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Preface (Based on Ibn Kathīr – Allah have mercy on him)

All praise is for Allah, Lord of the worlds, the Most Merciful, the Bestower of Mercy, Master of the Day of Judgment. (al-Fātiḥah [1]: 2–4)

All praise is for Allah (the Most High) who has opened His Book with praise, just as He said in His statement:
 All praise is for Allah (the Most High) who has sent down the Book (the Qur’ān) to His servant and did not make therein any deviation; (He made it) straight, to warn of a severe punishment from Him and to give glad tidings to the believers who do righteous deeds that they will have a good reward, in which they will remain forever. And to warn those who say, "Allah has taken a son." They have no knowledge of it, nor did their forefathers. Grave is the word that comes out of their mouths. They speak nothing but lies. (al-Kahf [18]: 1–5)

He also began creation with praise, as He said in His statement:
 All praise is for Allah (the Most High) who created the heavens and the earth and made the darkness and the light. Yet those who disbelieve ascribe equals to their Lord. (al-Anʿām [6]: 1)

He also concluded the matter of creation with praise, as in His statement—after mentioning the fate of the inhabitants of Paradise and the Hellfire:
 And you (O Muḥammad (peace and blessings of Allah be upon him)) will see the angels surrounding the Throne, glorifying their Lord with praise. And judgment will be made between them in truth, and it will be said: "All praise is for Allah, Lord of the worlds." (az-Zumar [39]: 75)

And because of this, Allah (the Most High) said:
 And He is Allah; there is no deity worthy of worship except Him. All praise belongs to Him in this world and the Hereafter. And His is the judgment, and to Him you will be returned. (al-Qaṣaṣ [28]: 70)

As He also said:
 All praise is for Allah (the Most High) to whom belongs whatever is in the heavens and whatever is in the earth. And all praise in the Hereafter is for Allah. And He is the All-Wise, the All-Aware. (Sabaʾ [34]: 1)

All praise belongs only to Him both in the beginning and the end. Its meaning is that all praise belongs to Him regarding everything He created. Since He is the Creator, then He is the Most Praiseworthy in every matter. As in the supplication of the one who prays:

اللَّهُمَّ رَبَّنَا لَكَ الْحَمْدُ، مِلْءَ السَّمَاوَاتِ، وَمِلْءَ الْأَرْضِ، وَمِلْءَ مَا شِئْتَ مِنْ شَيْءٍ بَعْدُ
 O Allah, our Lord, to You belongs all praise—the fullness of the heavens, the fullness of the earth, and the fullness of whatever You will beyond that.

Therefore, the inhabitants of Paradise are inspired by Allah (the Most High) to glorify Him and to praise Him, just as they are inspired to breathe.

The meaning is that they glorify and praise Him in proportion to their breaths, due to what they witness of His tremendous blessings upon them. Also because they witness the perfection of His power, the greatness of His dominion, His continuous giving, and the everlasting kindness of Allah (the Most High) to them. Just as His statement says: Correcting, connecting, translating with reverence.

Indeed, those who believe and do righteous deeds, their Lord will guide them because of their faith. They will be in Gardens of Bliss, beneath which rivers flow. Their call therein will be, “Subḥānaka Allāhumma” (Glory is to You, O our Lord), and their greeting therein will be, “Salām” (peace). And the close of their call will be: “Al-ḥamdu lillāhi rabbil-ʿālamīn” (All praise is for Allah, Lord of the worlds). (Yūnus [10]: 9–10)

The Universality of the Messenger’s Message for Jinn and Humans
 All praise is for Allah (the Most High) who has sent His Messenger. Those messengers were bringers of glad tidings and warners, so that mankind would not have any excuse before Allah after the messengers (had come). And Allah is Ever Almighty, All-Wise. (an-Nisāʾ [4]: 165)

He also sealed the line of messengers by sending a prophet who was unlettered, from the Arabs and the people of Makkah. He is the one who guides to the clearest path. Allah sent him to all of His creation—both jinn and humans—from the time he was appointed until the Day of Judgement, as He (the Most High) said:

Say (O Muḥammad (peace and blessings of Allah be upon him)), “O mankind! Verily, I am the Messenger of Allah to you all, to Him belongs the dominion of the heavens and the earth. There is no deity worthy of worship except Him. He gives life and causes death. So believe in Allah and His Messenger—the unlettered Prophet—who believes in Allah and His Words (His Scriptures), and follow him so that you may be guided.” (al-Aʿrāf [7]: 158)

He also said:
 “…that I may warn you thereby, and whomever it may reach…” (al-Anʿām [6]: 19)

So, whoever has heard the call of the Qur’ān—whether Arab or non-Arab, black or red, whether from humans or from jinn—the Messenger of Allah (peace and blessings of Allah be upon him) is a warner for him. For this reason, Allah (the Most High) said:

“…and whoever among the groups (of Quraysh) disbelieves in it (the Qur’ān), then the Fire is the promised place for him…” (Hūd [11]: 17)

Whoever disbelieves in the Qur’ān—from the categories we mentioned—then the Qur’ān affirms that the Fire is the punishment promised to him, just as Allah (the Most High) said:

So leave Me alone with those who deny this statement (the Qur’ān). We shall gradually seize them with punishment from directions they perceive not. (al-Qalam [68]: 44)

The Messenger of Allah (peace and blessings of Allah be upon him) said:
 بُعِثْتُ إِلَى الْأَحْمَرِ وَالْأَسْوَدِ
 “I was sent to the red and the black.”

Mujāhid said: “It means the jinn and mankind.”

Therefore, he (peace and blessings of Allah be upon him) is the Messenger of Allah to ath-thaqalayn—both mankind and jinn—conveying to them all of the teachings and revelations of Allah, coming from the Noble Qur’ān:

A Book in which falsehood cannot approach it—from before it nor from behind it—it is a revelation sent down from the All-Wise, the Praiseworthy. (Fussilat [41]: 42)

He (peace and blessings of Allah be upon him) taught them from the knowledge of Allah that He commands them to understand the Qur’ān, as He (the Most High) said:

Do they not reflect deeply upon the Qur’ān? Had it been from other than Allah, surely they would have found in it much contradiction. (an-Nisāʾ [4]: 82)

A Book (the Qur’ān) which We have sent down to you, full of blessings, so that they may reflect over its verses and that those of understanding may take heed. (Ṣād [38]: 29)

Then do they not reflect deeply over the Qur’ān, or are there locks upon their hearts? (Muḥammad [47]: 24)

The Obligation of Understanding the Tafsīr of the Qur’ān

The scholars are obligated to uncover all meanings of the Speech of Allah by interpreting it, clarifying its contents, studying it, and teaching it, just as Allah (the Most High) said:

And (remember) when Allah took a covenant from those who were given the Book: “You must surely make it clear to mankind and not conceal it.” But they threw it behind their backs and sold it for a small price. So evil is that which they purchased. (Āl ʿImrān [3]: 187)

Indeed, those who exchange the covenant of Allah and their oaths for a small price—such people will have no share in the Hereafter. Allah will not speak to them, nor will He look at them on the Day of Resurrection, nor will He purify them. And for them is a painful punishment. (Āl ʿImrān [3]: 77)

For this reason, Allah (the Most High) condemned the People of the Book before us because they disbelieved in the Book that was revealed to them, preferred the world and all that is in it, and busied themselves with actions that Allah did not command. Yet what they were obligated to do was to follow the Book of Allah.

Thus, it becomes obligatory upon us, O Muslims, to avoid all the matters which led to Allah's condemnation of them, and to fulfill everything Allah (the Most High) commanded us to do—among them: learning and teaching the Book that has been sent down to us, understanding it, and causing others to understand it.

Allah (the Most High) said:

Has not the time come for the hearts of those who believe to be humbled to the remembrance of Allah and what has been revealed of the truth? And let them not be like those who were given the Scripture before, and a long period passed over them, so their hearts became hardened. And many of them are rebellious. Know that Allah gives life to the earth after its death. Indeed, We have made clear to you the signs so that you may understand. (al-Ḥadīd [57]: 16–17)

Allah (the Most High) mentioned this second verse (17) after the previous one (16) to inform us that just as Allah gives life to the dead land, He likewise softens hearts with īmān and guidance after they were hardened due to sins and disobedience.

It is Allah (the Most High) alone whom we hope in and supplicate to, that He makes us among such people. Indeed, He is Most Generous and Most Noble.

The Best Method for Interpreting the Qur’ān

If someone asks: “What is the best method to interpret the Qur’ān?”

The answer is: “The best method for interpreting the Qur’ān is to interpret the Qur’ān with the Qur’ān itself. If a verse is general in one place, it may be detailed in another. If a verse is not explained by another, then its explanation should be sought from the aḥādīth, because the ḥadīth is a clarification of the Qur’ān.” As stated by Imām ʿAbdullāh Muḥammad ibn Idrīs ash-Shāfiʿī — may Allah have mercy on him — “Every ruling the Messenger of Allah (peace and blessings of Allah be upon him) passed was based upon his understanding of the Qur’ān.”

Allah (the Most High) said:

Indeed, We have sent down the Book (the Qur’ān) to you (Muḥammad (peace and blessings of Allah be upon him)) with the truth, so that you may judge between people by what Allah (the Most High) has shown you, and do not be a pleader for the treacherous. (al-Nisā’ [4]: 105)
 And We did not send down the Book (the Qur’ān) to you (Muḥammad (peace and blessings of Allah be upon him)) except that you may make clear to them what they differ over, and as guidance and mercy for a people who believe. (al-Naḥl [16]: 64)
 …And We have sent down the Reminder (the Qur’ān) to you so that you may explain to the people what has been sent down to them, and so that they may reflect. (al-Naḥl [16]: 44)

Therefore, the Messenger of Allah (peace and blessings of Allah be upon him) said:
 أَلَا إِنِّي أُوتِيتُ الْقُرْآنَ وَمِثْلَهُ مَعَهُ
 "Indeed, I have been given the Qur’ān and something like it along with it."
 The meaning is: as-Sunnah (ḥadīth).
 The ḥadīth was also revealed to the Muslims through waḥy (divine revelation), just like the Qur’ān, except that it is not recited in the same manner as the Qur’ān. Imām al-Shāfiʿī—may Allah (the Most High) have mercy upon him—and other Imāms derived this view from many proofs. However, this is not the place to elaborate on them. In summary, when interpreting the Qur’ān, use the Qur’ān itself. If no interpretation is found within it, then use the ḥadīth.

The Experts of Tafsīr from Among the Companions
 If we do not find tafsīr in the Qur’ān or the ḥadīth, then we must return to the sayings of the Ṣaḥābah (Companions), because they knew its interpretation best. Why? Because they witnessed the various qarīnah (contextual indicators) of the āyāt, and knew the events related to their revelation. They possessed complete understanding of the āyāt, sound knowledge, and righteous actions.

The best method in interpreting the Qur’ān is to interpret the Qur’ān with the Qur’ān itself. If a verse is general in one place, there is another verse elsewhere that gives its detailed explanation. If such an āyah is not found, then search for its tafsīr in the ḥadīth, because it explains the Qur’ān. As Imām ʿAbdullāh Muḥammad ibn Idrīs al-Shāfiʿī—may Allah (the Most High) have mercy upon him—said: “Every ruling made by the Messenger of Allah (peace and blessings of Allah be upon him) originates from his understanding of the Qur’ān.”

Among the most prominent of the Companions in this field were the scholars and elders of their time, such as the four Khulafāʾ al-Rāshidīn and the rightly-guided Imāms among them. Included among them is ʿAbdullāh ibn Masʿūd.

Ibn Jarīr al-Ṭabarī once narrated the statement of ʿAbdullāh ibn Masʿūd who said: “By the One besides whom there is no deity, no āyah from the Qur’ān was revealed except that I know concerning whom it was revealed and where it was revealed. If I knew of anyone more knowledgeable than me in the Book of Allah, and I could reach him, I would go to him to learn.”

ʿAbdullāh ibn Masʿūd also said: “When one of us would learn ten āyāt, he would not proceed to the next ten until he understood their meanings and acted upon them.” 

A student of ʿAbdullāh ibn Masʿūd, Abū ʿAbdir-Raḥmān as-Silmi, said, "Our teachers said to us that they used to learn the Qur’ān from the Prophet (peace and blessings of Allah be upon him). If they learned ten verses, they would not move on to the next verse until they had acted upon all the content of those verses. We used to learn the Qur’ān while also applying all the contents within it."

Among the experts in tafsīr from the Ṣaḥābah was the Ink of the Ocean of Knowledge, ʿAbdullāh ibn ʿAbbās, the cousin of the Messenger of Allah (peace and blessings of Allah be upon him). He became a specialist in the Qur’ān due to the supplication of the Messenger of Allah (peace and blessings of Allah be upon him) for him. The Messenger of Allah (peace and blessings of Allah be upon him) supplicated:

اللَّهُمَّ فَقِّهْهُ فِي الدِّيْنِ وَ عَلِّمْهُ التَّأْوِيلَ
 Allāhumma faqqih-hu fī ad-dīn wa ʿallimhū at-taʾwīl
 "O Allah, give him understanding in religion and teach him interpretation."

Aṭ-Ṭabarī narrated from ʿAbdullāh ibn Masʿūd that he said, "The best interpreter of the Qur’ān is Ibn ʿAbbās."

Ibn Masʿūd passed away in the year 32 Hijri according to the most authentic opinion. Meanwhile, Ibn ʿAbbās lived for 36 years after the death of Ibn Masʿūd. You can imagine how much knowledge Ibn ʿAbbās acquired after the passing of Ibn Masʿūd.

Al-Aʿmash narrated from Abū Wāʾil that he said, "Once, ʿAlī ibn Abī Ṭālib sent Ibn ʿAbbās to lead the ḥajj. He gave a khuṭbah before the people, quoting Sūrat al-Baqarah, and in another narration: Sūrat an-Nūr. Then he interpreted it so beautifully that had the Romans, the Turks, or the Daylamites heard it, surely they would have entered Islām."

Ismāʿīl ibn ʿAbdur-Raḥmān—known as as-Suddī al-Kabīr—narrated extensively in his tafsīr from these two scholars: Ibn Masʿūd and Ibn ʿAbbās.

Concerning Isrāʾīliyyāt and Its Types
 As-Suddī often quoted some statements of the People of the Book which the Messenger of Allah (peace and blessings of Allah be upon him) allowed in his statement:
 "Convey from me even if it is one verse, and speak about Banī Isrāʾīl, there is no harm. And whoever lies about me intentionally, let him take his seat in the Fire."

In the Battle of Yarmūk, ʿAbdullāh ibn ʿAmr found two manuscripts from the books of the People of the Book. He then narrated their content based on his understanding of the ḥadīth that permitted that. However, such Isrāʾīliyyāt stories are only allowed to be narrated as a testimony, not to be believed in their authenticity.

Our attitude toward Isrāʾīliyyāt stories is divided into three:


		What we know to be authentic based on the explanation of the Qur’ān—that the story is indeed true. This story is counted as ṣaḥīḥ and may be accepted.
 

		What we know to be false based on the explanation of the Qur’ān—that the story contradicts it. This story is false and must not be used as a foundation.
 

		What is not mentioned in the Qur’ān and does not fall under the first or second category. We do not need to believe this story nor deny it. However, we may narrate it based on the explanation above. Only, this category usually offers no benefit related to religious matters.
 



The People of the Book themselves have many differing opinions in this third type of story. The Muslim scholars of tafsīr have transmitted many of these differences among the People of the Book regarding these stories.

For example, the story about the names of Aṣḥāb al-Kahf, the color of their dog, their number, the type of tree from which the staff of Prophet Mūsá was made, the names of the birds revived by Allah for Prophet Ibrāhīm, the part of the cow used to strike the body of the murdered man, and the type of tree used by Allah to speak to Prophet Mūsá.

Likewise, about other matters which are not clearly explained in the Qur’ān, because even if they were mentioned in detail, there would be no benefit in it for the well-being of the mukallafīn, whether in their religion or their worldly matters.

The Attitude Towards Unclear (Mubham) Matters in the Qur’ān

Narrating about the disagreements of the People of the Book is permissible, based on the statement of Allah (the Most High) regarding their disagreement about Aṣḥāb al-Kahf:

“Some will say, ‘(They were) three, the fourth of them was their dog,’ and (others) will say, ‘(They were) five, the sixth of them was their dog’—guessing at the unseen; and (others) will say, ‘(They were) seven, and the eighth of them was their dog.’ Say (O Muḥammad), ‘My Lord knows best their number. None knows them except a few.’ So do not argue about them except with an apparent argument and do not ask about them (those youths) from anyone.” (al-Kahf [18]: 22)

This noble verse contains etiquette in approaching this matter and teaches us the best attitude in responding to it.

In this verse, Allah (the Most High) narrates three opinions of the People of the Book regarding Aṣḥāb al-Kahf. Allah weakens the first two opinions but remains silent regarding the third. This indicates that the third opinion is the correct one. For had it been false, Allah would have refuted it as He refuted the previous two.

Then Allah (the Most High) affirms that knowing the number of Aṣḥāb al-Kahf brings no benefit at all. He says:

“Say (O Muḥammad), ‘My Lord knows best their number; none knows them except a few.’”

Meaning, none knows this matter except a small group of people—those to whom Allah has informed it.

Then He affirms again:

“So do not argue about them except with an apparent argument.”

Meaning, do not burden yourself with engaging in matters that do not bring benefit. Nor should you ask the People of the Book regarding that, for they do not know its truth. They are only making guesses without any knowledge.

The Best Method in Addressing Differences of Opinion

The best method in addressing differences of opinion is that you mention all the opinions related to the issue. Then you explain which opinion is the most ṣaḥīḥ (authentic), and you clarify the invalid opinion clearly.

After that, you should mention the benefit and fruits of that disagreement so that the disagreement does not continue and slip into argumentation which brings no benefit. Thus, you will not need to busy yourself with matters that lead to the neglect of more important affairs, even those more important than that.

A person who presents differing views but does not include all opinions from the disputing parties—then the information he presents is incomplete. For it may be that the correct opinion is on the side he did not mention.

If he presents the differences of opinion just as they are, without verifying which among them is the most correct opinion, then the information he presents is considered deficient. Whereas if he knowingly affirms an incorrect opinion, then that means he is deliberately lying. However, if he affirms an incorrect opinion due to not knowing, then that means he has made a mistake. As for the person who presents differences of opinion that do not bring any benefit whatsoever, or he presents the various opinions just as they are, while in fact the essence of all those opinions could have been summarized into one or two views only, then he has wasted precious time and busied himself with matters that are not true. In this matter, he is like someone who wears two garments of falsehood. It is only to Allah (the Most High) that we seek help in reaching the truth.

We return to the topic of the best method in interpreting the Qur’ān. We have explained that the best method in interpreting the Qur’ān is interpreting the Qur’ān with the Qur’ān, then with the Sunnah, and finally with the statements of the Ṣaḥābah. If no explanation is found in those three sources, many of the scholars of tafsīr refer to the Tābiʿīn.

The Scholars of Tafsīr among the Tābiʿīn

Among the experts of tafsīr from the Tābiʿīn is Mujāhid ibn Jabr. Muḥammad ibn Isḥāq said, “Mujāhid was an expert in Tafsīr.” Mujāhid said, “I once presented the Muṣḥaf of the Qur’ān to Ibn ʿAbbās three times, from Sūrat al-Fātiḥah to the end. I would stop at every verse to ask him about the tafsīr of each verse.”

Al-Ṭabarī narrated from Abū Mālikah, who said, “I once saw Mujāhid asking Ibn ʿAbbās about the tafsīr of the Qur’ān, while Mujāhid was holding his Muṣḥaf. Then Ibn ʿAbbās said to him, ‘Write it down!’ Until Mujāhid asked him about the tafsīr in its entirety. Because of this, Sufyān al-Thawrī said, ‘If a tafsīr comes to you from Mujāhid, then that is sufficient for you.’”

Among the Tābiʿīn who can be taken as references in tafsīr are Saʿīd ibn Jubayr, ʿIkrimah Mawlā Ibn ʿAbbās, ʿAṭāʾ ibn Abī Rabāḥ, Ḥasan al-Baṣrī, Masrūq ibn al-Ajdaʿ, Saʿīd ibn al-Musayyab, Abū al-ʿĀliyah, al-Rabīʿ ibn Anas, Qatādah, al-Ḍaḥḥāk ibn Muzāḥim, and others.

The Statements of the Tābiʿīn in Tafsīr are Proof

Many scholars of tafsīr have presented various opinions of the Tābiʿīn and the Tābiʿ al-Tābiʿīn regarding tafsīr. The wording used by these scholars from among the Tābiʿīn sometimes differs. For someone who does not understand, this appears to be a difference of opinion. So he presents it as if it is a disagreement. However, the reality is not like that.

Among the Tābiʿīn, there did not occur contradictions in opinion. The differences that happened among them were only differences in wording.

Some among them would express a tafsīr with matters related to it or with something similar to it. Yet all these expressions have the same meaning. This must be noted by the person of sound and intelligent mind.

Many scholars of tafsīr have held the view that the tafsīr of the Tābiʿīn is not proof. Shuʿbah ibn al-Ḥajjāj said, “The opinions of the Tābiʿīn in matters of fiqh are not considered as proof. So how can their opinions in tafsīr be used as proof?”

If what is intended is that their opinions are not proof against others who differ with them, then this statement is correct. 

However, if they—the Tābiʿīn and the Tābiʿ al-Tābiʿīn—agreed unanimously upon a certain matter, then without a doubt their consensus is a ḥujjah [binding proof]. But if they differ in opinion, then the opinion of some of them cannot be made a ḥujjah that invalidates the opinion of the others or the opinion of those who came after them.
 Those who come after them, in strengthening an opinion, may refer to the language of the Qur’ān, or the Sunnah, or the Arabic language in general, or the opinions of the Ṣaḥābah.

It is Forbidden to Interpret the Qur’ān Based on Pure Intellect
 Interpreting the Qur’ān based solely on the intellect is ḥarām [forbidden]. Whoever does so, then indeed he has erred. Even if he happens to be correct in his interpretation in accordance with the intended meaning, he is still considered mistaken, because the method he employed is not the proper method. This is similar to the one who issues a legal ruling among the people without knowledge—he will still enter the Hellfire, even if the ruling he passed coincides with the truth that was intended. Only, his sin is lighter than the sin of the one who was mistaken.

For that reason, Allah (the Most High) described the one who accuses others of fornication as liars, as mentioned by Allah (the Most High):
 "فَإِذْ لَمْ يَأْتُوا بِالشُّهَدَاءِ فَأُو۟لَـٰٓئِكَ عِندَ ٱللَّهِ هُمُ ٱلْكَـٰذِبُونَ"
 “So when they did not bring witnesses, then they, in the sight of Allah, are truly the liars.” (al-Nūr [24]:13)

The one who accuses another of fornication is a liar, even if he accuses someone who has truly committed fornication. This is because he has spread something which is not allowed to be disclosed. Even if he had truly seen it with his own eyes, he is still considered to have forced himself into a matter that he has no right to approach. For fundamentally, he must bring four witnesses. If he cannot present witnesses, then it is sufficient for him to remain silent.

Interpreting the Qur’ān based solely on intellect is ḥarām. Whoever does so, then he is indeed mistaken. Even if he correctly uncovers its interpretation according to the intended meaning, he is still considered mistaken, because the method he followed is not the correct one.

The Ṣaḥābah and Tābiʿīn Rejected Interpretation by Intellect
 Due to the prohibition of interpreting the Qur’ān by intellect, a group from the Salaf refrained from interpreting matters which they did not have knowledge about.

Abū Bakr al-Ṣiddīq said, “Which earth shall I tread upon, and which sky shall shelter me, if I say something about the Book of Allah which I do not know?”

Anas narrated that the Caliph ʿUmar ibn al-Khaṭṭāb once recited the following verse from the minbar: "وَفَـٰكِهَةًۭ وَأَبًّۭا" “And fruits and herbage” (ʿAbasa [80]:31). Then he said, “We know what fruits are, but what is meant by herbage?” Then ʿUmar said to himself, “O ʿUmar, indeed what you have done is truly an act of self-imposition.”

In another narration, Anas said, “Once we were near the Caliph ʿUmar. He was wearing a garment that had four patches on the back. Then he recited the verse of Allah: ‘And fruits and herbage’ (ʿAbasa [80]:31). Then he said, ‘What is meant by herbage?’ Then he answered his own question, ‘This is a forced matter; there is no sin upon you if you do not know it.’”

This story is also attributed to the Khalīfah Abū Bakr, who was once asked about the meaning of “al-khall” [‘the herbage’ or ‘green plants’] in the statement of Allah, وَفَاكِهَةً وَأَبًّا “And fruits and herbage” (`ʿAbasa [80]:13). He replied, “Which earth shall carry me, and which sky shall shelter me, if I say about the Book of Allah something I do not know?”

The action of Abū Bakr and ʿUmar was interpreted to mean that both of them only wished to know the appearance of this abban [herbage]. As for its kind as a plant, it is already clear and well known to all. For Allah said, ثُمَّ شَقَقْنَا ٱلْأَرْضَ شَقّٗا ﴿26﴾ فَأَنۢبَتْنَا فِيهَا حَبّٗا ﴿27﴾ وَعِنَبٗا وَقَضْبٗا ﴿28﴾ وَزَيْتُونٗا وَنَخْلٗا ﴿29﴾ وَحَدَآئِقَ غُلْبٗا ﴿30﴾ وَفَٰكِهَةٗ وَأَبّٗا ﴿31﴾
 “Then We split the earth in clefts, and caused therein grain to grow, and grapes and clover plants, and the olive tree and the date-palm, and gardens dense with many trees, and fruits and herbage.” (`ʿAbasa [80]:26–31)

Ibn Mālikah narrated, “Ibn ʿAbbās was once asked about the meaning of a verse, but he refused to answer it. And yet, if any one of you had been asked, surely he would have replied.”

In a more detailed narration, Ibn Mālikah related that a man asked Ibn ʿAbbās about the meaning of:
 فِي يَوْمٍ كَانَ مِقْدَارُهُۥ خَمْسِينَ أَلْفَ سَنَةٖ
 “…in a Day the measure whereof is fifty thousand years” (al-Maʿārij [70]:4).
 But Ibn ʿAbbās replied, “Allah said, ‘in a Day the measure whereof is fifty thousand years.’”

The man said, “Indeed I asked you so that you could explain it to me.”

Then Ibn ʿAbbās said, “These are two days mentioned by Allah in His Book. And Allah knows best their true meaning.”

Thus Ibn ʿAbbās refrained from interpreting the Book of Allah with something he had no knowledge of.

Al-Walīd ibn Muslim narrated that Ṭalq ibn Ḥabīb once came to Jundub ibn ʿAbdillāh and asked him about the meaning of a verse from the Qur’ān.

Jundub ibn ʿAbdillāh said, “I strongly urge you, if you are truly a Muslim, then go away from me. Do not sit with me!”

Saʿīd ibn al-Musayyab, when asked about the tafsīr of a verse, would reply, “Indeed we do not say anything from our own opinion about the Qur’ān.”

Yaḥyá ibn Saʿīd said that Saʿīd ibn al-Musayyab would never speak regarding the Qur’ān except in matters that were already known and established.

ʿAmr ibn Murrah narrated that a man once asked Saʿīd ibn al-Musayyab about the meaning of a verse from the Qur’ān. Saʿīd replied, “Do not ask me about the Qur’ān. Ask the one who claims that there is nothing in the Qur’ān that is hidden from him.” And by that, he meant ʿIkrimah.

Yazīd ibn Yazīd said, “We used to ask Saʿīd ibn al-Musayyab about matters of ḥalāl and ḥarām, and he was the most knowledgeable regarding them. But if we asked him about the tafsīr of a verse from the Qur’ān, he would remain silent, as though he had not heard our question.”

ʿUbaydillāh ibn ʿUmar said, “I met the jurists of the city of Madīnah. They all considered tafsīr of the Qur’ān to be a grave matter. Among them were Sālim ibn ʿAbdillāh, al-Qāsim ibn Muḥammad, Saʿīd ibn al-Musayyab, and Nāfiʿ.”

Hishām ibn ʿUrwah said, “I never heard my father interpret even a single verse from the Book of Allah.”

Muḥammad ibn Sīrīn said, “I asked ʿUbaydah al-Salmānī about the meaning of a verse from the Qur’ān. As-Salmānī replied, ‘The people who knew the reasons behind the Qur’ān's revelation have all passed away. So fear Allah and remain firm upon the straight path!’”

Muslim bin Yasār said, "When you speak about something from the Speech of Allah, then stop until you understand the meaning before it and after it."
 Ibrāhīm al-Nakhaʿī said, "Our companions were always cautious with tafsīr and felt fear concerning it."
 Al-Shaʿbī said, "By Allah, there is not a single verse except that I once asked about its meaning. However, the response was a narration from Allah."
 Masrūq said, "Be cautious concerning tafsīr, for indeed tafsīr is nothing but a narration from Allah."

Reconciling the Reluctance of the Salaf with Their Tafsīr

These authentic āthār and others similar to them — regarding the scholars among the Salaf — indicate that they felt reluctant to speak concerning tafsīr if they did not possess knowledge about it.
 As for the one who speaks in tafsīr while possessing knowledge of the meaning of the verse, whether by language or Sharīʿah, then there is no problem in this.
 For this reason, there are narrations reported from them and from others regarding differing views in tafsīr. This cannot be denied, because they spoke about that which they had knowledge of, and they did not speak about what they had no knowledge of.
 Every Muslim is prohibited from speaking about what he does not know. However, at the same time, he is obligated to answer if he is asked regarding something he knows.

Allah (the Most High) said:
 “And [remember] when Allah took a covenant from those who were given the Scripture [saying], ‘You must surely make it clear to the people and not conceal it.’”
 (Sūrat Āl ʿImrān [3]: 187)

In a ḥadīth, the Prophet (peace and blessings of Allah be upon him) said:
 مَنْ سُئِلَ عَنْ عِلْمٍ فَكَتَمَهُ أُلْجِمَ يَوْمَ الْقِيَامَةِ بِلِجَامٍ مِنْ نَارٍ
 "Whoever is asked about knowledge and conceals it will be bridled on the Day of Resurrection with a bridle of fire."

Four Types of Tafsīr


		Tafsīr known by the Arabs through their language.
 

		Tafsīr that must be known by every person.
 

		Tafsīr that is known only by the scholars.
 

		Tafsīr that is known by no one except Allah alone.
 (ʿAbdullāh ibn ʿAbbās)
 



Whoever is asked about a knowledge and he conceals it, he will certainly be fitted with a bridle from fire on the Day of Resurrection.

As for the ḥadīth attributed to ʿĀ’ishah that she said, "The Prophet (peace and blessings of Allah be upon him) never interpreted the Qur’ān except a few verses that Jibrīl taught him," this ḥadīth is munkar gharīb.

Indeed, tafsīr is of four types. ʿAbdullāh ibn ʿAbbās once said, "Tafsīr is of four kinds: tafsīr known by the Arabs through their language, tafsīr that every person must know, tafsīr known only to the scholars, and tafsīr that is known by no one but Allah alone."

Regarding the Number of Sūrahs, Verses, Words, and Letters in the Qur’ān

Concerning the sūrah, the verse, and the word in the Qur’ān, Qatādah said, "The Madani sūrahs are: al-Baqarah, Āl ʿImrān, al-Nisāʾ, al-Māʾidah, al-Anfāl, al-Tawbah, al-Raʿd, al-Naḥl, al-Ḥajj, al-Nūr, al-Aḥzāb, Muḥammad, al-Fatḥ, al-Ḥujurāt, al-Raḥmān, al-Ḥadīd, al-Mujādilah, al-Ḥashr, al-Mumtaḥanah, al-Ṣaff, al-Jumuʿah, al-Munāfiqūn, al-Taghābun, al-Ṭalāq, al-Taḥrīm, al-Zalzalah, and al-Naṣr. As for what is besides these, that is Makkan sūrahs. As for the number of verses in the Qur’ān, according to the most authentic narration, their number is 6,036 verses. This number is based on the calculation of the Kūfic script."

ʿAṭāʾ ibn Yasār said, "The number of words in the Qur’ān is 77,439 words."

Abū Muḥammad al-Ḥammānī narrated: "al-Ḥajjāj ibn Yūsuf al-Thaqafī gathered the experts in recitation (qirāʾāt), the memorizers (ḥuffāẓ), and the scribes. He then said to them: 'Count the letters of the Qur’ān!' So they counted them and said: 'The number of its letters is 340,740 letters. The middle of the Qur’ān in terms of the number of letters is the letter fāʾ in the word yatalattaf in Sūrat al-Kahf, namely in the verse: فَلْيَأْتِكُم بِرِزْقٍ مِّنْهُ وَلْيَتَلَطَّفْ "Then let him bring you provision from it and let him be kind" (al-Kahf [18]:19)."

There is also another version regarding the number of verses, words, and letters in the Qur’ān. The parts of the Qur’ān (ajzāʾ) are 30 so that every Muslim may read one part (juzʾ) every day and thus complete it once in a month. Every juzʾ consists of two ḥizb. Thus, the total number of ḥizb of the Qur’ān is 60.

The Strongest View about the Meaning of “Sūrah” and Its Derivation

The scholars differed in opinion regarding the meaning of the word sūrah and its derivation.


		One opinion states that the word sūrah is derived from the word saur, which means “a high status.” The word sūrah in this meaning is mentioned in the poetry of al-Nābighah al-Dhubyānī:
 



"Do you not see that Allah has given you a lofty station (sūrah)?
 You see all kings bewildered before it."

A sūrah in the Qur’ān is named so as if the one reciting the Qur’ān ascends from one elevated place to another when he moves from one sūrah to the next.


		According to another opinion, the word sūrah is derived from sūr (fortress), due to its grandeur and elevation. The sūrah in the Qur’ān is likened to a fortress. A fortress surrounds the city inside it. Likewise, the sūrah of the Qur’ān encompasses the verses within it.
 

		Another opinion states that sūrah is derived from suʾr, which means “remainder of something.” It is called so because a sūrah is a segment and a portion of the Qur’ān.
 



The strongest opinion is the second one: the word sūrah is derived from sūr and is likened to a fortress because the sūrah of the Qur’ān gathers and encompasses the verses of the Qur’ān, just as a fortress gathers and encompasses the houses within a city. The plural form of sūrah is suwar.

The Strongest View about the Meaning of “Āyah” and Its Derivation

The scholars also differed in opinion regarding the meaning of the word āyah and its derivation.


		Some scholars held that āyah means "sign." It is called that because the verse is a sign that separates a speech segment from the one after it.
 



Among the instances where the word āyah is used with the meaning of “sign” is the statement of Allah regarding the story of Ṭālūt. Allah says:

وَقَالَ لَهُمْ نَبِيُّهُمْ إِنَّ عَايَةَ مُلْكِهِ أَن يَأْتِيَكُمُ التَّابُوتُ
 And their prophet said to them: "Indeed, the sign of his kingship is that the Ark will come to you" (al-Baqarah [2]: 248)

The meaning of the word āyah here is “sign” which indicates his kingship.
 The usage of the word āyah in the meaning of “sign” also appears in the poetry of al-Nābighah:
 “I conjectured the signs (āyāt) that he possessed, I recognized them
 after six years had passed, and now is the seventh year.”
 Its meaning: I guessed and imagined the signs that indicated that matter.
 Sībawayh said: “The root of the word āyah is ayāyah, on the same pattern as ʿaqabah (hill) and shajarah (tree). When the letter yāʾ carries a vowel and it is preceded by a fatḥah, the yāʾ is replaced with an alif, so it becomes āyah.”

2. Other scholars held the opinion that it is called āyah because it is a collection of the letters of the Qur’ān.
 Among those who supported this view is the saying of a poet:
 “We departed from Naqbain — no tribe like us —
 in groups (āyātinā) driving the pregnant camels.”

3. Other scholars held the opinion that it is so named (āyah) because the speech of Allah is a wondrous statement that no human being will be able to produce the like of it.
 The strongest opinion is the first one. An āyah means a “sign”. That is, it is a sign to separate a speech that precedes it from what follows it. Its origin is ayāyah, as stated by Sībawayh.
 Its plural forms are āyāt or āy.

Regarding the Words in the Qur’ān and Their Arabic Roots
 A kalimah (word) in the Qur’ān is one expression.
 A kalimah in the Qur’ān may sometimes consist of only two letters, such as mā and lā.
 While the most numerous are those consisting of ten letters, such as the word layastakhiffannahum, a-nunzimukumūhā, or fa-asqaynākumūhu.
 Sometimes, one verse (āyah) is composed of only one word, such as: wa ’l-Fajr, wa ’ḍ-Ḍuḥā, wa ’l-ʿAṣr.
 Likewise, alif lām mīm, ṭā hā, yā sīn.
 However, except for the scholars of Kūfah, all scholars do not consider these to be separate verses. They consider them only as openings of the sūrahs.

Abū ʿUmar ad-Dānī said: “I have not come across any independent word that is considered as one verse, except the statement of Allah in Sūrat ar-Raḥmān: muḍhāmmatāni (ar-Raḥmān [55]: 64).”

Al-Qurṭubī said: “The scholars are unanimously agreed that there is no sentence or phrase in the Qur’ān that originates from a non-Arabic language.
 They are also agreed that the Qur’ān contains some non-Arabic names, such as Ibrāhīm, Nūḥ, and Lūṭ.
 As for the existence of non-Arabic words, other than names, some scholars affirmed their presence, while others denied it.

al-Ṭabarī and al-Bāqillānī held the opinion that all the words in the Qur’ān are of Arabic language, and there is not a single one from non-Arabic origin.
 If there are any words in the Qur’ān that resemble those in non-Arabic languages—such as Persian or Ethiopic—then in reality, it is an Arabic word, not a foreign one.
 This is the strongest opinion.

 


TAFSIR SURAH AL-FĀTIḤAH [1]

Arabic Text with Corrected Ḥarakāt (unchanged and un-translated as per instructions):
 بِسْمِ اللَّهِ الرَّحْمَٰنِ الرَّحِيمِ ۝ الْحَمْدُ لِلَّهِ رَبِّ الْعَالَمِينَ ۝ الرَّحْمَٰنِ الرَّحِيمِ ۝ مَالِكِ يَوْمِ الدِّينِ ۝ إِيَّاكَ نَعْبُدُ وَإِيَّاكَ نَسْتَعِينُ ۝ اهْدِنَا الصِّرَاطَ الْمُسْتَقِيمَ ۝ صِرَاطَ الَّذِينَ أَنْعَمْتَ عَلَيْهِمْ غَيْرِ الْمَغْضُوبِ عَلَيْهِمْ وَلَا الضَّالِّينَ ۝

Translation of all content without skipping a single word:

[1] In the Name of Allah, the Most Merciful, the Most Compassionate. [2] All praise is due to Allah, Lord of the worlds. [3] The Most Merciful, the Most Compassionate. [4] Master of the Day of Judgment. [5] You alone we worship, and You alone we ask for help. [6] Guide us to the straight path, [7] the path of those whom You have favoured; not (the path) of those who earned anger, nor of those who went astray. (al-Fātiḥah [1]: 1–7)

This sūrah is named al-Fātiḥah (The Opening) because it is the opener of the Qur’ān. It is the first sūrah in the order of the Muṣḥaf, and also the first sūrah recited by a Muslim when he performs ṣalāh (prayer).

Names of Sūrat al-Fātiḥah


		Umm al-Kitāb (The Mother of the Book)
 What is meant by “kitāb” here is the Qur’ān.
 

		Umm al-Qur’ān (The Mother of the Qur’ān)
 Both of these names are based on the ḥadīth narrated by Abū Hurayrah, the Messenger of Allah (ṣallá Allāhu ʿalayhi wa sallam) said:
 



"الْـحَمْدُ لِلَّهِ رَبِّ الْعَالَمِينَ هِيَ: أُمُّ الْقُرْآنِ وَأُمُّ الْكِتَابِ وَالسَّبْعُ الْمَثَانِي، وَالْقُرْآنُ الْعَظِيمُ"
 *“Al-ḥamdu lillāhi Rabbi l-ʿālamīn is Umm al-Qur’ān (Mother of the Qur’ān), Umm al-Kitāb (Mother of the Book), as-Sabʿ al-Mathānī (the Seven Oft-Repeated), and al-Qur’ān al-ʿAẓīm.”*¹


		Al-Ḥamd (The Praise)
 As explained in the aforementioned ḥadīth, “Al-ḥamdu lillāhi Rabbi l-ʿālamīn” is Umm al-Qur’ān...



4. Aṣ-Ṣalāh (The Prayer)
 So named because Abū Hurayrah narrated that the Messenger of Allah (ṣallá Allāhu ʿalayhi wa sallam) said in a ḥadīth qudsī that Allah (the Most High) said:
 

"قَسَمْتُ الصَّلَاةَ بَيْنِي وَبَيْنَ عَبْدِي نِصْفَيْنِ"
 “I have divided the prayer between Me and My servant into two halves...”


		Ash-Shifā’ (The Cure / Healing)
 So named based on the ḥadīth narrated by Abū Saʿīd al-Khuḍrī. The Messenger of Allah (ṣallá Allāhu ʿalayhi wa sallam) said:
 



"فَاتِحَةُ الْكِتَابِ شِفَاءٌ مِنْ كُلِّ سُمٍّ"
 “Fātiḥat al-Kitāb (Sūrat al-Fātiḥah) is a healing for every poison.”


		Ar-Ruqyah (Spiritual Remedy / Incantation)
 So named based on the ḥadīth of Abū Saʿīd al-Khuḍrī when he recited it to treat a man who was stung by a poisonous creature. After that, the Messenger of Allah (ṣallá Allāhu ʿalayhi wa sallam) said to Abū Saʿīd al-Khuḍrī:
 



"وَمَا يُدْرِيكَ أَنَّهَا رُقْيَةٌ"
 “How did you know that it is a ruqyah (spiritual healing)?”

7. Asāsu al-Qurʾān (Foundation of the Qurʾān)
 This is based on the statement of Ibn ʿAbbās who said, "The foundation of al-Fātiḥah is al-Basmalah."

8. Al-Wāqiyah (The Protector)
 This is based on the view of Sufyān ibn ʿUyaynah, who referred to al-Fātiḥah as al-Wāqiyah because Sūrat al-Fātiḥah can protect a believer who recites it.

9. Al-Kāfiyah (The Sufficient)
 This is based on the view of Yaḥyá ibn Abī Kathīr, according to whom al-Fātiḥah suffices even without any other sūrah, but no other sūrah suffices without Sūrat al-Fātiḥah.

10. Al-Kanz (The Treasure)
 It is called this because the meanings contained in Sūrat al-Fātiḥah store the central messages of the content of the Qurʾān.
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Makkiyyah, Consisting of 7 Āyāt
 The scholars differed concerning whether Sūrat al-Fātiḥah is Makkiyyah (revealed before the Hijrah) or Madaniyyah (revealed after the Hijrah). According to Ibn ʿAbbās, Qatādah, and Abū al-ʿĀliyah, Sūrat al-Fātiḥah is Makkiyyah. However, Abū Hurayrah, Mujāhid, and ʿAṭāʾ ibn Yasār said that it is a Madaniyyah sūrah.

Another opinion is that al-Fātiḥah was revealed twice — first in Makkah and then in Madīnah. Some scholars even held that half of it was revealed in Makkah and the other half in Madīnah. However, this view is extremely odd.

The strongest opinion is the first — that it is Makkiyyah. Its basis is the saying of Allah (the Most High):

وَلَقَدْ آتَيْنَاكَ سَبْعًا مِّنَ الْمَثَانِي وَالْقُرْآنَ الْعَظِيمَ
 “And We have certainly given you the seven oft-repeated [verses] and the great Qurʾān.” (al-Ḥijr [15]:87)

Sūrat al-Ḥijr is Makkiyyah. What is meant by as-sabʿu al-mathānī (the seven oft-repeated) is Sūrat al-Fātiḥah. Sabʿun (seven) refers to its seven verses. It is called mathānī (oft-repeated) because it is recited repeatedly in every rakʿah of ṣalāh.

Thus, based on the above evidence, the number of verses in Sūrat al-Fātiḥah is seven. There is no need to pay attention to the opinion that says the number of verses is six or eight, as it contradicts the above āyah and the view of the majority of scholars.

The scholars differ in counting the seven verses of Sūrat al-Fātiḥah because of the status of the Basmalah. We will discuss this shortly, in shāʾ Allāh.

According to the scholars, the number of words in al-Fātiḥah is 25, while its letters total 113.

Why is it Called Umm al-Kitāb?

Sūrah al-Fātiḥah is called Umm al-Kitāb because it is the first sūrah that was written in the Qur’ān. It is also the beginning of recitation in ṣalāh. This is the opinion of Imām al-Bukhārī.
 Other scholars say that this sūrah is named Umm al-Kitāb because all the meanings contained in the Qur’ān refer back to what is contained in it.
 Please listen to what Ibn Jarīr al-Ṭabarī explains below:
 The Arabs would call any compilation or the leading part of a matter — if it has a continuation following it (like the imām in a grand masjid – [Trans.]) — with the term umm (mother, origin). For that reason, they called the membrane that covers the brain umm al-ra’si (the mother of the head).
 They also called the banner or flag under which an army is gathered as umm al-jaysh (the mother of the army).
 For this reason too, Makkah was named Umm al-Qurā — because it is the city that gathers all other towns around it.
 There is also an opinion that says Umm al-Qurā (mother of towns) is so called because this earth was rounded starting from it.

Al-Fātiḥah is the first complete sūrah to be revealed. As for those revealed before it, they are the beginning of Sūrat al-Muddatthir, al-Muzzammil, al-ʿAlaq, and al-Qalam.
 As for the first āyah of the Qur’ān to be revealed, it is the beginning of Sūrat al-ʿAlaq.

Ḥadīths about the Virtue of al-Fātiḥah

1. The ḥadīth narrated by Abū Saʿīd ibn al-Muʿallā:

كُنْتُ أُصَلِّي فِي الْمَسْجِدِ فَدَعَانِي رَسُولُ اللَّهِ صَلَّى اللَّهُ عَلَيْهِ وَسَلَّمَ فَلَمْ أُجِبْهُ حَتَّى صَلَّيْتُ. فَأَتَيْتُهُ، فَقَالَ: مَا مَنَعَكَ أَنْ تَأْتِيَنِي؟ فَقُلْتُ: يَا رَسُولَ اللَّهِ إِنِّي كُنْتُ أُصَلِّي، فَقَالَ: أَلَمْ يَقُلِ اللَّهُ {اسْتَجِيبُوا لِلَّهِ وَلِلرَّسُولِ إِذَا دَعَاكُمْ لِمَا يُحْيِيكُمْ} ثُمَّ قَالَ: لَأُعَلِّمَنَّكَ سُورَةً هِيَ أَعْظَمُ السُّوَرِ فِي الْقُرْآنِ قَبْلَ أَنْ تَخْرُجَ مِنَ الْمَسْجِدِ. فَأَخَذَ بِيَدِي. فَلَمَّا أَرَادَ أَنْ يَخْرُجَ قُلْتُ: يَا رَسُولَ اللهِ، إِنَّكَ قُلْتَ: لَأُعَلِّمَنَّكَ أَعْظَمَ سُورَةٍ فِي الْقُرْآنِ. قَالَ: نَعَمْ، ﴿الْحَمْدُ لِلَّهِ رَبِّ الْعَالَمِينَ﴾ هِيَ السَّبْعُ الْمَثَانِي وَالْقُرْآنُ الْعَظِيمُ الَّذِي أُوْتِيتُهُ

I was praying in the masjid. The Messenger of Allah (ṣallá Allāhu ʿalayhi wa sallam) called me, but I did not respond to him until I had finished my prayer. Then I came to him, and he said,
 “What kept you from coming to me?”
 I replied, “O Messenger of Allah, I was praying.”
 He said, “Did not Allah say: {Respond to Allah and the Messenger when he calls you to that which gives you life} [al-Anfāl 8:24]?”
 Then he said,
 “Indeed, I shall certainly teach you a sūrah — it is the greatest sūrah in the Qur’ān — before you leave the masjid.”
 Then he took my hand.
 When he intended to leave, I said, “O Messenger of Allah, you said that you would teach me the greatest sūrah in the Qur’ān.”
 He said, “Yes — al-ḥamdu lillāhi rabbil-ʿālamīn — it is the seven oft-repeated verses and the Magnificent Qur’ān which I have been given.”

He replied, “Yes, al-ḥamdu lillāhi rabbi l-ʿālamīn is the seven oft-repeated verses and the Magnificent Qur’ān that was given to me.”
 2. A ḥadīth from Abū Hurayrah – he said:

خَرَجَ رَسُولُ اللَّهِ (peace and blessings of Allah be upon him) عَلَى أُبَيِّ بْنِ كَعْبٍ وَهُوَ يُصَلِّي، فَقَالَ: يَا أُبَيُّ. فَالْتَفَتَ إِلَيْهِ، ثُمَّ لَمْ يُجِبْهُ. ثُمَّ قَالَ: يَا أُبَيُّ. فَخَفَّفَ أُبَيُّ، ثُمَّ انْصَرَفَ إِلَى رَسُولِ اللَّهِ (peace and blessings of Allah be upon him)، فَقَالَ: السَّلَامُ عَلَيْكَ يَا رَسُولَ اللَّهِ. فَقَالَ عَلَيْهِ الصَّلَاةُ وَالسَّلَامُ: وَعَلَيْكَ السَّلَامُ، مَا مَنَعَكَ يَا أُبَيُّ إِذْ دَعَوْتُكَ أَنْ تُجِيبَنِي؟ قَالَ: يَا رَسُولَ اللَّهِ، إِنِّي كُنْتُ فِي الصَّلَاةِ. قَالَ: أَوَلَسْتَ تَجِدُ فِيمَا أُوحِيَ إِلَيَّ ﴿اسْتَجِيبُوا لِلَّهِ وَلِلرَّسُولِ إِذَا دَعَاكُمْ لِمَا يُحْيِيكُمْ﴾؟ قَالَ: بَلَى يَا رَسُولَ اللَّهِ، لَا أَعُوْدُ. قَالَ: أَتُحِبُّ أَنْ أُعَلِّمَكَ سُورَةً، لَمْ يُنْزَلْ لَا فِي التَّوْرَاةِ، وَلَا فِي الْإِنْجِيلِ، وَلَا فِي الزَّبُورِ، وَلَا فِي الْفُرْقَانِ مِثْلُهَا؟ قُلْتُ: نَعَمْ، يَا رَسُولَ اللَّهِ. قَالَ: إِنِّي لَأَرْجُوْ أَنْ لَا أَخْرُجَ مِنْ هَذَا الْبَابِ حَتَّى تَعْلَمَهَا. فَأَخَذَ رَسُولُ اللَّهِ (peace and blessings of Allah be upon him) بِيَدِي يُحَدِّثُنِي، وَأَنَا أَتَبَاطَأُ مَخَافَةَ أَنْ يَبْلُغَ قَبْلَ أَنْ يَقْضِيَ الْحَدِيثَ. فَلَمَّا دَنَوْنَا مِنَ الْبَابِ، قُلْتُ: يَا رَسُولَ اللَّهِ، مَا السُّورَةُ الَّتِي وَعَدْتَنِي؟ قَالَ: مَا تَقْرَأُ فِي الصَّلَاةِ؟ فَقَرَأْتُ عَلَيْهِ أُمَّ الْقُرْآنِ. فَقَالَ: وَالَّذِي نَفْسِي بِيَدِهِ، مَا أَنْزَلَ اللَّهُ فِي التَّوْرَاةِ، وَلَا فِي الْإِنْجِيلِ، وَلَا فِي الزَّبُورِ، وَلَا فِي الْفُرْقَانِ مِثْلَهَا، إِنَّهَا السَّبْعُ الْمَثَانِي وَالْقُرْآنُ الْعَظِيمُ...

The Messenger of Allah (peace and blessings of Allah be upon him) once came out to meet Ubayy ibn Kaʿb while he was performing prayer. He called out, “O Ubayy!” Ubayy turned to him but did not reply. Then he called again, “O Ubayy!” So Ubayy shortened his prayer, then turned and came to the Messenger of Allah (peace and blessings of Allah be upon him). He said, “As-salāmu ʿalayka yā Rasūlallāh!” The Messenger of Allah (peace and blessings of Allah be upon him) responded, “Wa ʿalayka as-salām. O Ubayy, what prevented you from replying to me when I called you?” He said, “O Messenger of Allah, I was in the middle of prayer.” He said, “Did you not find in what was revealed to me: ﴿Respond to Allah and to the Messenger when he calls you to that which gives you life﴾?” He replied, “Indeed, O Messenger of Allah, and I will never do that again.” Then the Prophet (peace and blessings of Allah be upon him) said, “Would you like me to teach you a sūrah, the like of which has not been revealed in the Torah, nor in the Injīl, nor in the Zabūr, nor in the Furqān (i.e., the Qur’ān)?” I said, “Yes, O Messenger of Allah.” He said, “Indeed, I truly hope that I will not exit from this door until you have learned it.” Then the Messenger of Allah (peace and blessings of Allah be upon him) took my hand and began speaking with me, while I walked slowly, fearing that he might reach the door before completing the ḥadīth. When we came near the door, I asked, “O Messenger of Allah, what is the sūrah you promised me?” He said, “What do you recite in your prayer?” I recited for him Umm al-Qur’ān (Sūrat al-Fātiḥah). He then said, “By the One in Whose Hand is my soul, Allah has not revealed in the Torah, nor in the Injīl, nor in the Zabūr, nor in the Furqān anything like it. It is indeed the Seven Oft-Repeated Verses (as-sabʿu al-mathānī) and the Magnificent Qur’ān.”

3. Ḥadīth from ʿAbdullāh ibn Jābir who narrated as follows:
 3
 انْتَهَيْتُ إِلَى رَسُولِ اللَّهِ (peace and blessings of Allah be upon him) وَقَدْ أَهْرَقَ الْمَاءَ فَقُلْتُ : السَّلَامُ عَلَيْكَ يَا رَسُولَ اللَّهِ. فَلَمْ يَرُدَّ عَلَيَّ. فَقُلْتُ : السَّلَامُ عَلَيْكَ يَا رَسُولَ اللَّهِ. فَلَمْ يَرُدَّ عَلَيَّ. فَقُلْتُ : السَّلَامُ عَلَيْكَ يَا رَسُولَ اللَّهِ. فَلَمْ يَرُدَّ عَلَيَّ. فَانْطَلَقَ رَسُوْلُ اللَّهِ (peace and blessings of Allah be upon him) يَمْشِي وَأَنَا خَلْفَهُ حَتَّى دَخَلَ رَحْلَهُ. وَدَخَلْتُ أَنَا الْمَسْجِدَ. فَجَلَسْتُ كَثِيْبًا حَزِيْنًا. فَخَرَجَ عَلَيَّ رَسُوْلُ اللَّهِ قَدْ تَطَهَّرَ فَقَالَ: وَعَلَيْكَ السَّلَامُ وَرَحْمَةُ اللَّهِ وَبَرَكَاتُهُ. وَعَلَيْكَ السَّلَامُ وَرَحْمَةُ اللَّهِ وَبَرَكَاتُهُ. وَعَلَيْكَ السَّلَامُ وَرَحْمَةُ اللَّهِ وَبَرَكَاتُهُ. ثُمَّ قَالَ : أَلَا أُخْبِرُكَ يَا عَبْدَ اللَّهِ بْنَ جَابِرٍ بِأَحْيَرِ سُوْرَةٍ فِي الْقُرْآنِ؟ قُلْتُ: بَلَى يَا رَسُولَ اللَّهِ. قَالَ: اقْرَأْ الْحَمْدُ لِلَّهِ رَبِّ الْعَالَمِينَ حَتَّى تَخْتِمَهَا

I came to the Messenger of Allah (peace and blessings of Allah be upon him) while he had just poured water (i.e. for wuḍūʾ). I said, “As-salāmu ʿalayka yā Rasūl Allāh!” But he did not respond to me. I repeated, “As-salāmu ʿalayka yā Rasūl Allāh!” Yet still he did not reply to me. I said again, “As-salāmu ʿalayka yā Rasūl Allāh!” But he still did not respond to me.

Then the Messenger of Allah (peace and blessings of Allah be upon him) walked away and I followed behind him until he entered his tent. I then entered the masjid and sat down full of sorrow and grief.

Then the Messenger of Allah (peace and blessings of Allah be upon him) came out to me in a state of purification and said, “Wa ʿalayka as-salām wa raḥmatullāhi wa barakātuh. Wa ʿalayka as-salām wa raḥmatullāhi wa barakātuh. Wa ʿalayka as-salām wa raḥmatullāhi wa barakātuh.”

Then he said, “Shall I not inform you, O ʿAbdullāh ibn Jābir, of the greatest sūrah in the Qur’ān?” I said, “Yes, O Messenger of Allah!”

He said, “Recite al-ḥamdu lillāhi rabbil-ʿālamīn [Sūrat al-Fātiḥah] until you complete it.”

From the three ḥadīth mentioned above—and similar aḥādīth—some of the scholars use them as evidence to support the permissibility of preferring one sūrah over another. Among those who hold this view are Isḥāq ibn Rāhawayh, Abū Bakr ibn al-ʿArabī, and Ibn al-Ḥaffār from the Mālikī madhhab.

There are also other scholars such as al-Ashʿarī, Abū Bakr al-Bāqillānī, and Abū Ḥātim al-Bustī who hold that it is not permissible to give preference to one sūrah over another, since all are the Speech of Allah (Kalāmullāh). Their aim is to avoid the assumption that preferring one implies inferiority in another. Every sūrah in the Qur’ān is noble and of equal excellence because all are Kalāmullāh.

4. Ḥadīth from Abū Saʿīd al-Khudrī: 


		, he narrated that while on a journey, suddenly a young slave girl came. Then, she said, "Indeed, the chief of the tribe was stung by a venomous creature, while our men are not present. Is there among you anyone who can perform ruqyah (treatment through incantation)?"
 



One of us stood up, even though previously we had not noticed that he was capable of ruqyah. Then, that man performed ruqyah, and it turned out the tribal chief recovered. So, the chief of the tribe ordered that he be given a reward of thirty goats and gave us milk to drink.

When that man returned, we asked him, "Are you capable of ruqyah or are you skilled in ruqyah?"

He replied, "No, I only recited the Mother of the Book (Umm al-Kitāb, i.e., al-Fātiḥah)."

We said, "Do not speak about anything until we reach and ask the Messenger of Allah (peace and blessings of Allah be upon him)."

When we reached al-Madīnah, we reported the matter to the Messenger of Allah (peace and blessings of Allah be upon him), and he replied:

وَمَا كَانَ يُدْرِيهِ أَنَّهَا رُقْيَةٌ. أَقْسِمُوا وَاضْرِبُوا لِي بِسَهْمٍ

"How did he know it was a ruqyah? Distribute [the goats] and allocate a share for me."

According to some narrations, it was Abū Saʿīd al-Khudrī himself who performed the ruqyah on the person who was stung.


		Ḥadīth from ʿAbdullāh ibn ʿAbbās, he narrated:
 



بَيْنَمَا رَسُولُ اللَّهِ (peace and blessings of Allah be upon him) وَعِنْدَهُ جِبْرِيلُ، إِذْ سَمِعَ نَقِيضًا فَوْقَهُ. فَرَفَعَ جِبْرِيلُ بَصَرَهُ إِلَى السَّمَاءِ، فَقَالَ: هَذَا بَابٌ قَدْ فُتِحَ مِنَ السَّمَاءِ مَا فُتِحَ قَطُّ، فَنَزَلَ مِنْهُ مَلَكٌ، فَقَالَ: أَبْشِرْ بِنُورَيْنِ أُوتِيْتَهُمَا لَمْ يُؤْتَهُمَا نَبِيٌّ قَبْلَكَ، فَاتِحَةِ الْكِتَابِ وَخَوَاتِيمِ سُورَةِ الْبَقَرَةِ، لَمْ تَقْرَأْ حَرْفًا مِنْهُمَا إِلَّا أُعْطِيْتَهُ

While the Messenger of Allah (peace and blessings of Allah be upon him) was with Jibrīl, suddenly he heard a rumbling sound above him. Jibrīl then raised his gaze to the sky and said, "This is a gate that has been opened from the heavens which has never been opened before." Then an angel descended from it and said, "Rejoice in two lights that have been given to you, which were never given to any Prophet before you: the Opening of the Book (Fātiḥat al-Kitāb) and the closing verses of Sūrat al-Baqarah. You never recite a single letter from them except that it is granted to you."


		Ḥadīth from Abū Hurayrah, the Messenger of Allah (peace and blessings of Allah be upon him) said:
 



مَنْ صَلَّى صَلَاةً لَمْ يَقْرَأْ فِيهَا بِأُمِّ الْقُرْآنِ، فَهِيَ خِدَاجٌ، فَهِيَ خِدَاجٌ، فَهِيَ خِدَاجٌ، غَيْرُ تَمَامٍ

Whoever prays a ṣalāh in which he does not recite the Mother of the Qur’ān (Umm al-Qur’ān, i.e., al-Fātiḥah), then his prayer is incomplete, then his prayer is incomplete, then his prayer is incomplete—not complete.

Then it was said to Abū Hurayrah, "Indeed, we pray behind the imām." Abū Hurayrah replied, "Recite for yourself, for indeed I heard the Messenger of Allah (peace and blessings of Allah be upon him) say:

قَالَ اللَّهُ عَزَّ وَجَلَّ: قَسَمْتُ الصَّلَاةَ بَيْنِي وَبَيْنَ عَبْدِي نِصْفَيْنِ، وَلِعَبْدِي مَا سَأَلَ، فَإِذَا قَالَ {الْـحَمْدُ لِلَّهِ رَبِّ الْعَالَمِينَ} قَالَ اللَّهُ: حَمِدَنِي عَبْدِي، وَإِذَا قَالَ {الرَّحْمَـٰنِ الرَّحِيمِ} قَالَ اللَّهُ: أَثْنَى عَلَيَّ عَبْدِي، وَإِذَا قَالَ {مَالِكِ يَوْمِ الدِّينِ} قَالَ اللَّهُ: مَجَّدَنِي عَبْدِي، وَقَالَ: مَرَّةً فَوَّضَ إِلَيَّ عَبْدِي، وَإِذَا قَالَ {إِيَّاكَ نَعْبُدُ وَإِيَّاكَ نَسْتَعِينُ} قَالَ اللَّهُ: هَذَا بَيْنِي وَبَيْنَ عَبْدِي، وَلِعَبْدِي مَا سَأَلَ، فَإِذَا قَالَ {اهْدِنَا الصِّرَاطَ الْمُسْتَقِيمَ صِرَاطَ الَّذِينَ أَنْعَمْتَ عَلَيْهِمْ غَيْرِ الْمَغْضُوبِ عَلَيْهِمْ وَلَا الضَّالِّينَ} قَالَ اللَّهُ: هَذَا لِعَبْدِي وَلِعَبْدِي مَا سَأَلَ

Allah, the Mighty and Majestic, said: "I have divided the prayer between Myself and My servant into two halves, and for My servant is what he asks. When he says: {Al-ḥamdu lillāhi Rabbil-ʿālamīn}, Allah says: 'My servant has praised Me.' When he says: {ar-Raḥmāni r-Raḥīm}, Allah says: 'My servant has extolled Me.' When he says: {Māliki Yawmid-Dīn}, Allah says: 'My servant has glorified Me.' (And on one occasion He said: 'My servant has entrusted Me.') When he says: {Iyyāka naʿbudu wa iyyāka nastaʿīn}, Allah says: 'This is between Me and My servant, and for My servant is what he asks.' When he says: {Ihdinā ṣ-ṣirāṭa l-mustaqīm ṣirāṭa l-ladhīna anʿamta ʿalayhim ghayri l-maghḍūbi ʿalayhim wa lā ḍ-ḍāllīn}, Allah says: 'This is for My servant, and for My servant is what he asks.'"

The Messenger of Allah (ṣallá Allāhu ʿalayhi wa sallam) said: Whoever performs ṣalāh (prayer) without reciting Umm al-Kitāb (Sūrat al-Fātiḥah), then his ṣalāh is incomplete, then his ṣalāh is incomplete, then his ṣalāh is incomplete.

The Importance of Reciting al-Fātiḥah in Prayer
 From the authentic ḥadīth above, some conclusions may be derived concerning Sūrat al-Fātiḥah.

The word ṣalāh in the ḥadīth “Qasamtu aṣ-ṣalāh baynī wa bayna ʿabdī” refers to the recitation of Sūrat al-Fātiḥah. So the meaning of the ḥadīth is: “I have divided the recitation of al-Fātiḥah in the prayer between Me and My servant into two parts...”

The word ṣalāh in the Qur’ān sometimes means the recitation in prayer.

This is as mentioned in His statement:

وَلَا تَجْهَرْ بِصَلَاتِكَ وَلَا تُخَافِتْ بِهَا وَابْتَغِ بَيْنَ ذَٰلِكَ سَبِيلًا
 “And do not raise your voice in your ṣalāh, nor lower it too much, but seek a way in between.”
 (al-Isrā’ [17]: 110)

The word ṣalāh is sometimes used with the meaning of the recitation of al-Fātiḥah in the ṣalāh. This shows how important and majestic the recitation of al-Fātiḥah is within the prayer. It is the greatest pillar of the prayer.

The usage of the term ṣalāh while what is intended is the recitation of al-Fātiḥah illustrates how essential this part is. All of this indicates that within the prayer, recitation of the Qur’ān is obligatory.

The Obligation of Reciting al-Fātiḥah in Every Rakʿah

The ḥadīth above shows the importance of reciting al-Fātiḥah in the ṣalāh. A question arises: is the recitation of al-Fātiḥah a pillar (rukn) of the prayer? And if one does not recite it, does his prayer become invalid?

There are two opinions on this matter:

1. According to Abū Ḥanīfah and his followers, reciting al-Fātiḥah is not an obligation (farḍ) in ṣalāh. What is obligatory is to recite anything from the Qur’ān, whether it is al-Fātiḥah or another sūrah. This is based on the statement of Allah:

فَاقْرَءُوا مَا تَيَسَّرَ مِنْهُ
 “So recite whatever is easy for you from it…”
 (Sūrat al-Muzzammil [73]: 20)

Additionally, there is a general proof from the ḥadīth narrated from Abū Hurayrah regarding the man who performed his prayer incorrectly. The Messenger of Allah (peace and blessings of Allah be upon him) said:

إِذَا قُمْتَ إِلَى الصَّلَاةِ فَكَبِّرْ، ثُمَّ اقْرَأْ مَا تَيَسَّرَ مَعَكَ مِنَ الْقُرْآنِ
 “When you stand for the prayer, then say takbīr, then recite whatever is easy for you from the Qur’ān.”

The Messenger of Allah (peace and blessings of Allah be upon him) commanded the man to recite whatever was easy for him from the Qur’ān. He did not specify that he had to recite Sūrat al-Fātiḥah.

2. The opinion of the other three Imāms: Imām Mālik, Imām al-Shāfiʿī, and Imām Aḥmad ibn Ḥanbal — along with the majority of scholars — is that reciting Sūrat al-Fātiḥah in ṣalāh is obligatory. In other words, the prayer is not valid if one does not recite Sūrat al-Fātiḥah.

This is based on the ḥadīth:

مَنْ صَلَّى صَلَاةً لَمْ يَقْرَأْ فِيهَا بِأُمِّ الْقُرْآنِ فَهِيَ خِدَاجٌ
 “Whoever performs a ṣalāh and does not recite in it Umm al-Qur’ān (i.e. al-Fātiḥah), then it is deficient (khidāj).”

What is meant by khidāj is: deficient. The word khidāj in this ḥadīth can be interpreted as “not complete.”

Another argument is the ḥadīth narrated by Abū ʿUbaydah ibn al-Ṣāmit. The Messenger of Allah (peace and blessings of Allah be upon him) said:

لَا صَلَاةَ لِمَنْ لَمْ يَقْرَأْ بِفَاتِحَةِ الْكِتَابِ
 “There is no ṣalāh for the one who does not recite Fātiḥat al-Kitāb.”¹¹

3. Some scholars are of the view that reciting Sūrat al-Fātiḥah is not required in every rakʿah, but only in the majority of the rakʿahs.

4. Imām al-Shāfiʿī and the majority of scholars hold the view that reciting al-Fātiḥah is obligatory in every rakʿah of the ṣalāh. This applies to both obligatory ṣalāh and voluntary ṣalāh.

The strongest opinion is the one held by Imām al-Shāfiʿī and his supporters: reciting al-Fātiḥah in every rakʿah of the ṣalāh is obligatory — in any ṣalāh, whether it is an obligatory ṣalāh or a supererogatory one. Al-Fātiḥah is a rukn (pillar) of the ṣalāh. If it is not recited, then that rakʿah of the ṣalāh becomes invalid.




The Ruling of Reciting al-Fātiḥah for the Follower (al-Ma’mūm)

The scholars have differed regarding the recitation of al-Fātiḥah by the follower in a congregational prayer. There are three opinions in this matter:

1. Reciting al-Fātiḥah is obligatory for the follower (ma’mūm) just as it is obligatory for the imām — whether in a silent (sirr) prayer or an audible (jahr) prayer. This is based on the generality of the ḥadīth mentioned previously.

2. The follower is not obligated to recite Sūrat al-Fātiḥah, whether the prayer is silent (sirr) or audible (jahr).

3. Obligatory upon the follower to recite al-Fātiḥah during silent prayer, referring to the generality of the ḥadīth previously mentioned. However, it is not obligatory to recite it during audible (al-jahr) prayer. In this case, the follower is only obligated to listen to the recitation of the imām.

The evidence used as a reference by the third group is the ḥadīth narrated by Abū Mūsá al-Ashʿarī, the Messenger of Allah (ṣallá Allāhu ʿalayhi wa sallam) said:

إِنَّمَا جُعِلَ الْإِمَامُ لِيُؤْتَمَّ بِهِ فَإِذَا كَبَّرَ فَكَبِّرُوا وَإِذَا قَرَأَ فَأَنْصِتُوا
 Indeed, the imām is appointed to be followed. So when he says takbīr, then say takbīr; and when he recites, remain silent.

Another reason is the ḥadīth narrated by Abū Hurayrah, the Messenger of Allah (ṣallá Allāhu ʿalayhi wa sallam) said:

إِذَا قَرَأَ الْإِمَامُ فَأَنْصِتُوا
 When the imām recites, remain silent.

This is the view held by Imām al-Shāfiʿī and Imām Aḥmad ibn Ḥanbal.

Therefore, the strongest opinion is the third one. Its reference is the ḥadīth of al-Bukhārī and Muslim which obligates the follower to remain silent and listen to what the imām recites.




The Phrase of Seeking Refuge (Taʿawwudh)
 أَعُوذُ بِاللَّهِ مِنَ الشَّيْطَانِ الرَّجِيمِ
 I seek refuge with Allah from the accursed Shayṭān.

It is also permissible to recite:

أَعُوذُ بِاللَّهِ السَّمِيعِ الْعَلِيمِ مِنَ الشَّيْطَانِ الرَّجِيمِ
 I seek refuge with Allah, the All-Hearing, the All-Knowing, from the accursed Shayṭān.

The follower is obligated to remain silent and listen to the recitation of the imām.

It is obligatory for the follower to recite al-Fātiḥah in congregational prayer during silent recitation, and not obligatory in audible recitation. The imām's recitation is sufficient for the follower. He is only obligated to listen to what the imām recites.




Fiqh Issues Related to Sūrat al-Fātiḥah
 Fiqh matters connected to Sūrat al-Fātiḥah like the above are proof of the special status of this Sūrah. Containing legal rulings is something not possessed by other sūrahs. Clearly, this strengthens the excellence of this Sūrah.




Tafsīr of Istiʿādhah
 Istiʿādhah (or Taʿawwudh) is the saying: أَعُوذُ بِاللَّهِ مِنَ الشَّيْطَانِ الرَّجِيمِ (I seek refuge with Allah for protection from the disturbance of Shayṭān).




The Necessity of Seeking Refuge from Shayṭān’s Harm
 Allah commands us to seek refuge from Shayṭān when we are about to recite the Qur’ān, as well as during other acts of worship—especially when disturbed by Shayṭān's evil whisperings.

خُذِ الْعَفْوَ وَأْمُرْ بِالْعُرْفِ وَأَعْرِضْ عَنِ الْجَاهِلِينَ وَإِمَّا يَنْزَغَنَّكَ مِنَ الشَّيْطَانِ نَزْغٌ فَاسْتَعِذْ بِاللَّهِ
 “Show forgiveness, enjoin what is good, and turn away from the ignorant. And if a whisper from Shayṭān provokes you, then seek refuge with Allah.” (al-Aʿrāf 7:199–200)

ادْفَعْ بِالَّتِي هِيَ أَحْسَنُ السَّيِّئَةَ نَحْنُ أَعْلَمُ بِمَا يَصِفُونَ وَقُل رَّبِّ أَعُوذُ بِكَ مِنْ هَمَزَاتِ الشَّيَاطِينِ وَأَعُوذُ بِكَ رَبِّ أَنْ يَحْضُرُونِ
 “Repel evil with that which is better. We are most knowing of what they describe. And say: ‘My Lord! I seek refuge in You from the whisperings of the devils. And I seek refuge in You, my Lord, lest they be present with me.’” (al-Mu’minūn 23:96–98)


 وَلَا تَسْتَوِي الْحَسَنَةُ وَلَا السَّيِّئَةُ : ادْفَعْ بِالَّتِي هِيَ أَحْسَنُ فَإِذَا الَّذِي بَيْنَكَ وَبَيْنَهُ عَدَاوَةٌ كَأَنَّهُ وَلِيٌّ حَمِيمٌ، وَمَا يُلَقَّاهَا إِلَّا الَّذِينَ صَبَرُوا وَمَا يُلَقَّاهَا إِلَّا ذُو حَظٍّ عَظِيمٍ، وَإِمَّا يَنزَغَنَّكَ مِنَ الشَّيْطَانِ نَزْغٌ فَاسْتَعِذْ بِاللَّهِ إِنَّهُ هُوَ السَّمِيعُ الْعَلِيمُ
 And not equal are the good deed and the evil deed. Repel [evil] by that which is better; then behold, the one between you and him there is enmity will become as though he were a devoted friend. But none is granted it except those who are patient, and none is granted it except one having a great portion [of good]. And if there comes to you from Shayṭān an evil suggestion, then seek refuge in Allah. Indeed, He is the All-Hearing, the All-Knowing. (Fuṣṣilat [41]: 34–36)

Through the above āyāt, Allah commands us to diplomatically deal with enemies from among mankind — to act kindly towards them so that they may become aware and return to their original nature, which is good, and so they may become friendly again. However, as for Shayṭān — the greatest enemy of man — Allah commands us to seek refuge with Him. There is no good in attempting diplomacy with Shayṭān or doing good to him. He always seeks to corrupt the children of Ādam. This is a result of his deep-rooted enmity towards Ādam and his descendants.

يَا بَنِي آدَمَ لَا يَفْتِنَنَّكُمُ الشَّيْطَانُ كَمَا أَخْرَجَ أَبَوَيْكُم مِّنَ الْجَنَّةِ يَنزِعُ عَنْهُمَا لِبَاسَهُمَا لِيُرِيَهُمَا سَوْآتِهِمَا إِنَّهُ يَرَاكُمْ هُوَ وَقَبِيلُهُ مِنْ حَيْثُ لَا تَرَوْنَهُمْ إِنَّا جَعَلْنَا الشَّيَاطِينَ أَوْلِيَاءَ لِلَّذِينَ لَا يُؤْمِنُونَ
 O children of Ādam, let not Shayṭān tempt you as he removed your two parents from Paradise, stripping from them their garments to show them their private parts. Indeed, he sees you, he and his tribe, from where you do not see them. Indeed, We have made the devils allies to those who do not believe. (al-Aʿrāf [7]: 27)

إِنَّ الشَّيْطَانَ لَكُمْ عَدُوٌّ فَاتَّخِذُوهُ عَدُوًّا، إِنَّمَا يَدْعُو حِزْبَهُ لِيَكُونُوا مِنْ أَصْحَابِ السَّعِيرِ
 Indeed, Shayṭān is an enemy to you — so take him as an enemy. He only invites his party to be among the companions of the blazing Fire. (Fāṭir [35]: 6)

أَفَتَتَّخِذُونَهُ وَذُرِّيَّتَهُ أَوْلِيَاءَ مِن دُونِي وَهُمْ لَكُمْ عَدُوٌّ ۚ بِئْسَ لِلظَّالِمِينَ بَدَلًا
 Then will you take him and his descendants as allies other than Me while they are enemies to you? Wretched it is as an exchange for the wrongdoers! (al-Kahf [18]: 50)

The Promise of Iblīs to Allah:
 قَالَ فَبِعِزَّتِكَ لَأُغْوِيَنَّهُمْ أَجْمَعِينَ، إِلَّا عِبَادَكَ مِنْهُمُ الْمُخْلَصِينَ
 He [Iblīs] said, "By Your might, I will surely mislead them all, except, among them, Your sincere servants." (Ṣād [38]: 82–83)

Enmity of Shayṭān toward Mankind:
 Among the āyāt that clarify Shayṭān’s enmity to mankind:

Iblīs replied, "By Your honour, I will surely lead them all astray — except Your sincere slaves among them whom You have chosen." (Ṣād [38]: 82–83)

This sworn enemy, Shayṭān, has indeed promised to mislead the descendants of Ādam. He has also sworn to Allah regarding this matter. Allah (the Most High) said:

قَالَ فَبِعِزَّتِكَ لَأُغْوِيَنَّهُمْ أَجْمَعِينَ، إِلَّا عِبَادَكَ مِنْهُمُ الْمُخْلَصِينَ

[Iblīs said], “By Your Honor, I will surely mislead them all, except Your sincere servants among them.” (Ṣād [38]: 82–83)

فَإِذَا قَرَأْتَ الْقُرْآنَ فَاسْتَعِذْ بِاللَّهِ مِنَ الشَّيْطَانِ الرَّجِيمِ، إِنَّهُ لَيْسَ لَهُ سُلْطَانٌ عَلَى الَّذِينَ آمَنُوا وَعَلَى رَبِّهِمْ يَتَوَكَّلُونَ، إِنَّمَا سُلْطَانُهُ عَلَى الَّذِينَ يَتَوَلَّوْنَهُ وَالَّذِينَ هُمْ بِهِ مُشْرِكُونَ

So when you recite the Qur’ān, seek refuge with Allah from Shayṭān the accursed. Indeed, he has no authority over those who believe and rely upon their Lord. His authority is only over those who take him as an ally and those who associate others with him [i.e., with Allah]. (al-Naḥl [16]: 98–100)

Through this final verse, Allah (the Most High) commands us to seek protection from Shayṭān when we intend to recite the Qur’ān.

Saying the Taʿawwudh Before Reciting the Qur’ān

The scholars have differed regarding the timing of reciting the taʿawwudh: whether it should be said before or after reciting the Qur’ān?


		Ibn Sīrīn, Ibrāhīm al-Nakhaʿī, and Dāwūd ibn ʿAlī al-Ẓāhirī — and this view is also attributed to Imām Mālik ibn Anas — held that the taʿawwudh is recited after reading the Qur’ān. They understood this based on the apparent wording of the verse, intending to repel self-admiration (ʿujb) after performing the act of worship. However, this opinion is considered strange.
 

		Another opinion is that taʿawwudh is recited both before and after reading the Qur’ān, combining the two views — one that says it is before, and another that says it is after. This too is attributed to Imām Mālik. However, this view is also considered weak and irregular.
 

		The strongest opinion is that taʿawwudh is said before reciting the Qur’ān, to repel the disturbance of Shayṭān.
 



As for the verse:

فَإِذَا قَرَأْتَ الْقُرْآنَ فَاسْتَعِذْ بِاللَّهِ مِنَ الشَّيْطَانِ الرَّجِيمِ

its meaning is: if you intend to read the Qur’ān, then seek refuge with Allah from Shayṭān the accursed. The meaning of this is in harmony with the practice of performing wuḍū’ before beginning ṣalāh.

Allah (the Most High) said:

يَا أَيُّهَا الَّذِينَ آمَنُوا إِذَا قُمْتُمْ إِلَى الصَّلَاةِ فَاغْسِلُوا وُجُوهَكُمْ وَأَيْدِيَكُمْ إِلَى الْمَرَافِقِ وَامْسَحُوا بِرُءُوسِكُمْ وَأَرْجُلَكُمْ إِلَى الْكَعْبَيْنِ

O you who believe! When you intend to stand for prayer, then wash your faces and your hands up to the elbows, and wipe your heads and [wash] your feet up to the ankles. (al-Mā’idah [5]: 6)

The meaning of the verse is: if you intend to perform ṣalāh, then wash your face and hands. And it is well known that wuḍū’ is done before the prayer — not during it, nor after it




		A ḥadīth from Sulaymān ibn Ṣurad, who said, “Two men were insulting each other in the presence of the Prophet (peace and blessings of Allah be upon him) while we were sitting by his side. One of them insulted the other while he was in a state of anger. 
















Taʿawwudh is a Recommended Sunnah













		Not raising the voice in the recitation of taʿawwudh.
 

		Taʿawwudh is recited in ṣalāh only in the first rakʿah, whether in obligatory or supererogatory prayers.
 

		The taʿawwudh is recited after the opening supplication (duʿāʾ al-iftitāḥ) and before the recitation of Sūrat al-Fātiḥah.
 







		It purifies the tongue from what it may have previously uttered.
 Most often, the tongue speaks useless words, vile speech, curses, and lies.
 

		Taʿawwudh refreshes the mouth and signifies readiness to recite the Speech of Allah (the Qur’ān).
 

		Reciting taʿawwudh means seeking help from Allah, acknowledging His power and might, and recognizing that the reciter is a weak servant who possesses no power or strength.
 Among the weaknesses of a servant is that he is incapable of resisting the harm of Shayṭān. Therefore, the servant must seek protection with Allah, the All-Powerful, so that Allah repels this harm.
 




















		That the word Shayṭān is derived from شَطَنَ, which means “to be far.”
 This is understandable, as Shayṭān is inherently distant from the righteous character of humans, and distant due to his rebellion and disobedience from all goodness. That is why Shayṭān is certainly far removed from the mercy of Allah.
 

		Some scholars say that the word Shayṭān is derived from شَاطَ, which means “to burn with intense heat.”
 This is understandable because Shayṭān was created from fire and will be punished in the Hereafter with fire as well.
 

































Basmalah as Part of al-Fātiḥah and All Sūrahs








Reciting Basmalah in Prayer










		The Basmalah is recited in prayer, but the imām should not raise his voice when reciting it. This is the opinion of Abū Ḥanīfah, Aḥmad ibn Ḥanbal, and Sufyān ath-Thawrī.
 

		The Basmalah is not to be recited at all—neither in loud prayers nor in silent ones. This is the opinion held by Anas ibn Mālik.
 


















		A group of scholars opined that the phrase Basmalah is connected to a noun (ism), such that its meaning becomes: "My beginning is with the Basmalah."
 This opinion is based on the statement of Allah:
 وَقَالَ ارْكَبُوا فِيهَا بِسْمِ اللَّهِ مَجْرَاهَا وَمُرْسَاهَا ۚ إِنَّ رَبِّي لَغَفُورٌ رَّحِيمٌ
 (And [Nūḥ] said), "Embark therein, in the Name of Allah shall be its sailing and its anchoring. Surely, my Lord is indeed Forgiving, Merciful."
 (Hūd [11]: 41)
 





		There are also those who said that the Basmalah is connected to a verb (fiʿl), so its meaning becomes: "I begin my action with the Basmalah."
 This view is based on the statement of Allah:
 اقْرَأْ بِاسْمِ رَبِّكَ الَّذِي خَلَقَ
 Read in the Name of your Lord who created.
 (al-ʿAlaq [96]: 1)
 








		The ism (name) is the same as the musammā (what is named). This view was presented by Abū ʿUbaydah, Sībawayh, al-Bāqillānī, and Ibn Fūrak.
 

		The ism is the entity being named but not the name itself, as stated by the Ashʿarīs.
 

		The ism does not refer to the entity being named but is rather the name itself, as stated by the Muʿtazilah.
 



















		The word "اللّٰه" is derived from the root الأَل, which means "that which is worshipped." A person who worships Allah (the Most High) in the linguistic tradition of the Arabs is expressed with: أَأْلَهَ يَأْلُهُ - أَلْهًا إِلَاهَةً — which means "a person who worships his deity." The word الإلٰهَةُ means "the one who is worshipped," and the word "اللّٰه" is the ism mafʿūl (object noun), which means "the one who is worshipped."
 





		The word "اللّٰه" is derived from the root أَلِهَ - يَأْلَهُ - إِلٰهَةً - أَلُوْمَةٌ, with the lām being kasrah. This word implies the meaning of ʿibādah (worship). For example: أَلَهَ الْمُؤْمِنُ رَبَّهُ means "a believer has worshipped his Lord." The word آلَ also carries the meaning of serenity. In the phrase أَلِهْتُ إِلَى فُلَانٍ, it means "I found tranquility with so-and-so."
 







		The word "اللّٰه" is derived from the root وَلَهَ. This is a very weak opinion. The word وَلِهَ - يَلِهُ - وَلَهًا means "confused or mentally lost." For example, the expression رَجُلٌ وَالِهٌ or اِمْرَأَةٌ وَالْهَى can be interpreted as "a man or woman who is bewildered or mentally lost."
 






		The word "اللّٰه" is taken from the root لَوَى, which means "covered or veiled." Because the wāw is vowelled and preceded by a fatha, it is changed to alif, becoming لَاه, which means "hidden or veiled from sight." It is known that Allah (the Most High) cannot be seen by the eyes of mankind in this world because His Essence is veiled.
 



















Difference between الرَّحْمَن and الرَّحِيم




		The word الرَّحْمَنُ carries a stronger and more comprehensive emphasis than الرَّحِيمُ, because in the usage of Arabic tradition, words formed on the pattern فَعْلَان are more intense in meaning than those on the pattern فَعِيل.
 





		The word الرَّحْمَنُ is broader in meaning than الرَّحِيمُ. The word الرَّحْمَنُ encompasses all forms of raḥmah (mercy) that Allah bestows upon all of His servants—both Muslims and non-Muslims. On the other hand, الرَّحِيمُ is more specific in its meaning, referring to “mercy bestowed upon the believers.”
 







		The word الرَّحْمَنُ is a word that is specifically attributed to Allah. Therefore, this word is mentioned concerning the Istiwa' (rising) of Allah over the ʿArsh, as mentioned in the Qur’ān: الرَّحْمَنُ عَلَى الْعَرْشِ اسْتَوَى — The Most Merciful is established above the Throne. (Ṭāhā [20]: 5)
 







		ar-Raḥmān is general; it includes the mercy of Allah upon humans in the world and in the Hereafter. As for ar-Raḥīm, it is specifically connected to Allah’s mercy in the Hereafter.
 
























		It begins with the mention of bismillāh – a name exclusive to Allah and not appropriate for any other.
 

		Then follows al-Raḥmān – also exclusive to Allah, not for any other than Him.
 

		And finally, al-Raḥīm – which is not exclusive to Allah. This attribute is ascribed to Allah, but at times it is also attributed to creation.
 


























The Difference Between الْمَدْحُ (al-Madḥ) and الْـحَمْدُ (al-Ḥamdu)



		The word الْمَدْحُ can be used to praise a human, an animal, or inanimate objects. A person may praise another human, an animal, food, a place, or a house. In contrast, the word الْـحَمْدُ is not used for animals or inanimate objects.
 

		The word الْمَدْحُ often refers to praise for physical attributes that do not affect others, as well as qualities that are acquired and do impact others — for example, someone praising a person for fair skin and beauty, or praising someone for generosity and bravery. However, الْـحَمْدُ is only directed toward something that benefits others, such as praising someone for their courage.
 

		The word الْمَدْحُ may be used either before or after someone does a good deed, whereas الْـحَمْدُ is exclusively used after a good deed has occurred.
 




The Difference Between الْـحَمْدُ and الشُّكْرُ



		The word الْـحَمْدُ is more general than الشُّكْرُ in terms of its object of usage. الْـحَمْدُ is used both in cases of blessings and tribulations, whereas الشُّكْرُ is used only when receiving blessings.
 

		The word الشُّكْرُ is more general than الْـحَمْدُ in terms of the faculties used to express it. الْـحَمْدُ is only expressed by words, while الشُّكْرُ (gratitude) can be expressed through speech, the heart, and bodily actions. Hence, there is verbal gratitude, action-based gratitude, and internal (spiritual) gratitude. A line of poetry says:
 






		In terms of opposites, الْـحَمْدُ is the opposite of الذَّمُّ (blame), whereas الشُّكْرُ is the opposite of الْكُفْرُ (ingratitude/disbelief).
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