aliyya, a
lofty and beautiful commend.’?® This mention lasts a lifetime, projecting another form of
al-rahmah of God to Ibrahim, Ishaq, and Ya'qiib."%

Thus it can be extracted that the concept of al-rahmah from God can be categorized into
three in this story, firstly that which is indicated by the verb wahaba, meaning the
bestowments of gifts, of a son and a grandson as prophets, and secondly that which comes
along with it; a special rahmah on being prophets. Prophets carry an abundance of
goodness and honor in this world and the next. Lastly, al-rahmah connotes honorable

mention that lasts from this world onto the next.

5.3. Al-Rahmah in the Narratives of Ibrahim in Stirah al-An'am

The following eight verses in siirah al-An‘am (verses 74-83) that capture a leading theme
related to the word hibah in the context of the story of Ibrahim cannot be deciphered
without a thorough glance between them and the proceeding verses. The start of this
string of verses conveys Ibrahim's concerns for his father's and his people's association
with idols.”?> From here on, the narrative focuses on how God's guidance’?® to Ibrahim
leads him to have strong arguments to convince himself that there can only be one God,
the Creator of everything, Allah. God guides him to see Him as the only Creator through
creations such as the night, moon, sun, and stars.""?* In the end, it is this guidance of God

towards him that Ibrahim uses as proof and argument against his people; that Allah is the

18 Al-Tabari, Jami' al-Bayan, 15:556

20 Ibn Kathir, Tafsir al-Qur'an al-'Azim, 5:238. As stated by Ibn 'Abbas as quoted in Tafsir Ibn Kathir.

21 Mustafa Muslim and Najbah ‘Ulama’, al-Tafsir al-Mawdi 7, 4: 451.

22 Qur'an 6:73 (Translated as: "And [mention, O Muhammad], when Abraham said to his father Azar, "Do
you take idols as deities? Indeed, | see you and your people to be in manifest error.").

723 Qur‘an 6:73 (Translated as: "And thus did We show Abraham the realm of the heavens and the earth that
he would be among the certain [in faith]).

24 Qur’an 6:76-78.
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only God.””® These arguments were also to be narrated by Prophet Muhammad to the
polytheists of Makkah the same way Ibrahim did to his people because both of their
people worshipped statues of idols.”?® Thus this is how the story of Ibrahim here
preambulates, in the following verses, the mentioning of the rest of the prophets whom

God gifted with guidance.

In sizrah al-An'am, the hibah (masdar of the word wahaba) of prophet Ishaq and Ya’qtb
to prophet Ibrahim resides within the context of these long lines of prophets. See the
proceeding verses, with the derivatives of the word owning a root letter h-d-y being in

bold found in them nine times:’?’
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As seen in the narration of prophet Ibrahim, his people argued against him while he
answered in the affirmative about how God has guided him (a tuhajunant fi Allah wa gad

hadani?). Then God focuses on the giving of "hujjah’ upon him over his people, wa tilka

25 Qur'an 6:80 (Translation: Do you argue with me concerning Allah while He has guided me?).
26 Al-Biga‘1, Nazm al-Durar, https://tafsir.app/nathm-aldurar/6/74.
27 Qur'an 6:80-90.

161



hujjatund atainaha Ibrahima 'ala gawmih, in the context of winning the argument against
his idol-worshipping people.’?® He further says the preference of Ibrahim over others by
degrees, narfa'u darajatin man nasha’, then pointing that He also gives guidance, kullan
hadayna, to Ibrahim's son and grandson, Ishaq and Ya'qub. Further stated in the
subsequent verses is a string of prophets whom God also guides with the guidance (al-
huda) which He gives to whomever He wills amongst his slaves, dhalika huda Allahi

yvahdi bihi man yasha'u min “ibadih.

Transparently, therefore, one of the central themes pronounced in this part of siarah al-
An’am is that of God’s guidance (al-Auda) to His prophets, especially noticeable by the
nine times repetition of the word or its derivations. God's rahmah to Ibrahim, in a
sense,’?® is expressed through the huda of God to win the arguments against the idol
worshippers and His preference of him over others in degrees. In the narrative of Ibrahtm
in sirah Maryam, on the other hand, the context is more about al-rahmah itself in the
shape of Ibrahim's loving and merciful actions towards Ibrahim's father, and God's gift
(hibah) of Ishaq and Ya'quib as prophets for Ibrahim as a reward to his retreating from his
father, his people, and their evil actions.

5.4. Al-Rahmah in the Narratives of Ibrahim in Stuirah al-Anbiya'

Strah al-Anbiya verses 51-73 also relate another dialogue between Ibrahim and his idol-
worshipping people. It starts with God mentioning the rushd (correct guidance) given to
Ibrahim.”® The verse continued with idh gala li abihi wa gawmihi ma hadhihi al-

tamathilu allati antum laha 'akifin, meaning that this al-rushd descended upon Ibrahim

28 See verses 6:74- 75 where the context of Ibrahim's guidance begins as God mentioning how He shows
the realm of the heavens and the earth in order for him to be one who is certain:
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"And [mention, O Muhammad], when Abraham said to his father Azar, "Do you take idols as deities?
Indeed, | see you and your people in manifest error.” (74) So also did We show Abraham the realm of the
heavens and the earth that he would be among the certain [in faith]."

729 Jamil Saliban, s.v. “ &, 5 i) « in al-Mu'jam al-Falsafiy, 1:611. Because in God's act of giving
guidance, there is a desire to give goodness and to prevent pain by not allowing the object of guidance to
err in its path.

730 Qur'an 21:51 (Wa lagad dtayna Ibrahima rushdahi min qablu wa kunnd bihi ‘dlimin)
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challenging his father and his people, "what are these statues which you stay to worship?"
Compared to Ibrahim's conversation found in siirah Maryam, verses 51-737!, this siirah
indicates more of a debate between Ibrahim and his people about their idol worshipping,
which he destroys. Through this, he challenges the idol worshippers to think about the
reality of these statues they worship so intensely, claiming that the chief idol did all the
destruction. Ibrahim's language towards his people is sterner, less forgiving, and to the

point, such as:

Ot Jlm G BR300 il G Sl 0
Qala lagad kuntum antum wa aba ukum fi dalalin mubin
You were certainly, you and your fathers, in manifest error.?
Groa Vo35 ol 3 izl BasY 55
Wa tallahi la akidanna asnamakum ba'da an tuwallii mudbirin
And [l swear] by Allah, I will surely plan against your idols after you have turned and
gone away.’
sl SEEA 55 g & 5888 Wl &1 il
Uffin lakum wa lima ta'budiina min duni Allah! Afala ta'qilin?

Uff! to you and to what you worship instead of Allah. Then will you not use reason? "**

In sitrah Maryam, however, Ibrahim uses soft and polite language to address his father, as
demonstrated in the previous subheading, thus showing more al-rahmah towards him.
This sirah, however, does not seem to show this type of al-rahmah in the dialogue

between Ibrahim and his people.

Furthermore, towards the end of the verses, the mentioning of Ishaq and Ya'qub as al-

hibah from God to Ibrahim is combined with other verses where God portrays both his

rescue (al-najwah) and his nephew prophet Liit from harm:’3®

81 Qur'an 21:51-73

732 Qur'an 21:54 Translated by Saheeh International

73 Qur'an 21:57, Translated by Saheeh International

734 Qur'an 21:67, Translated by Saheeh International

%5 Qur'an 21:69-73. Translated as "Allah said, "O fire, be coolness and safety upon Abraham." And they
intended for him harm, but We made them the greatest losers. And We delivered him and Lot to the land
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Therefore, these five verses inductively indicate a nuance of rescue and mercy for Ibrahim
as an expression of al-rahmah from God. The succeeding few ayat enhance the nuance
of severe difficulties and the rescue found in this part of the sirah. There God uses either
the words istajabna lahii, najjaynahu, or kashafna ma bihi min durr and rahmah (or its
derivatives) within the same incidents to other prophets, including prophets Nah, Ayyub,
Isma‘il, Idris, Dhu al-Kifli, Yanus (Dhu al-Nin), and Zakariyya, in order to reflect His

timely succor:"3®
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Alternatively, by a subtle mentioning of the word rahmah in the same incident when a

distressful call is fulfilled, as shown below (also bolded and underlined): "3’

which We had blessed for the worlds. We gave him Isaac and Jacob in addition, and all [of them] We made
righteous. And We made them leaders, guiding by Our command. And We inspired to them the doing of
good deeds, the establishment of prayer, and giving of zakah; and they were worshippers of Us." (Saheeh
International).

%6 Qur'an 21:73-76. Translated as, "And to Lot, We gave judgment and knowledge, and We saved him
from the city that was committing wicked deeds. Indeed, they were a people of evil, defiantly disobedient.
And We admitted him into Our mercy. Indeed, he was of the righteous. And [mention] Noah, when he
called [to Allah] before [that time], so We responded to him and saved him and his family from the great
affliction [i.e., the flood]".

787 Qur'an 21:83-90. Translated as, "And [mention] Job, when he called to his Lord, "Indeed, adversity has
touched me, and you are the Most Merciful of the merciful.” So We responded to him and removed what
afflicted him of adversity. And We gave him [back] his family and the like thereof with them as a mercy
from Us and a reminder for the worshippers [of Allah]. And [mention] Ishmael and Idrees and Dhul-Kifl;
all were of the patient. And We admitted them into Our mercy. Indeed, they were of the righteous. And
[mention] the man of the fish, when he went off in anger and thought that We would not decree [anything]
upon him. And he called out within the darknesses, "There is no deity except You; exalted are You. Indeed,
I have been of the wrongdoers." So We responded to him and saved him from the distress. And thus do We
save the believers. And [mention] Zechariah, when he called to his Lord, "My Lord, do not leave me alone
[with no heir], while you are the best of inheritors." So We responded to him, and We gave to him John and
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Here the derivatives of al-najwah are repeated three times, while the derivatives of al-
istijabah and al-nida’ repeat four times, and the phrase wa adkhalnahu fi rahmatina twice,
while the other derivation of al-rahmah three other times. Thus it can be deduced that the
major themes here are the rescue from difficult situations along with the bestowment of

al-rahmabh.

Conclusively, the divine rahmah shown by God in this sirah towards Ibrahim is consistent
with what He gives to the other prophets, namely; of divine rescue (al-najwah). Although
God also touches upon the gifting (hibah) of Ishaq and Ya'qtib to Ibrahim in verse seventy-
two, the word 'nafilatan', additionally, is used, after first mentioning the sentence,
najaynahu wa Liitan, which denotes Ibrahim's rescue and Liit's being consistent with the
theme of al-najwah. In addition to this, God does not indicate the giving of rahmah'to
Ibrahim, Ishaq, and Ya'qiib all together overtly, as He does in siirah Maryam.”® There,
the expressions of al-rahmah are more profound, more inclusive, and more intricate, as

section 5.2 discussed previously.

amended for him his wife. Indeed, they used to hasten to good deeds and supplicate Us in hope and fear,
and they were to Us humbly submissive."
738 See Qur'an 19:50.
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5.5. Summary and Results

The al-rahmah in siirah Maryam continues as it shifts its scene to prophet Ibrahim and his
father, Azar. Here, the nuance of al-raimah disperses through Ibrahim's gentle and patient
gestures as a devoted son towards his father's insolent remarks. Al-rahmah of God reflects
further as he presented gifts (hibat) of righteous children, prophets Ya'qtib and Ishaq in
Ibrahim's lineage. On the other hand, the context of his story in sirah al-An'am is more
of God's specific guidance (al-iuda) to His prophets. The context is especially noticeable
by the nine times repetitions of the very word or its derivations there. God's rahmah to
Ibrahim, in a sense, is expressed through the iuda of God that allows him to win the
arguments against the idol worshippers. Another is His preference for him over others in
degrees. Conversely, the context of Ibrahim's story in sizrah al-Anbiya is consistent with
what God bestows on other prophets also mentioned, namely of being rescued by God (of
al-najwah). As sirah al-An ‘am, this stirah also does not emit the nuance of al-rahmah
strongly as in the case of sirah Maryam, nor is it radiated as the primary intent of this part

of the sarah.

In sitrah Maryam, the discourse between Ibrahim and his disbelieving father mainly
contains two types of al-rahmah, al-rahmah insaniyyah (human rahmah) and al-rahmah
al-ilahiyyah (that of God). The story also projects the comprehensive components of al-
rahmah, the existence of slaves (al- ibad) and the Lord (al-Rabb), and the manifestations
of the al-rahmah itself. Moreover, it portrays the two other essential aspects of al-rahmah,

the seeking part (al-istirham) and the act of its bestowment (al-tarahhum).

Having al-rahmah as a human also means showing mercy and concern towards those
whose actions despise God and us. There is good intent and concern for their safety that
comes along with it, which stems from love. A righteous child does precisely this, so
much so that even when the parents perform actions detested by God, they still address
them most beautifully and gently. Ibrahim's gestures towards his disbelieving father in

sitrah Maryam”3® exemplify this character; his loving call towards him that is shown by

73As mentioned in sections 5.2.1 and 5.2.2 in this study.
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the four-times usage of the term ya abati (oh my dear father), his usage of God’s attribute
al-Rahman in his warning, his seeking of forgiveness for him, and his peaceful reply to

his father’s insolent remark by the greeting “salamun ‘alayka".

All of these actions point towards a depiction of a gentle, kind, and devoted child. These
characteristics run parallel with the aspects of patience, gentleness, ease, and goodwill (in
this case, to avert harm) towards a disbelieving person who also inflicts harm, shaping the
basic meanings of al-rahmah in a human being. In addition, his soft and gentle efforts to
save his father from the harm of idolatry represent an expression of al-rahmah by being

barran (utmostly devoted) to him.

In this particular story, al-tarrahhum of al-Rahmah al-ilahiyyah can be found in God’s
hibah (gifting) of righteous progeny (prophets Ishaq and Ya‘qub) to Ibrahim during his
very golden age, and of prophetic status for all of them. However, these endowments
came only after Ibrahim’s sacrificial act, as God’s slave, of abandoning his father and his
erring people for His sake. The tables below will decipher and elaborate more in detail
on the aspects of al-rahmah mentioned above, including its components and modalities,
as well as the key players' characteristics and actions.
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Table 5.1. Components of al-Rahmah in the Story of Ibrahim

God as the Lord (al-
Rabb) and as al-
Rahman

Prophet Ibrahim as a slave of
God ( al-"abd) and the One
bestowed al-rahmah (al-marhiim)

Father of Ibrahim
as a slave of God

(al-"abd)

1. Trying His slaves (in
this case, Ibrahim is
tested by his father's

actions)
2. Merciful
3. Generous

4. Appreciative

1. Preserving God's unity (tawhid);
saving his polytheist father from
the harm of polytheism by:74

a.

Approaching him with love
and mercy,

Justifying reason or
argument by posing logical
guestions,

Establishing the premise that
correct worship is the
straight path and based on
knowledge (which he
received from God and his
father did not),

Stating that he has
distinctive knowledge from
God,

Commanding his father to
stop injustice,

Establishing premise, whom
his father worships is
actually al-shaitan,
Establishing the premise that
it is not logical to worship
the One who rebels against
al-Razman (reminding the
One who has been so
merciful and generous to
them),

1. An “abd of God
but acts as an 'abd
to idols, to
shaitan.

2. He was more
loyal to his idols
than to Ibrahim,
his own son.”!

40 Qur‘an 19:42-45, in this case, he addresses his father lovingly with "ya abati... ” in all four verses.

"1 Qur‘an 19:46.
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Table 5.1. (cont.)

h.

and finally, a gentle
warning, full of concern and
love, that there will be
painful consequences in the
advent of the continuity of
this injustice.He possesses
benevolence and a good
intention to protect and save
his father, despite his
paganism.
He is truthful (siddig).”*
He is a prophet of God (a
nabiy).”
He replies to the harmful
words of his father with the
greeting of peace (salam).’*
He invokes his Rabb in the
hope of forgiveness for his
father.™®
He is convinced of the
welcoming and forgiving
nature of his Rabb.’*
He abandons (for God's sake)
the environment consisting of
the act of injustice while
keeping good thoughts on God
and invoking Him.”#

42 Qur‘an 19:41.
43 1bid.

44 Qur‘an 19:47. As part of the verse, "qala salamun ‘alayka...."
5 Ibid. When he said, “sa astaghfiru laka rabbr...."
746 Ibid. When he said, «...innahii kana bi hafiyya...” and in 19:48 when he said, “ ‘as@ alla akuna bi du ‘a’ika

rabbi shagiyya...."
"7 Qur‘an 19:48.
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Table 5.2. Manifestation of al-Raszmah by God as al-Rabb in the Story of Ibrahim

God's Rahmah for Ibrahim

God’s rahmah for Ibrahim's father

He gifts him a divine son. A son who is
devoted and cares about his safety in the
hereafter; by persuading him to be someone
who worships the One God, and who prays for
him.

1. He grants Ibrahim divine
characteristics, including being
merciful towards his non-believing
father, being siddiq, being patient,
being wise and intelligent.

2. After Ibrahtm departed from his father,
honoring Ibrahtm by granting him gifts
(hibah) of:7#8

a. Prophetic lineage

b. Special razmah to him, his son
Ishaq, and his grandson
Ya'qiib

3. Honorable mention (lisan sidg "aliyya)
all of them

Table 5.3. Nature of al-Razmah by God al-Rabb in the Story of Ibrahim.

Nature of al-Rahmah

2. Al-Razmabh in granting special
statuses in the eyes of God.

3. Al-Razmah in the granting righteous
kinship/progeny.

To Ibrahim To Ibrahim’s Father
1. Al-RaZzmah in creating and God as al-Rahman to his unbelieving creation
maintaining. by granting him:

1. Al-Razmah of guidance.
2. Al-Razmah of a righteous child.

48 Qur‘an 19:49-50
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CHAPTER VI

CONCLUSIONS

This concluding chapter will incorporate a summary of key research findings. The
research aims and questions stated in the 'Introduction’ chapter of the thesis become the
foundation for these findings. Additionally, it will discuss its value and contribution while
reviewing limitations during the research and proposing opportunities for future research.
The thesis started with questioning how the first three narratives of sirah Maryam
manifest the concept of al-rahmah. It also introduced that sizrah Maryam repeats the
name of God al-Rahman sixteen times and the word rahmah four times throughout its
verses. This exhibition indicates the importance of the connection between these two
words with two of the possible purposes of this sirah: to confirm the attribute of God al-
Rahman, "° and that the whole siirah is a manifestation of the attribution of the concept
of al-rahmah to God.”™® In our study, this transposes into the divine expression and
realization of the concept of al-rahmah in the first three narratives of sirah Maryam.

The thesis aims to discover how these narratives in siurah Maryam project the concept
of al-rahmah precisely and whether understanding it based on the definition of mercy in
English can complete the equation. En route to this journey to discovery, the research
uncovered that the meanings of al-rahmah in the related verses highly depend on the
relationships between many factors. In this case, Al-Rahmah consists of its players: its
bestower and receiver, along with their actions and personalities. In this case, all three

stories project God as the lord (al-Rabb) who bestows al-rahmah prerogatively and his

9 Tbn " Ashir, al-Tahrir wa al-Tanwir, 16:59-60.
50 Al-Biqa’1, Nazm al-Durar, 12:156.
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selected slaves, al- ibad, as its receivers and as the ones who are necessarily in need of it

(al-marhimiin).”™*

In the case of three related narratives, al-rahmah descends in situations deemed utterly
impossible by the human mind. The three main characters, Zakariyya, Maryam, and
Ibrahim, were all given righteous children despite being in physical conditions
unsupportive of procreation. In the case of Zakariyya, his wife has always been barren
while he himself was at an advanced golden age. Maryam was a devoted slave of God, a
virgin, when he received her son ‘Isa. Ibrahim was also at a very advanced age when he
received his son Ishaq from whom his grandson Ya’'qub was then born, both of them as
divine gifts.”®> However, divine al-rahmah here does not manifest through this specific
act of God only but is also projected internally within the relationships between righteous
children - in this context: Yahya, 'Isa, and Ibrahim - and their parents. These children are
devoted, gentle, and loving, far from rudeness and stubbornness, they protect them from
possible harm in this world and the next, and they are pleasing. These extraordinary
slaves ("ibad) are God-conscious (tagiy) and loyal to the one God, never losing hope in
Him. The characteristics of their children become the source of happiness for them, a
source of mercy and blessings that brings safety and joy abundantly. This rahmah also
manifests in the shifting roles of its receivers, transforming them into parents in impossible
situations, permitting them to be a part of the long lineage of life, that of humanity. God
further makes this gift of rahmah spread outward, in a sense that these creations carry
special missions of God for the salvation of humankind in this world and the next, the
mission of spreading divine guidance. These actions confirm and strengthen the unique
characteristic of al-Rahman while demonstrating that all of His creations inevitably come
to Him as His slaves, and not more. This conclusion is in line with the end of sarah
Maryam: “In Kullu man fi al-samawati wa al-ardi illa att al-Rahmana ‘abda” (There is

no one in the heavens and earth but that he comes to the Most Merciful as a servant)- >3

™1 al-Ghazalt, The Ninety-Nine, 52.

52 Ahmad ibn Taymiyyah, Majmii’ Fatawi, Kitab al-Tafstr al-duz al-Thani min sirah al-A ‘raf ila sirah al-
Zumar, vol.15 (Madinah al-Munawarah: Majmii’ah al-Malik Fahd li Taba’ati al-Mushafi al-Sharif, 2004).
As also mentioned by Ibn Taymiyyah (d. 728/1328) in his Majm@’ al-Fatawi “This sirah is the siarah of al-
mawahib (gifts). Allah gifts his Prophets righteous progenies, virtuous actions, and beneficial knowledge.”
53 Qur'an 19:93.
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What entitled Zakariyya, Maryam, and Ibrahim with divine al-rahmah of gifts of
righteous children is their actions and commitment purely to God. Thus, this rahmah
comes after its receivers' certain gestures. The verses of sirah Maryam portray
Zakariyya's earnest beseechment for God's sake, and so did Maryam's devotion to Him by
preserving her purity, innocence, and worship. Likewise, Ibrahim's exemplary gestures
showing mercy towards his insolent father ended with his sacrifice of leaving him and his
people for the sake of preserving al-tawhid (oneness of God) also enables him to deserve

this divine al-rahmah.

In addition to the above two manifestations of divine al-rahmah, the study also establishes
the connection between the attribute of God al-Rahman and this divine al-rahmah which
paints these narratives. God as al-Rahman manifests it by creating the chain of humankind
through the womb, which guards and nourishes these gifts (hibat) of righteous children in
all three stories by fashioning them into life, including the child who has no father, ‘Tsa.
This understanding parallels the womb's derivation from the attribute of God al-Rahman
mentioned in one of the prophetic sayings.”* The narratives in siirah Maryam thus reflect
al-rahmah as the essence of God, that He is the possessor of al-rahmah, that al-rahmah of
the One who owns the name al-Rahman is beyond His creations’, and that it is the most
comprehensive of its kind. With this rahmah, God loves people, creates them, and equips
them with the necessities for their salvation, making them happy in the next world and
giving them the privilege of seeing His noble face there.”® In this case, al-rahmah
connotes the complete creation process, from the intention to create it to its facilitation in
life, from beginning to end.”® Finally, it is insufficient to understand al-rahmabh in sirah
Maryam as simply mercy in English. Yes, it includes the notion of mercy that the rahmah
fills in a necessity or alleviates some difficulties in all three cases. However, it also

provides other deeper meanings than that, as discussed.

This study has led the researcher to understand the role and importance of contextual

analysis in fathoming the mechanisms the meanings of al-rahmah should be investigated

4 Al-Fakihi, Fawa ‘id Abt Muhammad al-Fakiht, 473; See also section 3.4 of this thesis.
5 Al-Ghazali, The Ninety-Nine Beautiful Names of God, 54.
756 Tbn " Arabi, Fusiis al-Hikam, 178.
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and conceptualized. These fundamental research findings link strongly to context
considerations, such as repeated words and relevant beginning and ending verses which
relate to the formation of the meanings of al-rahmah in a particular space in a sirah.
Here, the researcher found that each story consisted of specific sets of verses, while many
repeated words such as the words rabb, ‘abd, al-Rahman, rahmah, dhikr (and its
derivatives), wahaba (he gifted), and salam, amongst the many, were often shared
between narratives. Grouping these sets of verses (by treating them as data and coding
them along the way) becomes utmost beneficial in uncovering the sub-themes they carry,
filling up any missing pieces which may exist during the pinpointing process of the overall
modalities and components of al-rahmah. This step was particularly beneficial in the
comparative analysis section with the other siirahs containing similar narratives. This
research stands apart from the others as it enables the readers to extract the meaning of al-
rahmah by noticing similarities between patterns and familiar vocabulary throughout the
sets of related verses while matching their characteristics with the fundamental attributes,
signs, and connotations of al-rahmah, linguistically and non-linguistically. This approach
is an extra step taken above and beyond - although still connected to -understanding the
concept of al-rahmah based on library research using classical and non-classical books of
exegeses explaining verses that specifically contain the words rahmah (or its derivatives)
or the al-Rahman in the sirah. Hence the study also demonstrates the importance of
understanding Qur'anic verses thematically, that the meanings of a verse — thus why some
vocabularies are placed in there particularly - cannot be understood comprehensively
without considering under which umbrellas of themes it falls at the same time.

Albeit having said all of the above, this humble study contains many limitations which
mandate future researchers to explore the rest of the aspects of rahmah in the sarah that

this study has not delivered, including, but not limited to:
a. Conducting a deeper analysis of the meanings of al-Rahmah in siirah

Maryam from the viewpoint of the science of Arabic rhetoric (al-
Balaghah).
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b. The meanings of al-rahmah in the rest of the verses containing the
word al-Rahman, since the sirah repeats this attribute sixteen times, the
most amongst the rest of the Qur'anic siirahs.

c. Exploring the possible answers to the question as to why God chooses to
use His attribute al-Rahman, even in verses that mention punishments and
tribulations.

d. The meanings contained in the rest of the stories of the prophets after
prophet Ibrahim's narration.

e. The possible connections between the verses' unique rhyming and echoing
(saj’) and the concept of divine rahmah in this siarah.

f. The possible connections between the concepts of al-rahmah and al-
Iin (gentleness) felt throughout the sirah.

g. The relationship between the notion of al-rakmah in these Qur'anic stories
and the biblical and Jewish narratives.

h. The connections between its other oft-repeated words and the theme of al-

rahmabh.

Wallahu a'lam bi al-sawab, God knows which is most accurate. Wa akhiru da'wana wa

al-hamdu lillahi Rabb al-"alamin, and to God belongs all praises and glory.

175



REFERENCES

Abi Hayyan, Muhammad bin Ytsuf. Tafsir al-Bahr al-Muhit [The Exegesis of the Deep
Ocean]. Al-Bahith al-Qur’ani. al-Nuqgayah. accessed January 25, 2021,
https://tafsir.app/albahr-almuheet/3/37.

Abi Hayyan, Muhammad bin Ytsuf. Tafsir al-Bahr al-Muhit [The Exegesis of the Deep
Ocean], Surah 19, Verse 17. Altafsir.com. Royal Aal al-Bayt Institute for Islamic
Thought. Accessed Oct. 30. 2021.
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=19&tSoraNo=19&t
AyahNo=17&tDisplay=yes&Page=3&Size=1&L anguageld=1

Abu Hayyan, Muhammad bin Yusuf. Tafsir al-Bahr al-Muhit fi al-Tafsir [The Exegesis
of the Deep Ocean]. Vol. 7. Beirut: Dar al-Fikr, 2010.

Abi al-Su'ad, Muhammad bin Muhammad bin Muhammad bin Mustafa. Irshad al-'Aql
al-Salim Ila Mizaya al-Kitab al-Karim. Al-Bahith al-Qur’ani. al-Nugayah.
Accessed 2021. https://tafsir.app/abu-alsuod/19/13.

Abi Zahrah, Muhammad. Zahrah al-Tafasir [Splendor of Exegeses]. Vol.9. Nasr City:
Dar al-Fikr al-’Arabi, 1987.
https://archive.org/details/FP60782/page/n5481/mode/2up.

Ahmad bin Faris bin Zakariyya, Abu al-Husain. Mu'jam Magqayis al-Lughah [Dictionary
of the Criterions of Language]. Edited by " Abd al-Salam Haran. 6 vols. Dar al-Fikr,
1979. https://archive.org/details/FP10288/00_10288/mode/1up.

al-’Amadi, Aba al-Su’td bin Muhammad. Irshad al- ‘Aql al-Salim ila Mazaya al-Kitab
al-Karim [The Guide of the Sound Mind towards the Virtues of the Honorable
Book]. Vol. 3. Edited by "Abd al-Qadir Ahmad ’Ata. Riyad: Maktabah al-Riyad al-
Hadithah. Accessed: January 10, 2023.
https://archive.org/details/Tafsir_Abu_Suoud/3/.

al-Aliisi, Abii al-Thana’ Shihab ad-Din Mahmiid al-Husayni. Tafsir al-Aliisi._Al-Bahith
al-Qur’ani. al-Nuqayah. Accessed January 11, 2023. https://tafsir.app/alaloosi/3/42.

al-‘Arbawi, ‘Umar. Kitab al-Tawhid al-Musamma al-Takhallt ‘an al-Taglid wa al-
Tahallt bi al-Asl al-Mufid [ The Book of Monotheism called “Being Free from Blind
Following and Adorement by Beneficial Foundation]. Al-’Aqidah. Al-Maktabah
Al-Shamilah. Accessed June 10, 2022. https://al-maktaba.org/book/32742/118#p2.

176


https://al-maktaba.org/book/32742/118#p2

al-Asfahani, al-Raghib. Al-Mufradat fi al-Gharib al-Qur'an. [Vocabulary in the Gharib
Vocabulary of the Qur’an]. Arabic Almanac v6.1. Mawrid Reader v3.1. Accessed
October 28, 2021, https://ejtaal.net/aa/#amr=1.

al-Asfahani, al-Raghib. Tafsir al-Raghib al-Asfahant min Awwali Siirah Ali "Imran wa
hatta al-Ayah 113 min Siarah al-Nisa' Dirasatan wa Tahqiqan [Exegesis of al-
Raghib al-Asfahani from the Beginning of Ali *Imran and until verse 113 of Al-
Nisa‘]. Edited by Dr. *Adil bin’ Al al-Shadi. Riyadh: Madar al-Watan li al-Nashar,
2003. Accessed October 2021. https://www.noor-book.com/tag/000173-- s
Q\-éa_‘"sg_g\is_tﬁﬂ\_dﬁb_ﬂ-;Luﬂ\-lé)}u-dya-]3-‘53;_0\)&_d‘-w-‘§jtﬁm§7\-g_:é\)]\

' Attik, Muhammad Isma’il. Sirru Tankir Lafz (al-Salam) wa Ta rifih [The Secret of the
Indefiniteness of the word ‘al-Salam’]. al-I'jaz al-"Ilmi fi al-Qur’an. Mawqi’ I'jaz
al-Qur’an wa al-Sunnah. https://quran-m.com/4 s s-adll-dail. K5 juf

al-Baghawi, Husayn bin Mas'td. “Ma’alim al-Tanzil” [Milestones of Revelation]. Al-
Bahith al-Qur’ani. Al-Nugayah. Accessed: January 11, 2023.
https://tafsir.app/baghawi/19/8.

al-Biqa'l, Burhan al-Din abi al-Hasan Ibrahim. Nazm al-Durar fi Tanasubi al-Ayati wa
al-Suwari. Altafsir.com. Royal Aal al-Bayt Institute for Islamic Thought, 2021.
Accessed Oct. 30 2021.
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=25&tSoraNo=19&t
AyahNo=17&tDisplay=yes&UserProfile=0&Languageld=1.

al-Biga'1 al-Shafi'1, Ibrahim bin "Umar. Nazm al-Durar fi Tandasub al-Ayati wa al-Suwar
[Arrangements of Pearls of Harmony between Verses and Chapters]. Vol. 4. Cairo:
Dar al-Kitab al-Islami, 1969-1984. https://archive.org/details/FP3994/ndrr04/.

al-Biqa'1 al-Shafi'1, Ibrahim bin “Umar. Nazm al-Durar fi Tanasub al-Ayati wa al-Suwar
[Arrangements of Pearls of Harmony between Verses and Chapters]. VVol. 3. Cairo:
Dar al-Kitab al-Islami, 1971. https://archive.org/details/FP3994/ndrr03/mode/2up.

al-Biga'1 al-Shafi'i, Ibrahim bin ‘Umar. Nazm al-Durar fi Tandasub al-Ayati wa al-Suwar
[Arrangements of Pearls of Harmony between Verses and Chapters]. Vol. 12. Cairo:
Dar al-Kitab al-Islami, 1978. https://archive.org/details/FP3994/ndrr12/mode/2up.

al-Baqli, Sadraddin Abii Muhammad Rozbahan bin Ab1 Nasr al-Fasawl. Tafsir 'Ara'is al-
Bayan fi Hagqaiqi al-Qur'an [Exegesis of ‘The Brides of Clarification and
Explanation in the Realities of the Qur’an]. Edited by Ahmad Farid al-Mizyadt. 3
vols. Beirut: Dar al-Kutub al-’IImiyyah, 2008. Accessed: January 11, 2023.
https://archive.org/details/araesbayan/abhql/.

177


https://archive.org/details/araesbayan/abhq1/

Bkhit, Emran Izat Yusef. “Al-Rahmah al-llahiyyah: al-Dirasah al-Qur'aniyyah” [Divine
Mercy: A Qur’anic Study]. Master's thesis. Al-Najah National University, 2009.

Bowerman, Melissa, and Soonja Choi. “Shaping Meanings for Language: Universal and
Language-Specific in the Acquisition of Spatial Semantic Categories.” Chapter.
In Language Acquisition and Conceptual Development, edited by Melissa
Bowerman and Stephen Levinson, 475-511. Language Culture and Cognition.
Cambridge: Cambridge University Press, 2001.
doi:10.1017/CB09780511620669.018.

al-Bukhari, Muhammad ibn Isma‘il. Sahih al-Bukhari 3430, Chapter 43: The Statement
of Allah Taa'la: "(This is) a mention of the mercy of your Lord to His slave Zakariya
(Zachariah)", Book 60: Prophets. Sunnah.com. Accessed: Octocber 26, 2021.
https://sunnah.com/bukhari:3430.

Cambridge Dictionary  Online,  “Mercy”,  accessed  October, 2021,
https://dictionary.cambridge.org/dictionary/english/mercy.

Cohen, Shaye J. D. “Menstruants and the Sacred in Judaism and Christianity.” In
Women's History and Ancient History, edited by Sarah B. Pomeroy, 273-300.
University of North Carolina Press, 1991.
http://www.jstor.org/stable/10.5149/9781469611167_pomeroy.15.

al-Damaghani, Al-Jami' al-Husain bin Muhammad. Islah al-Wujith wa al-Nazair fi al-
Qur'an al-Karim [Reform in the Different Meanings of Words of the Glorious
Qur’an based on the Science of ‘al-Wujiih wa al-Nazair’]. Beirut: Dar al- ‘Ilm al-
Malayin, 1983. Accessed January 11, 2023.
https://waqfeya.net/book.php?bid=6562.

Diizgiin, Saban Ali. "The Nature of Mercy/Rahma and Its Manifestations in the Qur’an”.
Kader 15 (2017): 564-575. Accessed January 11, 2023.
https://doi.org/10.18317/kaderdergi.360263.

al-Fakihi, Abi Muhammad 'Abd Allah ibn Muhammad. Fawa‘id Abi Muhammad al-
Fakihi. Riyadh: Maktabah al-Rushd li al-Nashr wa al-Tawz1’, 1998.

Fagihuddin, Didin. “The Story of Abraham’s Preaching in Al-Qur’an.” HUNAFA: Jurnal
Studia Islamika vol. 7, no. 2 (2010):135-144. DOI:10.24239/jsi. v7i2.95.135-144.

al-Farahidi, al-Khalil bin Ahmad. Edited by: 'Abd al-Hamid Hindawi. Kitab al-'Ain
Murattaban "ala huriaf al-Mu jam [The Book of al-’ Ain organized upon the Letters
of the Dictionary]. 4 vols. Beirut: Dar al-Kutub al-"IImiyyah, 2003. Accessed
January 11, 2023. https://archive.org/details/FP77332/kamhmO/mode/1up.

178



Farid, Malik Ghulam. “_<&”. In DICTIONARY OF THE HOLY QUR'AN with References
and Explanation of the Text. Surrey: Islam International Publications Limited,
2006. Accessed Nov. 13 2021. https://www.alislam.org/library/books/Dictionary-
Quran.pdf.

al-Fayytimi, Ahmad bin "Al1 al-Muqri‘. “u=a«¢”. In al-Misbah al-Munir [The Shining
Lamp]. Beirut: Maktabah Lubnan, 1987. Accessed November 21, 2021.
https://ejtaal.net/aa/#msh=179.

Geoty Ltd. “Harvesting Medjool dates by shaking.” Geoty Ltd. Agricultural Net. Oct 17,
2010. YouTube video, 7:33. https://youtu.be/05n3U95e7PY.

al-Ghazali, Abt Hamid Muhammad bin Muhammad. The Ninety-Nine Beautiful Names
of God. al Magsad al-Asna fi Sharh Asma' Allah al-Husna. Translated by David B.
Burrel and Nazih Daher. Cambridge: Islamic Text Society, 2007.

al-Ghazali, Muhammad. Nahw Tafsir Mawdii 't li Suwar al-Qur'an al-Karim [Orienting
towards Thematic Exegesis of the Chapters of the Glorious Qur’an]. Cairo: Dar al-
Shurtiq, 2000. Accessed November 21, 2021. https://archive.org/details/00518-
pdf/page/n557/mode/2up.

al-Halabi, Ahmad bin Yusuf bin "abd al-Da‘im al-Samin. “» J ¢”. In Umdah al-Huffaz fi
Tafsiri Ashrafi al-Alfaz [[Support of Those who Memorises in Interpreting the Most
Noble Words]]. Edited by Muhammad Basil "Uyun al-Std. 1st Ed. Beirut: Dar al-
Kutub al-'Ilmiyyah, 1996. Accessed: Oct. 29, 2021.
https://ejtaal.net/aa/#auh=1160.

al-Hamad, Muhammad ibn Ibrahim. Aghrad al-Suwar fi Tafsir al-Tahrir wa al-Tanwir li
Ibn Ashiir [The Objectives of the Chapters in the Exegesis “Tafsir al-Tahrir wa al-
Tanwir”]. Quranicthought.com. The Prince Ghazi Trust of Qur’anic Thought,
2023. Accessed January 11, 2023. https://www.quranicthought.com/books -u=l |
sl s - el pedis B gl

Haqqt, Isma’il. Rith al-Bayan fi Tafsir al-Qur'an [Soul of Clear Explanation in Qur’anic
Interpretation]. Altafsir.com. Royal Aal al-Bayt Institute for Islamic Thought, 2021.
https://www.altafsir.com/Tafasir.asp?tMadhNo=3&tTafsirNo=36&tSoraNo=19&t
Ayah No=21&tDisplay=yes&UserProfile=0&Languageld=1).

Hidayatullah, Alif. Terminologi Rahmah Dalam Al Qur'an: Studi Interpretasi Quraish
Shihab Dalam Tafsir Al-Misbah [Terminology of the word Rahmah in the Qur'an
(A Study of Quraish Shihab's Interpretation in Tafsir al-Misbah)], QOF vol. 3 no.
2, (July 2019): 135-146. https://doi: 10.30762/qof. v 3i2.1614.

179



Hilton III, John and Lani Hilton. “Motherhood in the Old Testament” in The Gospel of

Ibn

Ibn

Ibn

Ibn

Ibn

Ibn

Ibn

Ibn

Jesus Christ in the Old Testament, edited by D. Kelly Ogden, Jared W. Ludlow,
and Kerry Muhlestein, 32-47. Provo: Religious Studies Center, Brigham Young
University, 2009. Accessed: January 11, 2023. https://rsc.byu.edu/gospel-jesus-
christ-old-testament/motherhood-old-testament.

"Ajibah, Ahmad ibn Muhammad. Tafsir al-Bahr al-Madid fi Tafsir al-Qur'an al-

Majid. [The Outstrestched Ocean in the Interpertation of the Glorious Qur’an].
Altafsir.com. Royal Aal al-Bayt Institute for Islamic Thought. 2021. Last Accessed
January 11, 2023.
https://www.altafsir.com/Tafasir.asp?tMadhNo=3&tTafsirNo=37&tSoraNo=19&t
AyahNo=28&tDisplay=yes&Page=2&Size=1&Languageld=1.

‘Arabi, Muhyt ad-Din. Commentator: al-Shaikh "Abd al-Razzaq al-Qashani. Fusiis

al-Hikam [Bezels of Wisdom]. Cairo: Dar Afaq li al-Nashr wa al-Tawzi', 2016.
PDF.

‘Arabi, Muhyl ad-Din. Tafsir al-Qur’an: Ibn ‘Arabi [Exegesis of Ibn ’Arabi].
Altafsir.com. Royal Aal al-Bayt Institute for Islamic Thought. Accessed: January
11, 2023.
https://www.altafsir.com/Tafasir.asp?tMadhNo=3&tTafsirNo=33&tSoraNo=19&t
AyahNo=21&tDisplay=yes&UserProfile=0&Languageld=1

‘Ashiir, Muhammad al-Tahir. Tafsir al-Tahrir wa al-Tanwir [Interpretation of
verification and enlightenment]. Al-Bahith al-Qur’ani. al-Nugayah. Accessed June
13, 2021. https://tafsir.app/ibn-aashoor/19/2

“Ashiir, Muhammad al-Tahir. Tafsir al-Tahrir wa al-Tanwir [Interpretation of
Verification and Enlightenment]. VVol. 16. Ttnisia: al-Dar al-Ttnisiyyah li al-Nashr,
1984.

‘Ashiir, Muhammad al-Tahir. Tafsir al-Tahrir wa al-Tanwir [Interpretation of
Verification and Enlightenment]. Altafsir.com. Royal Aal al-Bayt Institute for
Islamic Thought, 2002-2023. Accessed June 13, 2021.
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=54&tSoraNo=19&t
AyahNo=27&tDisplay=yes&UserProfile=0&Languageld=1.

*Atiyyah, Muhammad ‘Abd al-Haqq. Al-Muharrar al-Wajiz fi Tafsir al-Kitab al-

'Aziz. altafsir.com, Royal Aal al-Bayt Institute for Islamic Thought, 2021,
https://www.altafsir.com/Tafasir.asp?tMadhNo=2&tTafsirNo=14&tSoraNo=19&t
AyahNo=21&tDisplay=yes&UserProfile=0&Languageld=1.

‘Atiyyah, Muhammad ‘Abd al-Haqq. “Tafsir Muharrar al-Wajiz.” Al-Bahith al-
Qur’ani. al-Nugqayah. January 11, 2023. https://tafsir.app/ibn-atiyah/21/76.

180


https://tafsir.app/ibn-atiyah/21/76

Ibn Hanbal, Ahmad. “Al-Maktabah al-Islamiyyah: Musnad al-Imam Ahmad: Bidayatu
Musnad 'Abdullah bin 'Abbas.” Islamweb.net, 2023.
https://islamweb.net/ar/library/index.php?page=bookcontents&flag=1&bk no=6&
ID=2751.

Ibn Hanbal, Ahmad. “Musnad Ahmad: Book 5: Musnad 'Ali Ibn Abi Talib. Hadith 1109.”
Sunnah.com. Accessed June 14 2022. https://sunnah.com/ahmad:11009.

Ibn Kathir, Isma‘il ibn ‘Umar. Edited by Sam1 bin Muhammad al-Salamah. Tafsir al-
Qur'an al-'Azim [Interpretation of the Great Qur’an]. Vol.5. Riyadh: Dar al-Taybah
li al-Nashr wa al-Tawzigh, 1999. Accessed January 11, 2023.
https://archive.org/details/43005PDF/tga0/mode/1up.

Ibn Kathir, Isma‘il ibn ‘Umar. Tafsir al-Qur'an al-Karim [Interpretation of the Great
Qur’an]. Altafsir.com. Royal Aal Al-Bayt Institute for Islamic Thought, 2021.
https://www.altafsir.com/Tafasir.asp.

Ibn Kathir, Isma‘il ibn ‘Umar. Tafsir Ibn Kathir. Al-Bahith al-Qur’ani. Al-Nuqayah.
Accessed January 13, 2023. https://tafsir.app/ibn-katheer/19/1.

Ibn Manzir, Muhammad ibn Mukarram ibn ‘Ali ibn Ahmad. “<.”. In Lisan al-'Arab
[The Arabic Language]. Arabic Almanac v6.1 Mawrid Reader v3.1. Accessed
November 2, 2021. https://ejtaal.net/aa/#la=1546.

Ibn Misa, Hartn. Al-Wujith wa al-Nazair fi al-Qur'an al-Karim [ The Science of Multiple
Meanings and Interpretations of words in the Glorious Qur’an]. Edited by Hatim
Salih al-Damin. Baghdad: Dar al-Hurriyyah li al-Taba'ah, 1989.

Ibn Taymiyyah, Ahmad. Majmii’ Fatawr [Compilation of Islamic Rulings]. Vol. 15.
Madinah al-Munawarah: Majmi’ah al-Malik Fahd 1i Taba ah al-Mushafi al-Sharff,
2004. https://archive.org/details/mfsiaitmmfsiaitm/mfsiaitm15/mode/2up.

Ibn 'Umar, Ahmad. Tafsir al-Ta‘wilat al-Najmiyah fi al-Tafsitr al-Ishari al-Suft
[Astrological Interpretations in the Spiritual and Sifi Exegetical Works].
Altafsir.com. Royal Aal al-Bayt Institute for Islamic Thought, 2021.
https://www.altafsir.com/Tafasir.asp?tMadhNo=3&tTafsirNo=97&tSoraNo=19&t
AyahNo=21&tDisplay=yes&Page=2&Size=1&L anguageld=1.

Izutsu, Toshiko. Ethico-Religious Concepts in the Qur'an. Montreal: McGill-Queen's
University Press, 2002.

Jatmiko, Bakhoh. “The Equitable Jesus (Jesus' Ministries dealing with Injustice Issues in
His Community Context).” SANCTUM DOMINE JURNAL TEOLOGI 5, No.1
(June 2017): 69-80. https://doi.org/10.46495/sdjt.v5i1.34.

181



Josephus, Flavius. The Antiquities of the Jews. Translated by William Whiston. Vol. 18.
www.gutenberg.org. Project Gutenberg Literary Archive Foundation. Last updated
August 9, 2017.
https://www.gutenberg.org/files/2848/2848-h/2848-h.htm#link182HCHO000.
EBook.

al-Jurjani, 'Ali bin Muhammad al-Sayyid al-Sharif. “s&dl 5 <10, Mu'jam al-Ta'rifat
[Dictionary of Definitions]. Edited by Muhammad Siddiq al-Minshawi. Cairo: Dar
al-Fadilah. https://archive.org/details/waq111440/page/n94/mode/2up.

Karim, Ra'ad Talib. “Balaghah Takrar Alfaz (al-Rahmah) fi Strah Maryam (Repeat the
words of Eloquence (Mercy) in Surat Maryam). ” Al-Fatih Journal 4, no. 36 (2008):
135-144. https://www.iasj.net/iasj/download/c7c61560cf168914.

al-Khalidi, Salah ‘Abd al-Fattah. Al-Tafsir al-Mawdi T bayna al-Nazariyyah wa al-
Tatbig [Thematic Exegesis/Interpretation between Theory and Practice]. 3rd Ed.
Amman: Dar al-Nafa’is, 2012. Accessed January 11, 2023. https://www.noor-
book.com/ Gadaill 54, Hlaill- (- e gaim sall- yuadill- S —pdf,

Kothari, C.R. Research Methodology, Methods and Techniques. New Delhi: New Age
International (P) Ltd. Publisher, 2004.

Kroeger, Paul R. Analyzing Meaning: An Introduction to Semantics and Pragmatics
(Textbooks in Language Sciences 5). Berlin: Language Science Press, 2018.
https://doi.org/10.5281/zenodo.1164112.

al-Lahim, Sulaiman ibn Ibrahim. Al-Lubab fi Tafsir fi al-Isti'adhah wa al-Basmalah wa
Fatihah al-Kitabi [ The Core in Interpreting the Isti'adhah and the Basmalah and the
Opening of the Book]. Riyad: Dar al-Muslim, 1999. Accessed November 2021.
https://archive.org/details/FPItebfkltebfk/page/n1l/mode/2up.

Lane, Edward William, “<a5” In “An Arabic English Lexicon, Book I”. Beirut: Librairie
Du Liban, 1968. 2 vols. Arabic Almanac v6.1. Mawrid Reader v3.1. Accessed
October 28, 2021. https://ejtaal.net/aa/#11=3067.

Majmu’ah min al-Mu‘allifin. Kitab Al-Mawsii'ah al-Aqadiyyah al-Duraru al-Sanniyah,
al-Matlab al-Thalith: Sayyidat Nisa * Ahl al-Jannah [The Leader of the Women of
Paradise]. Al-’Aqidah. Al-Maktabah Al-Shamilah. 2020.
https://shamela.ws/book/38058/2118#p1.

al-Maraghi, Ahmad Mustafa. Tafsir al-Maraght. 30 vols. Cairo: Sharikah Maktab Matba'
al-Babi al-Halabi wa awladuh bi Misr, 1946. Accessed November 2021.
https://archive.org/details/tafseer_mraghi/mraghiO0/mode/1lup. PDF.

182



al-Maturidi, Abt Mansiir. Tafsir Ta 'wilat Ahl al-Sunnah [Interpretations of the People of
the Sunnah]. Altafsir.com. Royal Aal al-Bayt Institute for Islamic Thought, 2021.
https://www.altafsir.com/Tafasir.asp?tMadhNo=2&tTafsirNo=94&tSoraNo=19&t
AyahNo=21&tDisplay=yes&Page=2&Size=1&Languageld=1.

al-Mawardi, Abii al-Hasan 'Ali bin Muhammad bin Habiban. Al-Nukat wa al-'Uyiin. Vol.
3. Edited by Al-Sayyid bin "abd al-Magqstd bin "Abd al-Rahim. Beirut: Dar al-
Kutub al-"lImiyyah. Accessed October, 2021.
https://archive.org/details/waq60479/03_60481/page/n362/mode/2up.

al-Mawardi, Abu al-Hasan ‘Ali Ibn Muhammad. Tafsir al-Mawardi or al-Nukat wa al-
'Uyiin [Exegesis of ‘Subtle Points and Deeper Views]. Al-Bahith al-Qur‘ani. Al-
Nugayah. Accessed October, 2021. https://tafsir.app/almawirdee/19/13.

Meyers, Carol. Discovering Eve, Ancient Israelite Women in Context. New York: Oxford
University Press, 1988.

Muslim, Abt al-Husayn ‘Asakir ad-Din. Sahih Muslim: The Book of the Merits of the
Companions: The Virtues of Khadijah, The Mother of The Believers (RA): Hadith
2430.” Sunnah.com. Accessed: Nov. 1, 2021, https://sunnah.com/muslim:2430.

Muslim, Abt al-Husayn ‘Asakir ad-Din. Sahih Muslim: The Book of Virtues: The Virtues
of Eisa, Peace Be Upon Him: Hadith 2366¢.Sunnah.com.
https://sunnah.com/muslim:2366¢

Muslim, Mustafa, and Najbah ‘Ulama’ al-Tafsir wa ‘Ulim al-Qur’an.  Al-Tafsir al-
Mawdi’t i Suwar al-Qur’an al-Karim [Thematic Based Exegesis for the Chapters
of the Glorious Qur’an]. Vol. 1, Vol. 4, and Vol. 5. Sharjah: Jami‘ah al-Sharjah,
2010. PDFE.

Muslim, Mustafa. Mabahith fi al-Tafsir al-Mawdii’t [Topics in Thematic Based
Exegeses]. Damascus: Dar al-Qalam, 2000.

Mustafa, "All. “Al-Rahmah fi al-Islam: Waqi'Tyyah al-Mathim wa Daf" al-Shubuhat” [4/-
Rahmah in Islam: Manifestation of the Concept into Reality while Erasing Doubts].
Paper presented at the International Conference of Mercy in Islam, College of
Education, King Saud University, Riyadh, 7 - 9 Feb, 2016.

al-Nasafi, ‘Abd Allah ibn Ahmad. Tafsir Madarik al-Tanzil wa Haqaiq al-Ta'wil
[Perceptions of the Revelation and Realities of Interpretation]. Altafsir.com. Royal
Aal al-Bayt Institute for Islamic Thought. 2021.
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=17&tSoraNo=19&t
AyahNo=24&tDisplay=yes&UserProfile=0&Languageld=1

183


https://www.google.ps/search?hl=ar&tbo=p&tbm=bks&q=inauthor:%22%CA%BBAbd+All%C4%81h+ibn+A%E1%B8%A5mad+Nasaf%C4%AB%22&source=gbs_metadata_r&cad=2
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=17&tSoraNo=19&tAyahNo=24&tDisplay=yes&UserProfile=0&Lang
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=17&tSoraNo=19&tAyahNo=24&tDisplay=yes&UserProfile=0&Lang

al-Nasa'l, Ahmad ibn Shu'ayb. Sunan an-Nasa'’: The Book of Funerals: Chapter — One
Who Loses Three: Hadith 1876. Sunnah.com. Accessed January 12, 2023.
https://sunnah.com/nasai:1876.

al-Nawawi, Abtu Zakariyya Yahya ibn Sharaf. “Riyad as-Salihin: The Book of
Miscellany: Chapter — Patience and Preserverance: Hadith 29.” Accessed January
12, 2023. https://sunnah.com/riyadussalihin:29.

Nur al-Din, Al-Sayyid ’Abbas, Layla Sawrani, Fadiya Marwah, Nada Haydar, Sawzan
Falhah, Jamanah Sawwiyad, Basim Rahim, Layla ‘Itawi, Rala Harakah, ’Abbas
‘Iwadah, 'Ali 'Aliq, 'Izzah Farhat, Ayfa Sh’ita, Bilal al-Husaini. Mu'jam al-
Mustalahat al-Akhlaqiyyah [Dictionary of Terminologies in terms of Characters].
Beirut: Markaz ba' li al-Dirasat, 2006.
https://archive.org/details/hzrvan_ 20180821 2325/page/n3/mode/2up.

’Omar, ’Abdul Mannan. “&_”. In Dictionary of the Holy Qur'an Arabic Words — English
Meanings. Arabic Almanac v6.1. Mawrid Reader v3.1. Accessed January 14, 2023.
https://ejtaal .net/aa/#dhg=50.

al-Qannawji, Siddiq Hasan Khan. Fath al-Bayan li al-Qannawji [The Cleaving of
Revelation by al-Qannawji]. Al-Bahith al-Qur’ani. Al-Nugayah. Accessed
November 2021. https://tafsir.app/fath-albayan/3/35.

al-Qunawi, 'Asam al-Din Isma'll bin Muhammad and Muslih al-Din Mustafa bin Ibrahim
al-Rumi al-Hanafi. Hashiyyah al-Qiinawi 'ala al-Tafsir al-Baydawr wa ma'ahu
Hashiyyah ibn al-Tamjid [Commentary of al-Qunawi on the Exegesis of al-
Baydaw1 and with it the Commentary of ibn Tamjid]. Volume 6. Edited by: "Abd
Allah Mahmud Muhammad 'Umar. Beirut: Dar al-Kutub al-'llmiyyah, 2001.
Accessed: January 11, 2023. https://archive.org/details/WAQ75141/01_75141/.

al-Qunawi, 'Asam al-Din Isma'll bin Muhammad and Muslih al-Din Mustafa bin Ibrahim
al-Rumi al-Hanafi. Hashiyyah al-Qiinawi 'ala al-Tafsir al-Baydawr wa ma'ahu
Hashiyyah ibn al-Tamjid [Commentary of al-Qunawi on the Exegesis of al-
Baydaw1 and with it the Commentary of ibn Tamjid]. Volume 12. Edited by: "Abd
Allah Mahmud Muhammad "Umar. Beirut: Dar al-Kutub al-'llmiyyah, 2001.
Accessed: January 11, 2023. https://archive.org/details/WAQ75141/01_75141/.

Quran [Koran]. Tanzil.net, Tanzil. 2007-2023. Accessed January 15, 2023.
https://tanzil.net/.

“Quran Dictionary — ¢ «!.” Quran.com. Kais Dukes, 2017.
https://corpus.quran.com/qurandictionary.jsp?q=Ayy

184


https://ejtaal.net/aa/#dhq=50

“Quran Dictionary — » z_.” Quran.com. Kais Dukes, 2017.
https://corpus.quran.com/qurandictionary.jsp?q=rHm#(1:1:3)

al-Qurtubi, Abt 'Abdullah. Tafsir al-Jami' li Ahkam al-Qur'an [A Compilation of the
Rulings in the Qur’an]. Altafsir.com. Royal Aal al-Bayt Institute for Islamic
Thought, 2021.
https://www.altafsir.com/Tafasir.asp?tMadhNo=1&tTafsirNo=5&tSoraNo=7&tA
yahNo=144&tDisplay=yes&UserProfile=0&Languageld=1

al-Qurtubi, Aba "Abdullah. Tafsir al-Qurtubt (Tafsir al-Jami' li Ahkam al-Qur'an [A
Compilation of the Rulings in the Qur’an]). Al-Bahith al-Qur’ani. Al-Nugayah.
Accessed January 14, 2023. https://tafsir.app/qurtubi/19/8.

al-Qushairi, Abu Al Qasim. Tafsir Lata'if al-Isharat [Subtlety of Signs]. Altafsir.com.
Royal Aal al-Bayt Institute for Islamic Thought, 2021.
https://www.altafsir.com/Tafasir.asp?tMadhNo=3&tTafsirNo=31&tSoraNo=19&t
AyahNo=31&tDisplay=yes&UserProfile=0&Languageld=1

Qutb, Sayyid. In The Shade of the Qur’an. Vol. 14. [no publication information].
Accessed: Oct. 31, 2021.
https://www.kalamullah.com/Books/InTheShadeOfTheQuranSayyidQutb/volume
_14 surahs_33-39.pdf

Qutb, Sayyid. In The Shade of the Qur’an. Vol. 3. [no publication information]. Accessed:
Oct. 31, 2021.
https://www.kalamullah.com/Books/InTheShadeOfTheQuranSayyidQutb/volume
_3 surah_4.pdf.

Qutb, Sayyid. In The Shade of the Qur ‘an. Vol.2. [no publication information]. Accessed:
Oct. 31, 2021,
https://www.kalamullah.com/Books/InTheShadeOfTheQuranSayyidQutb/volume
_2 surah_3.pdf.

Qutb, Sayyid. In the Shade of the Qur’an. Vol. 11 [no publication info]. Kalamullah.com.
Accessed January 14, 2023.
https://www.kalamullah.com/Books/InTheShadeOfTheQuranSayyidQutb/volume
_11 surahs_16-20.pdf.

Qutb, Sayyid. In the Shade of the Qur’an. Vol. 12 [no publication info]. Kalamullah.com.
Accessed January 14, 2023.
https://www.kalamullah.com/Books/InTheShadeOfTheQuranSayyidQutb/volume
_12 surahs_21-25.pdf.

185


https://www.kalamullah.com/Books/InTheShadeOfTheQuranSayyidQutb/volume_3_surah_4.pdf
https://www.kalamullah.com/Books/InTheShadeOfTheQuranSayyidQutb/volume_3_surah_4.pdf

Rahmiin, Biizid. “al-Dala‘ilu al-Siyaqiyyah li al-Qisasi al-Qur‘ani: Qissatu al-Nabi Miisa
"alayhi al-Salam Unmiidhajan” [Contextual Indications in Qu’anic Narratives: The
Story of Prophet Musa (may peace be upon him) as an Example]. Master’s thesis.
Jami’atu Farhat Abbas of Satif, 2010/2011. http://hdl.handle.net/setif2/87.

al-Razi, Fakhr al-Din. Tafsir al-Razi. Al-Bahith al-Qur’ani. Al-Nugayah. Accessed
October 2021. https://tafsir.app/alrazi/19/21.

al-Razi, Fakhr al-Din. Tafsir Mafatih al-Ghaib [Keys to the Unseen], al-Tafsir al-Kabir
[The Great Exegesis]. Altafsir.com. Royal Aal al-Bayt Institute for Islamic
Thought, 2021. Accessed October 2021.
https://www.altafsir.com/Tafasir.asp?tMadhNo=1&tTafsirNo=4&tSoraNo=38&t
AyahNo=47&tDisplay=yes&UserProfile=0&Languageld=1

al-Razi, Fakhr al-Din. Tafsir Mafatih al-Ghaib [Keys to the Unseen]. 32 Vols. Beirut:
Dar al-Fikr, 1981.

Rizvi, Sajjad H. “The Existential Breath of al-Rahman and the Munificent Grace of al-
Rahim: The Tafsir of Siirat al-Fatiha of Jam1 and the School of Ibn 'Arabt.” Journal
of Qur'anic Studies 8, no.1 (2006): 58-87. https://doi.org/10.3366/jqs.2006.8.1.58.

Saliban, Jamil. “ 4 ,)l s3as I« In al-Mu'jam al-Falsafiy [The Philosophical Dictionary].
Beirut: Dar al-Kitab al-Lubnani, 1982. Accessed January 12, 2023.
https://archive.org/details/lis01626/01/page/n5/mode/2up.

al-Samarra T, Fadil Salih. Al-Ta'bir al-Qur'ant [Qur’anic Interpretation]. Beirut: Dar Ibn
Kathir, 2018.

al-Samarra 1, Fadil Salih. “F1 Stirah Maryam wa ’Ali ‘Imran, al-Farq bayna Ghulam wa
Walad ” [The Difference between ‘Ghulam’ and ‘Walad’ in Chapters Maryam and
'Ali *Imran]. Filmed 2015, Youtube Video, 4:18. https://youtu.be/bv8tTcQIkTQ.

al-Samarra 1, Fadil. “Ma al-Farq bayna al-Ita“ wa al-Hibah, Dr. Fadil al-Samarra T [What
is the difference between al-Ita“ and al-Hibah, Dr. Fadil al-Samarra‘7]. Lamasat
Bayaniyyah, Ustadh Dr. Fadil al-Samarra ‘1. January 9, 2022. YouTube Video, 0:43.
https://youtu.be/I8jPLVIMVY8.

Shahanah,'Abd Allah Mahmiid. Ahdaf Kulli Suwari wa Magqasidiha [The Goals of Each
Chapters and Their Intentions]. [No place]: Al-Hay ah al-MisrTyah al-'Ammabh i al-
Kitab, 1976. ISBN: 5 156 201 977. Accessed January 12, 2023.
https://www.kotobati.com/book/reading/34feeabf-6d60-4aa8-899e-484238 1 9{78f.

al-Shahat, Muhammad Abu Sutait. Khasdais al-Nazm al-Qur'ani fi Qissah Ibrahim 'alayhi
al-Salam [Peculiarity of the Qur’anic Organization in the Narrative of Ibrahim, may

186



peace be upon him]. Cairo: al-Matba'ah al-Amanah, 1991. Accessed 2021.
https://www.noor-book.com/e3udl-asle o) yl-dusd i Sl jall-adaill jailad US-pdf

al-Sharqawi, Ahmad Muhammad. Al-Tafsir al-Mawdii't li Siarah Maryam [Thematic
Interpretation of Chapter ‘Maryam’]. [No place]: Jami'ah al-Sharqgah: 2007.

al-Shawkani. Tafsir Fath al-Qadir. Al-Bahith al-Qur‘ani. Al-Nuqgayah. Accessed 2021.
https://tafsir.app/fath-algadeer/19/9.

Shihab, Quraish. 31.Ensiklopedi Qur'an, Kajian Kosa Kata (Malay) [Encyclopedia of the
Qur’an, A Study in Vocabulary]. Arabic Almanac v6.1. Mawrid Reader v3.1.
Accessed November 8, 2021. https://ejtaal.net/aa/#ens=590.

al-Suyiti, Jalal al-Din. Al-ltgan fi "Ulim al-Qur'an [Mastery in the Sciences of the
Qur’an]. Edited by Mustafa Shaikh Mustafa. Damascus: Resalah Publishers, 2008.
https://archive.org/details/wagq105939/mode/2up.

al-Suyti, Jalal al-Din. Tafsir al-Durr al-Manthiir [The Scattered Pearls]. Al-Bahith al-
Qur‘ani. Al-Nuqayah. Accessed 2021. https://tafsir.app/aldur-almanthoor/19/12.

al-Tabari, Abiti Ja'far Muhammad bin Jarir bin Yazid. Tafsir al-Tabart Jami' al-Bayan 'an
Ta'wil Ayi al-Qur'an. Vol. 15. Cairo: Al-Markaz al-Buhiith wa al-Dirasah al-
'Arabiyyah bi Dar Hajr, 2001.

al-TabarT, Muhammad ibn Jarir. Tafsir al-Tabari Jami' al-Bayan 'an Ta'wili Ayi al-Qur'an
[The Exegesis of Tabari, The Comprehensive Exposition of the Interpretation of the
Verses of the Qur'an]. Accessed June 15, 2021. https://tafsir.app/tabari/19/5.

al-Tabari, Muhammad ibn Jarir. Tafsir al-Tabari Jami' al-Bayan 'an Ta'wili Ayi al-Qur'an
[The Exegesis of Tabari, The Comprehensive Exposition of the Interpretation of the
Verses of the Qur'an]. Altafsir.com. Aal al-Bayt Institute for Islamic Thought, 2021.
https://www.altafsir.com/Tafasir.asp?tMadhNo=1&tTafsirNo=1&tSoraNo=3&tA
yahNo=43&tDisplay=yes&Page=2&Size=1&Languageld=1.

al-Tabatabai, Muhammad Husayn. Tafsir al-Mizan fi Tafsir al-Qur’an [The Scale in
Interpretation of the Qur’an]. Altafsir.com. Aal al-Bayt Institute for Islamic
Thought, 2021.
https://www.altafsir.com/Tafasir.asp?tMadhNo=0&tTafsirNo=56&tSoraNo=21&t
AyahNo=84&tDisplay=yes&Page=3&Size=1&Languageld=1.

al-Tabrizi, Abt ‘Abd Allah Muhammad ibn ‘Abd Allah al-Khatib. Mishkat al-Masabih
[The Niche of Lanterns]: The Excellent Qualities of the Qur'an: Hadith 2139.
Sunnah.com. Accessed October 2021. https://sunnah.com/mishkat:2139.

187



The Book of James — Protevangelium. Edited by Dave J. Giles. Translated by M.R. James.
Gnosis.org. The Gnostic Society Library, 1996. Accessed: July 24, 2022.
http://gnosis.org/library/gosjames.htm.

“The Gospel of Pseudo-Matthew” (Chap. 8). The Gnostic Society Library, Christian
Apocrypha and Early Christian Literature. October, 2021.
http://gnosis.org/library/psudomat.htm.

al-Tirmidhi, Abii ‘Isa Muhammad ibn ‘Isa as-Sulami ad-Darir al-Biighi. “Jami’ at-
Tirmidhi: What Has Been Related About the Virtue of Fatimah, May Allah Be
Pleased with Her, Book 49: Chapters on Virtues.” Accessed June 14, 2002.
https://sunnah.com/tirmidhi:3873.

al-Tirmidhi, Al-Hakim. Edited by Husni Nasr Zaydan. Tahsil Nazair al-Qur'an [A
Conclusion on the Different Perspectives in the Meanings of the Words of the
Qur’an]. Maydan Ahmad Mahir: Matba'ah al-Sa‘adah, 1969.

Toorawa, Shawkat M. “Stirat Maryam (Q. 19): Lexicon, Lexical Echoes, English
Translation.” Journal — of Qur’anic  Studies 13, no. 1 (2011): 25-78.
http://www.jstor.org/stable/41352832.

Warren, Kerryn. Reviewed by Eunice Rautenbach. “Qualitative Data Analysis Methods
101: The “Big 6” Methods + Examples.” Grad Coach. Think Digital Limited t/a
Grad Coach, May 2020. https://gradcoach.com/qualitative-data-analysis-methods/.

Webster, Merriam. “Linguistic Form”. In Merriam-Webster Online Dictionary.
Merriam Webster. Merriam Webster, Incorporated, 2023. https://www.merriam-
webster.com/dictionary/linguistic%20form

Wehr, Hans. “—sle”. In Hans Wehr: A Dictionary of Modern Written Arabic. Edited by
J. Milton Cowan. 4th ed. Urbana: Spoken Language Services, Inc., 1979. Accessed
October, 2021. https://ejtaal .net/aa/#hw4=739.

Wielandt, Rotraud. Manifestations of Divine Mercy and its Scope in the Qur'an.
Concilium (00105236), no.4 (2017): 76-86. PDF Full Text.

al-Zamakhshari, Abu al-Qasim Mahmud ibn ‘Umar. Al-Kashshaf [The Revealer].
Altafsir.com. Aal al-Bayt Institute for Islamic Thought, 2021. Accessed Oct. 26
2021. https://www.altafsir.com/Tafasir.asp.

al-Zamakhshari, Abu al-Qasim Mahmid ibn ‘Umar. Al-Kashshaf [The Revealer]. Al-
Bahith al-Qur‘ani. AI-Nuqayah. Accessed 2021. https://tafsir.app/kashaf/19/31.

188



al-Zamakhshari, Abu al-Qasim Mahmud ibn ‘Umar. Tafsir al-Kashshaf ‘an Haqa'iq al-
Tanzil wa 'Uyiin al-Agawil fi Wujith al-Ta'wil [The Revealer of the True Realities
of the Divine Revelation and the Insights of the Utterances in the Shapes of
Interpretation]. 3rd ed. Edited by Khalil Ma’miin Shaiha. Beirut: Dar al-Ma'rifah,
2009.

189



CURRICULUM VITAE

Personal Information:

Name - Surname: Ana Sulem

Education:
MA. in Basic Islamic Sciences, Ibn Haldun University, Istanbul, Turkiye (2022).
BSc. in Chemical Engineering, Texas A&M University, College Station, USA.

Experience:

Al-Quds University, Language and Thinking Lecturer, Abu Diss, Palestine (2022).

Ibn Haldun University, Teaching Fellow, Istanbul, Turkey (2021).
Al-Huda Institute, Group In Charge, Mississauga, Canada (2010-2012).
Hatch Ltd., Water Engineer, Mississauga, ON, Canada.

Norske Canada, Process Engineer, Crofton, BC, Canada.

AMEC Ltd. Process Engineer, Vancouver, BC, Canada.

Process Engineer, Vancouver, BC, Canada.

190



