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Abstract

This article looks into some Qur’anic verses that feature the verbs yasha’ and
yaqdir in relation to the concept of “giving rizq/provision” or “providing
sustenance.” Yasha' means “to will”’/“to wish” and yaqdir is traditionally
understood to mean “to give limited provision,” but I argue that it means “to be
able to.” These verses are traditionally interpreted to mean that Allah decides on
whom to give abundant provision and whom to give limited provision. The article
examines the linguistic structure and properties of these verses and argues that
while Allah makes it possible for people to seek rizq (ie., Allahu yabsutu al-
rizqa), He does not decide on whom to give abundant provision and whom to give
limited provision; that is, the human being decides on the amount of
rizq/provision that he/she earns. Linguistically speaking, I argue that while Allah
is the subject of the verb yabsut, which means “to provide in abundance” or “to
make easy,” the human being is the subject of both yasha’ and yaqdir; traditional
exegesis sources analyze Allah as the subject of all three verbs. Evidence from the
Qur’an and sunnah is provided to make the case for this new understanding.
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1 Background

1.1 The Concept of Rizq

Allah provides rizq (i.e., sustenance) to human beings as well as to other
creatures on earth, as stated in various Qur’anic verses. The verse in (1),
3 of stirat Fatir (Originator, 35), translated in (2), talks about providing
rizq to human beings, and the verse in (3), 6 of surat Had (Hud, 11),
translated in (4), addresses the provision of rizq to animals.

" Associate Professor of Linguistics, Department of English Language and Literature,
College of Arts and Social Sciences, Sultan Qaboos University, Muscat, Oman.


https://doi.org/10.52541/isiri.v62i2.2492

224 RASHID AL-BALUSHI

Ve 2,305 i 5 B2 A58 s e 150 Kle A Eta 1983 20 G L
(3) 053¢ B gh ) 4y
2. 0 mankind! Remember Allah’s blessing upon you! Is there any creator

other than Allah who provides [rizq] for you from the sky and the earth?
There is no god except Him. So where do you stray? (3)*
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4. There is no animal on the earth, but that its sustenance lies with Allah,

and He knows its [enduring] abode and its temporary place of lodging.

Everything is in a manifest Book (6).”

While most people associate the concept of rizg with money,
scholars assert that the concept of rizq includes every positive aspect of a
human being’s life (i.e., all ni‘am “blessings”). Faith in Allah, general and
specialized knowledge, good health, good spouse, good children, good
friends, and the ability to learn and work to earn a livelihood, as well as
safety and security, are all examples of rizq. Because most people do not
recognize all these aspects of life as rizg, they think that Allah has
favoured the richer people by giving them more money. Nonetheless,
since Allah is the Just (al-‘Adl), argues al-Shaykh Muhammad al-Sha‘rawr,
He has given each human being the same amount of rizg, in its
comprehensive conception; some are given more money, some more or
better (e.g., healthier) children, some better health, some more physical
strength, some better knowledge, and some better jobs.’

But who decides which of these types or aspects of rizg a human
being earns, or gets more of? While offspring-related rizq is largely
determined by Allah, I believe the aspect or type of rizq that a human
being earns is determined by the desire of that specific human being and
the kind of activities that they perform to earn the rizq that they prefer.
This is because some people think that rizq is money, while others think
that it is good health, or good children, or good education, or good
spouse, or good job. And based on people’s beliefs about what constitutes
rizq, or based on their preferences, they will use their resources to earn
that aspect of rizq (or more of it). If they do not invest their resources
(e.g., effort, time, energy, thinking, planning, relations, knowledge,
prestige, etc.) to earn any type of rizq, they will end up being poor, but

! https://al-quran.info/#35.

2 https://al-quran.info/#11.

3 Muhammad Mitwalli al-Sha‘rawi, Tafsir al-Sha‘rawi (Cairo: Dar Akhbar al-Yawm, 1991),
129, 188.
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this end-state is not predetermined by Allah, though known to Allah
even before the human being is created.

In other words, having little money and some of the other aspects of
rizq does not make a human being poor. Such a human being considers
health the best of rizq, and so they spend their time taking care of their
health, practising sports, and eating healthy food, while someone else
believes that rizq is in having better qualifications, and so they spend
their time studying hard, pursuing academic degrees, and joining first-
class universities. Yet, a third human being thinks that rizq is in having
more money, and so they spend their time finding ways to establish
businesses and running them, investing their money to make even more.

The point that this article is trying to make is that while Allah is the
Sustainer and the Just, it is He who provides rizq to all people by making it
possible for people to seek and earn rizq. Nonetheless, He gives rizq only to
those who seek it (except for some limited cases that will be discussed
later), those who want it (i.e., yasha’) and are willing to exert effort and
invest other resources to earn it (i.e., yagdir). Therefore, it is generally
the human being who determines how much rizq they get (given the
available means and resources), and also determines which aspect of rizq
they get (or earn more of), but given Allah’s Omnipotence and Wisdom,
He may interfere in certain aspects or stages of the rizg-earning process,
for the good of the human being. Despite the freedom assigned to the
human being with regard to the amount and type of rizq that he/she
ends up earning, the current proposal acknowledges Allah’s knowledge
of it and His proven ability to allow or disallow it.

In other words, the current proposal is against the Qadariyyah
creed, according to which the human being creates his/her own qadar
(i.e., predetermination), having absolute control over his/her life and
what might happen to him/her; they also maintain that Allah does not
know human beings’ deeds before they happen.® However, Allah, al-
Hakim (the Wise) and al-Ra’af (the Most Kind), still has the power to
reduce the amount of rizq a human being may seek to earn if He knows
that the more of that aspect of rizg may lead that good-willed human
being or any of their dependents to any aspect of the misguided path.
Allah also has the power to increase the amount of a human being’s rizg,
either for their own good or by way of trial (i.e., testing their faith).’
Besides, since He is the Owner of the Dominion (Malik al-Mulk), He

* Yahya b. Abi "I-Khayr al-‘Umrani, al-Intisar fi T-Radd ‘ala I-Mu'tazilah al-Qadariyyah al-
Ashrar (Riyadh: Maktabat Adwa’ al-Salaf, 1999), 1:62-69.

* To see whether they will use that money to engage in immoral activities, or to give
charity, for example.
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decides the type(s) and amount(s) of rizq that the human race can have
access to at different times and in different places. This is stated in verse
21 of shirat al-Hijr (the Rock, 15) in (5), translated in (6).

(21 plad ,35 ) U ug s Bl Vs 2055
6. There is not a thing but with Us are its stores, and We send it down only
in precise measure (21).°

1.2 The Debate on Rizq

All scholars agree that Allah is the Sustainer, the Provider (al-Razzaq)
who gives rizq to people. They also agree that He knows the type or
aspect of rizg that a human being is going to earn (e.g., money,
certificates, children, health, prestige, rich spouse, etc.), and agree that
He also knows the exact amount of that rizq, given His Absolute
Omniscience.

Most scholars agree that although rizq is provided by Allah, a human
being must still work to earn their rizq, whichever that is, seeking it
using legitimate means.” Evidence for this view is stated in many verses,
like 15 of siirat al-Mulk (the Dominion, 67) in (7), translated in (8). Thus,
“eating of Allah’s provisions” requires the stage of “moving about in the
regions of the earth,” which signifies “the work that human beings have
to do to earn their livelihood.”

(15) 35530 digasly oo 5 st 31,206 S 581 280 es 0 54 7
8. He is the One Who smoothed out the earth for you, so move about in its
regions and eat from His provisions. And to Him is the resurrection of all
(15).f
Other scholars maintain that Allah knows the type and amount of a
human being’s rizq because He has decided on this aspect of a human
being’s life, just as He decided to create that human being; that is, rizq
has already been decreed by Allah.” These scholars use verse 32 of siirat
al-Zukhruf (Decorations, 43) in (9), translated in (10), to advocate this
view.

¢ https://www.clearquran.com/015.html.

7 Ahmad b. Taymiyyah, Majmi* al-Fatawa (Medina: King Fahd Complex for the Printing
of the Holy Qur’an, 2004), 8:530-31.

® https://quran.com/67.

° Rajih ‘Abd al-Ham1id Kurdi and Sharif al-Shaykh Salih al-Khatib, “Mathim al-Rizq bayn
al-Mu'‘tazilah wa Ahl al-Sunnah wa ‘Tlagatuhu bi "1-Qadar,” ‘Uliim al-SharT'ah wa 1-Qanin
32, no. 1 (2005): 140-55.
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10. Is it they who distribute your Lord’s mercy? We alone have distributed

their very livelihood among them in this worldly life and raised some of

them in rank above others so that some may employ others in service. But

your Lord’s mercy is far better than whatever wealth they amass (32).*°

Some scholars even maintain that no matter how hard someone
attempts to get more rizq or to earn different types of rizq, Allah’s
predetermined decree can foil all such attempts." This view is supported
by various hadiths, like the one translated in (11).

11. Verily your creation is on this wise. The constituents of one of you are
collected for forty days in his mother’s womb in the form of blood, after
which it becomes a clot of blood in another period of forty days. Then it
becomes a lump of flesh and forty days later Allah sends His angel to it
with instructions concerning four things, so the angel writes down his
livelihood, his death, his deeds, his fortune and misfortune."?

This view is challenged by those who believe that a human being’s
rizq is not predetermined and that he/she can earn as much as he/she
wishes if they are willing to invest more resources in the rizg-earning
task. This alternative view, which does not deny Allah’s knowledge of the
types and amounts of earned rizq, is supported by verse 39 of siirat al-
Najm (the Star, 53) in (12), translated in (13). The proponents of this view
state that if this law is true of the hereafter, as the verse seems to
suggest, then it should be true of the less important life, which is life in
this world. Verse 7 of stirat Ibrahim (Abraham, 14) in (14), translated in
(15), also shows that human beings may have some control over how
much rizq they receive from Allah, which is by being grateful.”

(39) e G Y olesl o ofs 12
13. And that each person will only have what they endeavored towards
(39)."
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1 https://quran.com/43.

' Badr ‘Abd al-Hamid Humaysah, Fa Ibtaghii ‘ind Allah al-Rizq, October 23, 2010, 12-15,
https://ketabpedia.com/3; Ji- di- s —lsax 6/ s/,

2 Muslim b. al-Hajjaj, Sahih (Cairo: Dar al-Hadith, 1991), 1:2036; translation is of
https://sunnah.com/muslim:2643a.

13 This is necessarily by giving charity in the way of Allah, not just by saying, “Al-Hamd li
Allah! (Thank you, Allah!).

' https://quran.com/53.
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15. And remember when your Lord proclaimed, “If you are grateful, I will

certainly give you more. But if you are ungrateful, surely My punishment

is severe (7).

To contribute to this debate, I will provide an alternative
interpretation for verse 32 of sirat al-Zukhruf (the Decorations, 43) in
(9-10), the verse which provides the most compelling argument that the
amount and type of people’s rizq have already been predestined by Allah.
This verse is generally understood to mean that Allah has decided who is
going to be rich and who is going to be poor, and who is whose employer
and who is whose servant. I will show that this understanding is not
accurate.

First, this verse does not state (nor mean) that Allah has decided
whom to give abundant provision and whom to give limited provision.
The word gasamna means “divided”; it does not even indicate that Allah
has allocated more for a human being and less for another human being.
Now, if one of us wants to divide an orange, for example, among his/her
4 children, how would they divide it? Of course equally, into 4 quarters.
But, then, why do we think that Allah, who loves us more than we love
our own children, and who is much more just than all humanity
combined, and who brought us to this life for our advantage (in this
world and the hereafter) would divide our shares of this vanishing
world’s resources and advantages unequally? It is unfair to think of Allah
this way.

Therefore, the sentence translated as “We ‘alone’ have distributed
their ‘very’ livelihood among them in this worldly life” should be
understood as follows: “Allah creates human beings with a passion for a
profession/craft or a speciality that they can pursue, but that He does not
predetermine their passions or interests.”** This should lead to a
situation where those professions and specialities are sufficiently diverse
so that each human being will complement the other, leading to a world
with people with different interests and walks of life, so that each human
being will need the other ones; being self-sufficient is not an option for
human beings. The inevitable result is that some people will be
interested in medicine, while others will be inclined to be engineers,
lawyers, farmers, or fishermen, and some will be interested in business.
In other words, what has been divided by Allah is not the amount of rizq,
but rather the passion for some rizq-seeking approach, and it is left to

'* https://quran.com/14.

¢ This is similar to Allah creating human beings with an aptitude for acquiring
language (an undeniable necessity of life, just as having a profession is), in general,
without specifying which language that is.
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human beings to decide on the roles (i.e., professions and specialities)
that they want to play, to be of benefit for the rest of humanity. That the
qualifications and professions do not always determine the amount of
rizq is illustrated by the fact that there are some farmers and fishermen
who are richer than many doctors and lawyers. Besides, if Allah does not

control our decisions regarding the path, guided (z44)) or misled (JS.2)),

that we choose to pursue in this life,"” which is a much more crucial
decision, then He is not likely to control our passions or amounts of rizq
in this life.

Second, the next sentence in the verse translated as “[We] raised
some of them in rank above others” does not mean that Allah has
decided that some should be rich and some should be poor, so that the
rich may employ the poor for their service. An alternative
understanding is that creating us with passions for different walks of life
(i.e., career domains) has resulted in each one of us being a provider of a
commodity or a service to other human beings. Thus, the lawyer is of a
higher status when a doctor seeks his/her services. And a farmer is of a
higher status when they provide the food that lawyers and engineers
cannot live without. And the teacher is of a higher status when he/she
teaches ministers’ and presidents’ children. Thus, any service or
commodity provider (which is true of all human beings with professions)
is of a higher status compared to the rest of the community in that field,
which makes every human being of higher status or more importance at
some time and in certain situations. This understanding follows the
example of Allah, The Provider who provides for all humanity, being of
the Highest Status and Example (“And Allah sets the Highest
Example”)."

This leads to another understanding of the following sentence in
this verse translated as “so that some may employ others in service.”
This sentence does not mean that the affluent would employ the
impoverished (money-wise) in their service, or that some human beings
may hire some human beings. It means that all human beings may
employ all human beings; that is, all human beings may be of service or
of benefit or of use to all human beings, which is the same concept of
each human being being the provider of some service or commodity, or
being of a higher status with regard to his/her profession or speciality.
This is similar to al-Sha‘rawT’s understanding of these two parts of this

17 Rashid Al-Balushi, “On the Subject of ‘Yashd” in Some Qur’anic Verses,” Journal of
Islamic Research 33, no. 2 (2022): 596-616.
18 Qur'an 16:60; translation is of https://www.clearquran.com/016.html.
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verse, though he states that some people were created to be rich and
some to be poor, some masters and some servants."

Third, the word “¢A%” (sukhriyya), which is interpreted to mean

“employ someone in service” does not necessarily mean that the people
with less money will need the people with more money, but rather that
all will need all. Can the rich live without the services of farmers or
fishermen or even housemaids? The point is that sukhriyya implies that
no human being is self-sufficient; they all need some service or
commodity provided by other human beings. The only Self-Sufficient
Being is Allah, a property that He has not bestowed on any human being
since it contradicts the very nature of the mission of human beings in
this world, which is constructing it, each in his/her chosen
role/speciality.

The noun sukhriyya is a derivative of the verb . (sakhkhara), which

most dictionaries say means “to assign someone or even force him/her
to do work that they do not want to do or cannot do, or even without
paying them.”” Nonetheless, the fact that most dictionaries were
compiled after many classical Qur’anic exegeses had been written means
that dictionary meanings have been influenced by the available Qur’anic
interpretations. This means that a better understanding of Qur’anic
verses should lead to more insightful meanings of Arabic words, and vice
versa. In this regard, I propose that sakhkhara be interpreted to mean
“using someone in the same area or field of their specialization or for the
same service or job that they have decided for themselves, to carry out a
duty or provide a service or a commodity or play a positive role in the
life of the rest of humanity.”

But, then, who does the taskhir? That is, who is the musakhkhir (the
active participle of sakhkhara)? 1 argue that it is Allah, not a human
being. For one thing, the only subject for this verb, sakhkhara, in the
Qur’an is Allah; Allah exercises this musakhkhir role with the different
creatures that He has created, each in the duty He created it for. For
another, it is Allah who runs the whole universe and manages the lives
of human beings, each having chosen his/her path (guided or misled)
and chosen his/her profession or speciality. And so, each human being is

¥ Al-Sha‘rawi, Tafsir al-Sha‘rawt, 13888.
2 For example, see ALAC [Arabic Language Academy in Cairo], al-Mu'jam al-Wasit (Cairo:
International Sunrise Press, 2004), 421.
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musakhkhar (the passive participle of sakhkhara) by Allah to provide a
service or a commodity to other human beings.*

Differently stated, the verb sakhkhara does not mean that some are
predestined to be rich, and so they will employ others or be their
masters, and some are predetermined to be poor and so have to be
servants for the others. It simply means that each one of us is going to be
in need of the others, or of help or use to the others. For example, the
housemaid is musakhkharah to serve at the doctor’s house (because
he/she needs her service), and the doctor is musakhkhar to provide
medical treatment to her (because she needs his/her service). Likewise,
the engineer is musakhkhar for the farmers and fishermen (to invent
engines to irrigate their land/crops or run their boats and ships), and the
farmers and fishermen are musakhkharan to provide the engineer with
food. The minister is also musakhkhar for all the citizens, since he/she
serves the whole country, given the nature of his/her post. So, Allah
employed (sakhkhara) every human being to serve the other, to help the
other carry out his/her duties in this life, just like He employed
(sakhkhara) all that is on earth and in the heavens (e.g., clouds, the sun,
the moon, the stars, ships, rivers, night, daytime, the sea, birds, cattle) to
help mankind carry out their mission in this life.

Evidence for this understanding of the concept of taskhir (i.e.,
carrying out duties without compulsion) comes from the Qur’an. The
view that sakhkhara does not mean “to compel people/things to serve
someone, or be his/her servants without payment,” as dictionaries state,
is supported by the statement of verse 11 of siirat Fussilat (Explained-in-
detail, 41) in (16), translated in (17).

et ve N P ANE S v G FHITER S CIREL y (REc
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17. Then He turned to the sky, and it was smoke, and said to it and the
earth, “Come, willingly or unwillingly.” They said, “We come willingly.”*

The verse says that the sky and the earth, and probably the

creatures therein (i.e., sun, moon, stars, angels, etc.), are willingly

carrying out the duties assigned to them, without compulsion. Now, if

Allah treats these creatures, which have no learning, path-choosing

intellect and which are not held accountable on the Day of Judgement,

without compulsion, then would He, the Wise, treat the human being,

v

2! Karin Ryding, A Reference Grammar of Modern Standard Arabic (New York: Cambridge
University Press, 2005), 83-86.

2 https://www.clearquran.com/041.html.
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the creature with a path-choosing intellect and eventually subjected to
accountability, with compulsion?

Basically, people carry out the duties of the professions that they
have chosen for themselves, being of importance to the rest of
humanity. And if Allah does not exercise compulsion on human beings,
He would certainly not allow a human being to exercise compulsion
against another human being. Various instances of incidents that
involve compulsion are basically instances of injustice being practised by
human beings against others, instances of oppression, which Allah has
forbidden.

The claim that this article is trying to make is that Allah provides
equal opportunities for all people to earn rizq and that human beings
choose the specialities and professions that they pursue to earn their
rizq, both type-wise and amount-wise. Though this proposal
acknowledges exceptions, it considers them “limited cases.” It also
acknowledges Allah’s ability to control the type and amount of rizq that
we earn.

1.3 Introducing the Current Study

Although it is true that Allah provides rizq to human beings, this almost
always depends on some effort on the part of the individual human
being; it is rarely the case that rizq is provided to the human being
without him/her first seeking it. In other words, the provision of rizq by
Allah to the human being is usually, and logically, a result of the human
being engaging in some rizg-earning behaviour, like a profession.” This,
of course, excludes the cases in which Allah provides rizg “without
reckoning” (i.e., ~lw> »x), which will be discussed in section 2 together

with their relevance to the current proposal.

Seeking rizq is a prerequisite for getting it so that human beings will
learn the value that what they eventually earn (whether for this life or
the hereafter) essentially reflects the quality and quantity of their deeds.
If they choose the guided path and do good deeds, they enter Paradise,
but if they choose the misled path and do evil deeds, they enter Hellfire.
Likewise, if they work very hard on their studies and seek a good career
and perform in a productive manner, they earn more rizq in general. But
if they are lazy in their studies and seek a low-paid job, they should
expect less rizg.

2 ‘Al Mustafa al-Tantawi, “al-Rizq Maqstm lakin al-‘Amal lahu Wajib,” February 25,
2012, 5-16, at 6, https://ar.islamway.net/book/4235/w.-b—d—@\—ﬁ,—gyb— 3.
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This, therefore, leads to the conclusion that it is the human being
who decides on whether to earn rizq and also on the amount of rizg that
they end up earning and that Allah only provides the opportunities that
make it possible for people to seek rizq. And because Allah is the Just (al-
‘Adl), He provides equal opportunities for all human beings to earn good
amounts of rizq (given their needs and circumstances) and might make it
relatively harder for some and easier for others to earn rizq, for wise
reasons. However, Allah would normally not decide on behalf of the
human being with regard to seeking rizq. It is the human being’s decision
to seek rizq, both in terms of its quantity and quality, and these are
determined by how much time, energy, passion, and other resources
he/she is willing to put into the task of earning rizq, that determines how
much he/she earns.

This is because if Allah was the one to decide what human beings
earn, then there would not be much value in seeking rizq and the various
practices that we perform to gain more and better. In other words, if
Allah decided how much and how good we earn, then we should not be
held accountable for some of the possible consequences. For example, if
Allah decided that a certain human being would earn very little, then
he/she deserves a pardon if they had to engage in illegitimate or illegal
practices when earning rizq. Differently stated, if the quantity and
quality of rizq are determined by Allah, not by our plans, practices, and
deeds, then some less fortunate people (i.e., earning little rizq) might
engage in corruption (i.e., robbing or embezzling money), and then use
the decision by Allah to allow them to earn little rizq as an excuse for the
corrupt behaviour. The view that Allah has predetermined the quantity
and quality of our rizq is reminiscent of the deviant Jabriyyah creed,
according to which “human actions are created by God, and forced upon
human beings, thus defining God as the real agent of human actions.””
This is because the proponents of this doctrine ascribe human deeds to
Allah’s will, and so claim that human beings must not be held
accountable on the Day of Judgement, since they should be viewed as
innocent.

To avoid this situation, Allah must have left it for the individual
human being to devote as many of their resources and ability to the rizq-
earning task. Those who work very hard make more, and those who take
it easy earn less, so they decide how much they earn, and so will not

?* Livnat Holtzman, “Debating the Doctrine of Jabr (Compulsion): Ibn Qayyim al-
Jawziyya Reads Fakhr al-Din al-Razi,” in Islamic Theology, Philosophy and Law: Debating Ibn
Taymiyya and Ibn Qayyim al-Jawziyya, ed. Birgit Krawietz and Georges Tamer (Berlin: De
Gruyter, 2013): 61-93, at 61.
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have an excuse on the Day of Judgement for engaging in corruption, for
example.

Unfortunately, the standard interpretation of some rizg-related
Qur’anic verses states that it is Allah who decides on whom to give more
and whom to give less. Verse 26 of sirat al-Ra‘d (the Thunder, 13) in (18),
translated in (19), provides an example. As the translation of the verse
shows, itself inspired by the standard interpretations, to be presented
soon, it is Allah who decides on whom to give abundant provision and
whom to give limited provision, which contradicts the concept of Divine
justice.

Sedss slag &) Gl Lang 4T 18

19. Allah gives abundant or limited provisions to whoever He wills.”

This translation speaks for the interpretations provided in various
exegesis books. For example, Al-TabarT states that this verse means that
“Allah provides in abundance to whomever He wishes from His servants,
by providing more earning opportunities because the great provision is
better for those servants. And He gives very little to whomever He
wishes by making it hard for them to earn more because poverty is
better for those servants.”” Al-Qurtubi states, “After Allah Almighty
mentioned the end-state of the believers and disbelievers [in the
previous verse], He is making it clear that it is Him who gives abundant
or limited provision in this life because it is a life of trial. And so giving
abundant provision to disbelievers does not mean that Allah is
honouring them, and giving limited provision to some believers does not
mean that Allah is humiliating them.””” He also states that yaqdir means
“to give little” or “to make it hard to earn more” and also “to give
according to basic needs.” Ibn Kathir states, “Allah Almighty mentions
that it is Him who gives abundant provision to whomever He wishes, and
gives limited provision to whomever He wishes since He has the
necessary wisdom and justice.””® Al-Baghawf states that the first part of
this verse means that “Allah gives abundant provision to whomever He
wishes and gives limited provision to whomever He wishes.”” Al-Sa‘di

% https://quran.com/13.

26 Muhammad b. Jarir al-Tabari, Tafsir al-Tabari (Beirut: Mu’assasat al-Risalah, 1994),
4:422,

2 Muhammad b. Ahmad al-Qurtubi, al-Jami‘ li Ahkam al-Qur’an (Beirut: Mu’assasat al-
Risalah, 2006), 12:63.

2 Isma‘Tl b. ‘Umar b, Kathir, Tafsir al-Qur’an al-‘Azim (Riyadh: Dar Taybah li 'l-Nashr wa 'l-
TawzT', 1999), 4:453.

» Al-Husayn b. Mas‘Gd al-Baghawi, Tafsir al-Baghawt: Ma‘alim al-Tanzil (Riyadh: Dar
Taybah li 'I-Nashr wa ’l-TawzT, 1989), 4:315.
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states, “He [Allah] alone provides abundant provision to whomever He
wishes, and He also provides limited provision to whomever He
wishes.”

The cited interpretations all state that Allah gives in abundance to
whom He wishes, and gives little to whom He wishes. In other words,
they all attribute to Allah the decision about how much human beings
can earn; that is, Allah chooses some people to be rich and others to be
poor. However, as we noted earlier, if this were the case, some poor
people might have a good argument for engaging in corrupt behaviour
to earn needed rizg.

Therefore, this article takes as the object of study this verse,
together with another eight verses with the same wording and
interpretation, and argues that a more plausible understanding of the
relevant parts of these nine verses should be as in (20).

20. “Allah provides more rizqg to those who wish to earn it and are

able/willing to invest the required resources (i.e., time, effort, energy,

thinking, planning, etc.),” and this also implies that He provides little rizq
to those who do not wish to seek more by investing the necessary
resources.

Thus, the suggested interpretation assigns a different meaning to
the verb yaqdir, one that is closer to its literal meaning, which includes
connotations of “ability and endurance.” This understanding also assigns
the whole clause a different analysis at the syntactic level. To illustrate,
the traditional interpretations assign Allah the status of the subject of all
three verbs in the verse, yabsut “to provide in abundance/to make easy,”
yasha’ “to wish/to will,” and yaqdir “to provide little.” The new
interpretation, however, assigns Allah the status of the subject of yabsut,
but assigns the human being the status of the subject of both yasha” and
yaqdir, the latter meaning “to be able to.”

The other eight verses are (17:30), (28:82), (29:62), (30:37), (34:36),
(34:39), (39:52), and (42:12). They all have the same interpretation in the
standard exegesis books; for example, Ibn Kathir’s interpretation of
(17:30) is in (21):

21. Allah is saying that He is the Sustainer, the Withholder (i.e., who gives

nothing), the Extender (i.e., who gives a lot), who does what He wishes

with His servants, making whom He wishes rich, and making whom He
wishes poor, since He has the wisdom, knowing who deserves wealth and
who deserves poverty.*

30 ¢

Abd al-Rahman b. Nasir al-Sa‘di, Taysir al-Karim al-Rahman fi Tafsir Kalam al-Manndn
(Riyadh: Darussalam for Publication and Distribution, 2002), 483.
31 Tbn Kathir, Tafsir al-Qur’an al-‘Azim, 5:71.
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Before we proceed, it must be pointed out that the current proposal
is in line with Ahl al-Sunnah wa ’l-Jama‘ah’s position on the relevant
notions of iradah (decision-making) and mashi'ah (will). The current
proposal assumes that the mashr’ah of human beings is subject to the
mashi’ah of Allah, though the human being is granted ikhtiyar (authority
to choose), that is, he/she is mukhayyar (i.e., not compelled to behave in a
predetermined manner).”” And even when the human being decides to
earn more rizq or different types of rizq and works hard for it and gets it,
what he/she does is still within the mashi’ah of Allah, in the sense that it
is still a decision that is permitted by Allah since nothing can happen
against or without the mashi’'ah of Allah; this is confirmed by verse 29 of
strat al-Takwir (the Rolling, 81) in (22), translated in (23).”” And thus the
ikhtiyar (choice) of a specific deed and kasb (earning) of that deed by a
human being are contingent on Allah’s permission, but this does not
contradict the present proposal that the human being can earn more if
he/she invests more resources in the rizq-earning task.

{(29) Geada) 5 4 5 ag OF ) O4LES Uy 22

23. But you cannot will, unless God wills—The Lord of the Worlds (29).**

Section two provides arguments for the new interpretation. Section
three discusses the particulars of the linguistic structure of these verses,
and provides the syntactic analysis that derives the new interpretation.
Section four concludes the article.

2 Evidence for the New Proposal

This section argues that the view that Allah gives whom He wishes
abundant provision and whom He wishes limited provision, or that He
makes a human being rich and another one poor, as an interpretation of

32 Hasan Abii "I-Ashbal al-Zuhayri, Sharh Sahih Muslim, pt. 76, p. 11, https://shamela.ws
/book/37026. Al-ZuhayrT also states that even the disbelief and corruption by human
beings happen with the mashi’ah of Allah; but this should not be understood to mean
that Allah wishes that human beings disbelieve in Him or engage in corruption, but
rather that He permits it, since He allows human beings to choose their path, good or
evil. So, choosing the evil path by human beings is still within the mashiah or
permission of Allah.

# ‘Abd al-‘Aziz Bayindar, “Dirasah Qur’aniyyah hawla Fi‘l Sha’a wa Ma Yata‘allaq bihi,”
March 24, 2014, https://www.hablullah.com/?p=2243. Interested readers are referred
to this article for a novel view of the verb yasha’ and how it was derived from the noun
shay’ (thing) and how this led to the invention of the concept of mashr'ah and how it is
different from iradah (despite the old claim that they refer to the same notion), as well
as how yasha’ applies to Allah and the human being as grammatical subjects.

3 https://www.clearquran.com/081.html.
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the nine relevant verses is inaccurate. An alternative proposal, namely
that human beings decide on how much they can earn through the
amount of effort (i.e., work, time, thinking, planning, etc.) they decide to
put into their professions or businesses is more reasonable, for the
following reasons.

First, Allah is “the Just,” and if it were up to Him, He would have
given each human being the same amount of provision, simply because
He requires the same belief, worship, and obedience from all (normal)
human beings.” Verse 40 of strat al-Nisa’ (Women, 4) in (24), translated
in (25), stresses that Allah may never be unfair to human beings.

55 Juk alls V&1 &) 24

25. God does not commit an atom’s weight of injustice.*

The claim that Allah gives some people abundant provision and
others limited provision because He is the Knowledgeable who knows
what is best for every human being is not a valid one. This is because
Allah should not treat human beings and hold them accountable based
on His Omniscience, that is, what He knows about them, but rather based
on what they actually decide to do. If Allah interferes in this aspect of
our lives, then some poor people who engage in corruption and
embezzlement will have a good argument when Allah asks them why
they earned their rizq through illegitimate means.

As we said earlier, the fact that Allah is the Just does not contradict
the reality that He may give some human beings much more than others,
even without them doing anything, for purposes of trial and testing. This
is exemplified by the situation of people inheriting big amounts of
money and properties or receiving gifts from relatives or others, without
them working or even needing that. Such cases show that both
understandings of some of these nine verses could be correct.”
Nonetheless, it is vitally important to recognize that such cases (i.e.,
people getting a lot without working for it) make up a very small
percentage and thus should be treated as exceptions, not the norm.

The new understanding is also supported by the fact that various
Western and Eastern countries have been working very hard to be

35 Allah requires all normal human beings to believe in Him without seeing Him (belief
in the Unseen). This means that He must endow them all with the same intellectual
abilities and skills and provide them with the same livelihood-earning opportunities.
This is because some might have a good argument on the Day of Judgement if they had
to devote most of their intellectual abilities to earning their living, and very few of
these abilities to the task of reaching Allah through the evidence for His existence.

3 https://www.clearquran.com/004.html.
%7 In section 3.3, I will further discuss the structure of two of these nine verses.
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wealthy and powerful both economically and militarily, resulting in
them being the superior first-world nations (i.e., world powers). All of
these nations are non-Muslim nations, and in fact, they are using their
power to control Muslim nations in a way that serves their own
interests. Now, if it were up to Allah to give whom He wishes abundant
provision and whom He wishes limited provision, He would have given
the Muslim nations the bigger share. The fact that Muslim nations are
poorer and weaker is a natural result of them not engaging in the
appropriate practices (e.g., promoting science, technology and research,
wise investment of human and natural resources, planning, etc.) that can
make them more influential and powerful nations. For example, unlike
the case in Western and Asian universities, research is not a top priority
at many Arab universities, despite the resonant slogans.”® This thus
means that Allah gives abundant provision to those who want it and
necessarily work for it, and limited provision to those who are satisfied
with little and are not willing to exert more effort to be among the rich
and powerful. To this effect, Allah says verse 11 of strat al-Ra‘d (the
Thunder, 13) in (26), translated in (27).

el g B p3s LR Y @ &) 26

27. God does not change the condition of a people until they change what

is within themselves.*

Second, it is not wise to think that Allah gives abundant provision to
some people and limited provision to others. Rather, He provides equal
opportunities to all people (except a small percentage who are treated
differently for certain reasons), and lets people decide how much they
wish to earn, and thus how much effort they need to invest. This is
because the type of rizq and its exact amount are a major component of
the whole life test/trial for human beings. After all, it determines much
of their subsequent behaviour. Therefore, Allah is not likely to
determine how much they earn; it is their plans and efforts that are the
main determinant of the amount of their rizq/provision. If Allah gives a
human being abundant provision without him/her working for it, they
might turn to Allah on the Day of Judgement with a lot of excuses if they
(or any of their dependents) used that provision to do evil deeds (e.g.,
You gave me the money that corrupted me!). In line with this approach,

¥ Sana Almansour, “The Crisis of Research and Global Recognition in Arab
Universities,” Near and Middle Eastern Journal of Research in Education 1 (2016): 1-13,
http://dx.doi.org/10.5339/ nmejre.2016.1.

% https://www.clearquran.com/013.html.
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Allah says verse 27 of siirat al-Shira (the Consultation, 42) in (28),
translated in (29).

Sl S sl B3 B 0% J” u&b upﬂ\ @ 13 oG G 0 Lo 35 28
(27)

29. If God were to increase the provision to His servants, they would
transgress on earth; but He sends down in precise measure whatever He
wills. Surely, regarding His servants, He is Expert and Observant (27).%

The verse should be understood to mean, “If Allah increased our
provision, He will be responsible for our corrupt deeds,” which is against
the concept of accountability. It is important to note that Allah uses in
this verse the same words that He uses in the nine relevant verses,
namely, basata (the past tense of yabsut) and al-rizq. This is to inform us
that it is our plans and practices that determine our rizq, not Allah, since
the amount of our rizg may determine our subsequent deeds (though He
has the absolute power and wisdom to give us more or less than we
deserve).

Also, the meaning derived from verse 27 of strat al-Shira (The
Consultation, 42) in (28-29), with the conditional particle “law” (if) and
the contrastive conjunction “wa lakin” (but), indicates that Allah does not
give provision to His servants, to avoid being responsible for their
anticipated transgression. However, the nine verses which are the object
of study of this article are all traditionally understood to mean that
“Allah gives abundant provision to whom He wishes (and limited
provision to whom He wishes).” So, does Allah give abundant provision
or not? According to verse (42:27), He does not, but according to the nine
verses, He apparently does. So, how can we establish agreement between
verse 42:27 and the nine verses (since there can by no means be
disagreement between Qur’anic verses)? To attempt a solution, I would
say that, to avoid being responsible for human beings’ transgression,
Allah does not give abundant provision to human beings (which is in line
with verse 42:27), but He provides the opportunities through which any
human being can earn his/her provision, but only if they, themselves,
wished (i.e., yasha’) and invested the necessary resources (yaqdir), which
would make them responsible for their own deeds.

In other words, Allah only makes it possible for human beings to
seek rizq (i.e., yabsut al-rizq), but He does not give it to them without
them desiring it (i.e., yasha’in) and working for it (i.e., yaqdirin); and so,

© https://www.clearquran.com/042.html.
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Allah does not determine the amount or type of human beings’ rizq.** The
suggested solution thus supports the current proposal, and shows the
standard interpretation to be lacking, since verse 42:27 can be plainly
understood to mean that Allah does not give abundant provision to
human beings (unless they seize the opportunity). This way, the majority
of human beings with abundant provision have earned this big amount
through their own desire and hard work (i.e., it is not a plan by Allah), so
that they would be held accountable for any possible transgression.
Likewise, the majority of human beings with little provision did not earn
much because they did not seize the opportunities, and so they will be
held accountable if they engage in corruption to earn more.

Third, the notions that our practices determine our rizq or reward
and that Allah has the power to give us more (if He wants) receive
support from verses related to charity. To illustrate, the current claim
about the nine relevant verses in this article is that the human being is
the subject of the verbs yasha’ and yaqdir, deciding on the amount of rizq.
One source of rizq or provision is the reward that human beings get from
Allah for giving charity. When Muslims, for example, give charity, in the
way of Allah, He multiplies the amount of their reward (in this life and
the hereafter), as stated in verse 261 of slirat al-Bagarah in (30),
translated in (31).
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31. The parable of those who spend their wealth in God’s way is that of a

grain that produces seven spikes; in each spike is a hundred grains. God

multiplies for whom He wills. God is Bounteous and Knowing (261).*

Another understanding of this verse is that the human being is the
subject of yasha’ in this verse. In other words, the human being
determines the amount of reward (i.e., how many multiples he/she
receives) by determining the amount that he/she gives as charity, as
well as the quality of their intention (i.e., niyyah, is it for worldly
purposes or truly seeking to please Allah?). Thus, the latter part of this

verse (ie., :i &) Cwslz) 415) may be interpreted to mean “Allah
multiplies for those who will or wish.” One piece of evidence for this

1 1t is noteworthy that one of the meanings of yabsut is “to make easy”; basit means
“easy, uncomplicated.” Jubran Mas‘tid, al-Ra’id: Mu‘jam Lughawi ‘Asri, 7th ed. (Beirut: Dar
al-‘Ilm li ’1-Malayin, 1992), 173. And so, Allah just makes seeking rizq possible for human
beings, necessary for life and worship but does not decide on the amount (determined
by need) or type (determined by passion) of rizq.

2 https:/ /www.clearquran.com/002.html.
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understanding is that whenever the giving by Allah is in return for
human charity, the verb yasha’ is in the third person, to refer to the
human being as the subject.

However, when the giving by Allah is “without reckoning,” that is, is
not in return for a charity (i.e., good deed) given by the human being,
then the subject of yasha’ is Allah. In other words, in this case, Allah
decides how much to give a certain human being, since the human being
has no hand in determining the amount of a gift for which he/she did
not give anything. This concept of giving “without reckoning” is
expressed in verse 37 of stirat Al-‘Imran (the Family of ‘Imran, 2) in (32),
translated in (33), and verse 38 of stirat al-Nar (the Light, 24) in (34),
translated in (35).
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33. Her Lord accepted her with a gracious reception and brought her a
beautiful upbringing, and entrusted her to the care of Zechariah.
Whenever Zechariah entered upon her in the sanctuary, he found her with
provision. He said, “O Mary, where did you get this from?” She said, “It is
from God; God provides to whom He wills without reckoning (37) 4
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35. God w111 reward them according to the best of what they did, and He

will increase them from His bounty. God provides for whomever He wills

without reckoning (38).*

Evidence for this claim comes from the fact that when the Qur’an
talks about rizq without reckoning, the verb yasha’ may also come in the
second person, that is, the addressee, as tasha’, to point out that it is
Allah who gives and also who determines the amount of rizq. This is
shown in verse 27 of stirat Al-‘Imran (the Family of ‘Imran, 2), in (36),
translated in (37). That Allah is the subject of tasha’ is supported by the
fact that He is the subject of the other verbs in the other sentences of
this verse; these are not verbs (i.e., actions) that a human being is
capable of performing

gL{L\ ;A:;J\ Cﬁj u-wj\ U.A L{-L\ C}J&J“U\ L; )\.@..J\ Cj}‘J )\.@_.J\ L; J.‘.U\ Cj 36
(27) Qs 3 5T A 3553

 https:/ /www.clearquran.com/003.html.
“ https://www.clearquran.com/024.html.
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37. You merge the night into the day, and You merge the day into the

night; and You bring the living out of the dead, and You bring the dead out

of the living; and You provide for whom you will without measure (27).*

Nonetheless, what is important for the current claim is that when
the Qur’an talks about the giving by Allah in return for a human charity or
as a reward for a human giving deed, the verb yasha’ never occurs in the
second person to refer to Allah, but is always in the third person to refer
to the human being. This indicates that it is the human being who
determines the amount of reward from Allah by determining the amount
that he/she gives as charity (plus other factors, like the percentage of
what they give in comparison to their total wealth).

This, therefore, supports the current proposal that the human being
determines his/her provision by deciding on the amount of effort that
he/she puts into the rizg-earning process. This supports the claim that
although Allah, in some limited cases, determines the amount of
provision a human being receives, He has largely left it to human beings
to decide how much to earn by deciding how hard they are willing to
work for it. This way, Allah informs us that we can even decide on the
amount of reward and its multiples; that is, we are mukhayyarin, not
musayyarin, which makes us responsible for what we earn and how we
spend it.

3 The Linguistic Analysis

3.1 The Verb Yaqdir

Before we discuss the structures that derive the two interpretations of
the relevant verses, we need to show that the verb yaqdir, which is
traditionally understood to mean “to give limited provision” can be
construed to mean “to be able to,” or generally “can show sufficient
endurance.” The Divine Attributes al-Qadir (the Capable) and al-Qadir
(the Omnipotent) are derivatives of this meaning of the verb yaqdir, as
shown in verse 8 of strat al-Tariq (the Nightly Visitor, 86) in (38),
translated in (39), and in verse 2 of strat al-Hadid (the Iron, 57) in (40),
translated in (41), respectively.

(8) 55U ats Lo 8 38
39. Surely He is fully capable of bringing them back “to life” (8).*
@) 38 502 I8 U Sheidy Fe 25 ez AL 40

“ https://www.clearquran.com/003.html.
“ https://quran.com/86.
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41. To Him belongs the kingdom of the heavens and the earth. He gives
life and causes death. And He is Most Capable of everything (2).*

Verse 76 of siirat al-Nahl (the Bees, 16) in (42), translated in (43),
shows that this verb has the connotations of ability and endurance, even
as human properties. According to al-Mu‘jam al-Wasit,” qadara means
tamakkana, which means “has the ability to do something.”
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43, And God cites the example of two men: one of them dumb, unable to do

anything, and is a burden on his master; whichever way he directs him, he

achieves nothing good. Is he equal to him who commands justice, and is on

a straight path? (76).%

The standard interpretation of the verses relevant to this study is
based on the assumption that gadara in these verses means “to give
limited provision.” This assumption is itself based on the standard
interpretation of two verses in which qadara is construed to have this
connotation, which are verse 7 of siirat al-Talaq (Divorce, 65) in (44),
translated in (45), and verse 16 of strat al-Fajr (Dawn, 89) in (46),
translated in (47).
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45. The wealthy shall spend according to his means; and he whose

resources are restricted shall spend according to what God has given him.

God never burdens a soul beyond what He has given it. God will bring ease

after hardship (7).
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47. But whenever He tests him and restricts his livelihood for him, he says,

“My Lord has insulted me (16).”*

One potential issue with this understanding of the verb qadara (i.e.,
to give less) is that it receives a different interpretation in other verses,
like 91 of siirat al-An‘am (the Livestock, 6) in (48), translated in (49), and
verse 67 of strat al-Zumar (the Crowds, 39) in (50), translated in (51).

‘7 https://quran.com/57.

¢ ALAC, al-Mu'jam Al-Wastt, 718.

* https://www.clearquran.com/016.html.
* https://www.clearquran.com/065.html.
5L https://www.clearquran.com/089.html.


https://quran.com/57
https://www.clearquran.com/016.html
https://www.clearquran.com/065.html
https://www.clearquran.com/089.html

244 RASHID AL-BALUSHI

G O O s B s e a e O G J6 3 0,38 e 195 U 48
1A 6 s ST 059 Gl i D A 35 05 st el

(1) O5ali fep i 3 AR5 I 5 S36T Y
49, They do not value God as He should be valued, when they say, “God did
not reveal anything to any human being.” Say, “Who revealed the
Scripture which Moses brought—a light and guidance for humanity?” You
put it on scrolls, displaying them, yet concealing much. And you were

taught what you did not know—neither you nor your ancestors. Say,
“God;” then leave them toying away in their speculation (91).”*
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51. They have not esteemed God as He ought to be esteemed. The entire

earth will be in His grip on the Day of Resurrection, and the heavens will

be folded in His right. Immaculate is He, and Transcendent He is beyond

the associations they make (67).”

In fact, the verb gadara in these two latter verses is assigned the
opposite of the meaning that it is assigned in the previous two verses,
“assigning limited resources” vs. “assigning higher value,” respectively.
This calls for a new understanding that establishes a reconciliation
between the two interpretations of gadara, one that makes sense of the
two sets of verses and also does not contradict the new understanding of
the verses relevant to this study.

To resolve this nontrivial issue, I will argue that gadara means both
“to be able to,” which is the connotation of qudrah “ability,” relevant to
the current proposal, and “to assign a value,” which applies to the verses
in (44), (46), (48), and (50). In fact, al-Mu‘jam al-Wasit states that one of the
meanings of gadara is “to show/clarify the value/status of something.”*

Starting with the latter two verses (i.e., in 48 and 50), gadaru is
appropriately translated as “to assign Allah the high value or status that
He deserves.” In the former two verses (i.e., 44 and 46), gadara also
means “to assign (i.e., give) the human being the appropriate amount of
provision,” which is limited in this case, since the preposition ‘ald (‘alayhi)
in both verses in (44) and (46) has a negative connotation, that is, the
amount of provision is less than that the human being needs (or wishes).
This negative connotation of ‘ala is contrasted with the positive

°2 https:/ /www.clearquran.com/006.html.
5 https://www.clearquran.com/039.html.
** ALAC, al-Mu'jam al-Wasit, 718.
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connotation of the preposition la, as illustrated by verse 286 of strat al-
Baqarah (the Cow, 2) in (52), transliterated in (53), and translated in (54).
i 6 el s i d e Y LE a LIS Y 52

53. La yukallifu Allahu nafsan illa wus‘aha, laha ma kasabat wa ‘alayha ma

iktasabat.

54. God does not burden any soul beyond its capacity. To its credit is what

it earns, and against it is what it commits.>

To address this point, I will appeal to al-Sha‘rawt’s interpretation of
this verse. For him, kasaba means simply “to earn,” and iktasaba means
“to go out of one’s way to earn,” which requires “going against the fitrah
or positive nature according to which Allah has created us.” The addition
of the prefix “i” and the infix “t” signifies the extra meaning (i.e., not just
earning, but also disobeying the inner call for integrity).

Al-Sha‘rawd says that the verb kasabat (here in the feminine form) is
logically followed by the preposition la (in the prepositional phrase (PP)
laha) and that the verb iktasabat is also logically followed by the
preposition ‘ald (in the PP ‘alayhd). This is because the simple earning
event associated with a good deed (i.e., a virtue) is in accordance with
our positive nature or fitrah, and so it is indicative of winning some
reward, hence the preposition la “(beneficiary) for.” By contrast, the
event of earning an evil deed (i.e., committing a sin) is not compatible
with the positive nature that we have been created according to and also
indicates a loss in our endeavour for Paradise, which in turn makes the
choice of the preposition ‘ala “against” the more reasonable one.**

This means that the meaning assigned to gadara in verse 7 of stirat
al-Talaq (Divorce, 65) and verse 16 of strat al-Fajr (Dawn, 89), in (44) and
(46), respectively, which is “assigning a provision less than wished” is a
result of the presence of the preposition ‘ala “against.” The preposition
(together with the pronoun that refers to the human being) has moved

2

to precede the noun phrase (NP) object “,” in “ij, <le 35, where the

original structure is “«le 43;, ,us,” or “assigned him/her an amount of

provision against his/her wish (for more).” This preposing of ‘alayhi (i.e.,
change from the original order), a syntactic operation, is probably
another factor leading to the overall negative meaning. Thus the two
meanings that qadara has are “to assign a value (of provision/of

* https://www.clearquran.com/002.html.
*¢ http://www.elsharawy.ebnmaryam.com/sharawy1/albakara/286.htm.
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greatness)” and “to be able to.””” Qadara has the first meaning in the

verses in (44), (46), (48), and (50), and the second meaning in the verses
relevant to this study.’® Therefore, gadara on its own (i.e., without the
preposition ‘ala “against”) does not mean “to give little/less than
wished.”

3.2 The Syntactic Analysis

As stated earlier, verse 26 of siirat al-Ra‘d, repeated in (55), has two
interpretations, as stated in (56-57)

Sk 4l o) B la s 47 55
56. Allah gives abundant provision to whomever He wishes and gives
limited provision to whomever He wishes.

57. Allah gives abundant provision to who wishes and is able to put in

resources.

The interpretation in (56) is the standard one found in exegesis
books and Qur’an translations. The interpretation in (57) is the proposed
one, which also implies that “Allah gives limited provision to who does
not want abundant provision and is not willing to exert effort to earn
more.” This syntactic analysis is based on the relevant principles of
generative syntax and is in line with current proposals on the syntax of
coordination and free relatives.”” There are two linguistic reasons for
this ambiguity; the first is the meaning of the verb yaqdir. As discussed in
section 3.1, the verb yaqdir may be construed to mean both “to assign a
value” and “to be able to (do something).”

*7 1t is noteworthy that these two meanings can be further collapsed into one meaning,
which is “assign/allocate a value/amount of one’s ability/giving for a specific
task/person.”

*8 The first meaning is conveyed using gaddara in Modern Standard Arabic. In fact, Ibn
Zanjalah states that “Ibn ‘Amir read [verse 16 of stirat al-Fajr (Dawn, 89) as] ‘fa qaddara
‘alayhi.”” ‘Abd al-Rahman b. Muhammad b. Zanjalah, Hujjat al-Qird’at (Beirut: Mu’assasat
al-Risalah, 1997), 761.

% Noam Chomsky, Lectures on Government and Binding (Dordrecht: Foris, 1981); Niina
Ning Zhang, Coordination in Syntax (Cambridge: Cambridge University Press, 2009); José
Camacho, The Structure of Coordination: Conjunction and Agreement Phenomena in Spanish
and Other Languages (Dordrecht: Springer, 2003), 33-90; Grant Goodall, “Coordination in
Syntax,” in Oxford Research Encyclopedia of Linguistics, ed. Mark Aronoff (Oxford: Oxford
University Press, 2017); Robert R. Van Oirsouw, The Syntax of Coordination (London:
Routledge, 2019); Saadun Ismail Suaieh, “Aspects of Arabic Relative Clauses: A Study of
the Structure of Relative Clauses in Modern Written Arabic” (PhD Dissertation, Indiana
University. 1980). Mark de Vries, “Relative Clauses in Syntax,” in Oxford Research

Encyclopedia of Linguistics, ed. Mark Aronoff (Oxford: Oxford University Press, 2018).
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The second reason is that the structure of the sentence leads to two
readings. The first reading is where the conjunction wa (and) coordinates
between yabsut and yaqdir, the subject of both being Allah, which is the
old/standard interpretation. The second one is where the conjunction
wa coordinates between yasha’ and yaqdir, the subject of both being the
human being, which makes the new interpretation. In what follows, I
provide the syntactic structure of this verse.*

Since the verse has two readings, each reading is assigned a
structure that reveals how it is derived. On both interpretations, yasha’
has a silent (i.e., unpronounced, marked here with the strikethrough)
complement clause, which is the complementizer phrase (CP) that reads
“an yabsutahu [Allahu] lahu” (to give/to ease it to). Thus, the two readings
are as in (58) and (59), respectively.

58. Allahu yabsutu al-rizqa liman yasha’'u [Allahu] an-yabsutahulahy, w
yaqdiru [Allahu] al-rizqa ‘ala man yasha’'u an yaqdirahu ‘alayhi.  (old)

59. Allahu yabsutu al-rizqa liman yasha’u [human being] an—yabsutahu

lahu, wa yaqdiru [human being] ‘ala mata‘ibi al-rizqi. (new)

Also, when a silent pronoun, pro, carries an index (subscript like i or
k) identical to that carried by a specific noun phrase (NP), then that pro
is interpreted as referring to that NP. The “t” below an NP in the tree
structures means that that position is filled with the trace of the element
that has moved from that position.

On the old interpretation, besides the coordination between yabsut

and yaqdir, the relative pronoun man “.3” starts as the object of the

preposition in the prepositional phrase (PP) that makes the second
complement/object of the verb yabsut in the silent clause. It then moves
to its surface position, which is the specifier position of the relative
clause CP. The fact that man is base-generated in an object of preposition
position explains why it is construed as “whom.” As the tree in (60)
shows, man is moving from an object position, and so it is interpreted as
an object, which makes Allah the subject of yabsut, yasha’, and yaqdir,
which is illustrated by the index on the NP Allah and the three silent
pronouns (i.e., instances of pro) following the verbs yabsut, yasha’, and
yaqdir. This leads to the reading that says “Allah gives abundant
provision to whom He wishes and limited provision to whom He wishes,”
which is the reading in (56).

% 1t is noteworthy that this treatment is not in favour of any existing analysis of
coordination, nor is it contingent on any specific analysis of the phenomenon of
conjunction in natural language. Also, some highly technical theoretical details in the
derivation of these sentences, which are irrelevant for the purposes of this article, are
not included in the trees and discussion.
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The new interpretation is derived in the following manner. Besides

the coordination between the verbs yasha’ and yaqdir, man “.s the
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relative pronoun, is moving to its surface position from another base-
generated position. In this interpretation, man moves to the same
surface position (which is relevant to this type of movement and
element), but it starts in a subject position.

As the tree in (61) shows, man starts in the subject position of the
verb yashd’, and because yashda’ and yaqdir are coordinated, man is
construed as the subject of both verbs. Thus the subject of yabsut is
different from the subject of both yasha’ and yaqdir; this is illustrated by
the index on the pro subject of yabsut, which is “” (identical to that of the
NP Allah), and the index on the pro subjects of yasha’ and yaqdir, which is
“” This results in the reading that says “Allah gives abundant provision
to who wishes and is able to endure its hardship,” which is the reading in
(57); thus the relative pronoun man is construed as “who.”

Therefore, the source of the ambiguity, besides the proposed
meaning of the verb yaqdir, is the position in which the relative pronoun

“w o

man is base-generated and eventually moves from. If man moves

from an object position, it is analyzed as an object and thus construed as
“whom” (i.e., object), leading to the old interpretation. If man moves
from a subject position, it is analyzed as “who” (i.e., subject), resulting in
the new interpretation.

Now, the question arises as to why there is a consensus on the old
interpretation among exegesis and translation sources. One reason for
this consensus is that Allah controls the mashi'ah of everything in the
universe, including the fine details of our lives. But what this approach
has neglected is that Allah did not create us to control us, but rather
endowed us with the necessary intellect so that we can make decisions
and choices and ultimately be responsible for them.*

The other reason is that the old interpretation is actually
syntactically more salient because the dropped (i.e., elided/silent)
material, which is al-rizqa ‘ald man yasha’u an yaqdirahu ‘alayhi after the
verb yaqdir, is almost identical to the post-verb material in the
antecedent sentence (i.e., the first conjunct), [Allahu yabsutu] al-rizqa
liman yasha'u an yabsutahu lahu. The fact that most of the elided/silent
material on the new interpretation, which is ‘ala mata‘ibi al-rizqi “endures
the hardship of earning rizq,” is not available in the antecedent sentence
makes the new interpretation a less salient one, since the computational

61 Rashid Al-Balushi, “Belief in Allah is the Researcher’s Natural Path,” AlJumuah Online
Magazine, February 8, 2020, https://aljumuah.com/belief-in-allah-is-the-researchers-
natural-path/; Al-Balushi, “On the Subject of ‘Yasha” in Some Qur’anic Verses.”
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system needs to introduce new words (i.e., ideas not available in the
antecedent sentence) to create it.

3.3 Verses (29:62) and (34:39)

This section discusses another aspect of the structure of these two
verses, in (62) and (64), translated in (63 and (65), respectively, namely
the identity of the NP antecedent of the pronoun hu “4” in the PP lahu

“4d” in both verses.

(62) e 523 1S, AT O A0 ks Lestie 2 412g 2 BT ar 47 62
63. Allah expands the provision for whomever He wishes of His servants
and tightens it for him. Indeed Allah has knowledge of all things (62).**

AR 5 e o T U ol Skg e G s 1) BT Lt 5 By 6 64
(39) ST 5 343

65. Say, “Verily my Lord enlarges and restricts the sustenance to such of

his servants as He pleases: and nothing do ye spend in the least (in His

cause) but He replaces it: for He is the Best of those who grant sustenance

(39).7

The problem posed by the PP lahu in these two verses is that it is not
clear what the pronoun hu refers to. On the standard interpretation, the
antecedent of hu is the NP man yasha’, which precedes it in the verse. But
this construal presents yet another issue, which is that the person given
limited provision is understood to be identical to the one given abundant
provision, which is not the intended meaning of the verse. The standard
interpretation of these verses is that abundant provision is given to a
selected servant and limited provision is given to another servant. Also,
the fact that another NP, which is al-rizq, precedes the pronoun in the
verse makes the issue even more intriguing. Therefore, various Qur’anic
commentators provided explanations that address this issue and at the
same time support their interpretations. In what follows, I will cite the
solutions provided in three exegesis books and comment on them.

For example, Al-Zamakhshari states that “it is possible that the
antecedent of the pronoun in lahu is man yasha’u, as in “wa yaqdiru liman
yasha'u,” and this does not constitute a problem, since both man yasha’u
and the pronoun have no specific referent. Also, if the antecedent of the
pronoun is construed to refer to man yashd’u, it would mean that Allah
gives abundant provision to someone at certain times and limited

2 https://al-quran.info/#29.
% https://www.surah.my/34.
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provision to the same person at other times.”* Also, Abl Hayyan states,
“And it seems that the pronoun in lahu refers to man yasha’u, and this
would mean that Allah gives abundant provision to someone and limited
provision to that same person [according to Allah’s wisdom]. And the
pronoun may refer to man yasha'u only verbally [without referring to a
specific person], meaning that Allah gives limited provision to another
man yasha'u, and this way, man yasha'u and the pronoun would refer to
different people.”® Furthermore, al-Altsi states, “And the pronoun
refers to man yasha'u [who is given abundant provision], but that this
must be construed such that Allah gives abundant provision to someone
at certain times, and limited provision to the same person at other times.
And it could be that the pronoun refers to another man yasha'u, that is, a
human being other than the one that the first man yasha'u refers to,
meaning that Allah gives abundant provision to some people and limited
provision to other people.”

All three scholars suggest that the pronoun hu may refer to the NP
man yasha’u, but that neither man yasha’u nor the pronoun has a specific
referent, and this leads to the understanding that the pronoun and the
NP man yasha'u may refer to different people, which is the desired
meaning. Also, they argue that if the pronoun and the NP man yasha’u are
construed to have the same referent, then the verse may be understood
to refer to different times in the life of that specific human being. And
because this applies to a single human being, it could be argued to also
apply to all other human beings.

Though based mainly on pragmatic considerations (i.e., the fact that
the same person may not be given abundant provision and limited
provision at the same time with respect to the same rizq, and the fact
that no human being may be given abundant provision all the time, and
another human being be given limited provision all the time), the
solution provided by these scholars is in fact both well-articulated and
well supported, with evidence from the Qur’an, verse 11 of siirat Fatir
(Originator, 35), in (66), translated in (67), and from the speech of Arabs,
in (68), translated in (69). The intended meaning of verse 35:11 is “No
living creature is allowed to live a very long life, or the life of another

¢ Mahmuud b. ‘Umar al-Zamakhshari, Tafsir al-Kashshaf (Beirut: Dar al-Ma‘rifah, 2009),
823.

5 Muhammad b. Yasuf al-Andalust, Tafsir al-Bahr al-Muhit (Beirut: Dar al-Kutub al-
‘Ilmiyyah, 1993), 7:154.

% Mahmad b. ‘Abd Allah al-AlGs1, Rith al-Ma‘ani fi Tafsir al-Qur’an al-‘Azim wa 'I-Sab‘ al-
Mathant (Beirut: Mu’assasat al-Risalah, 2010), 20:391.
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living creature is made short; and the pronoun refers to another living
creature.””’

(P 3V AR b [kt Vg 3E e 1250 5 66

67. No living thing advances in years, or its life is shortened, except it be in

aRecord.*®

das ;.ajs (Ss .68

69. Literal translation: I have a dirham and its half (intended meaning: I

have a dirham and a half).

The main reason behind this elegant construal of the antecedence
relations in this verse is the interpretation that these three scholars
assign to these two verses and similar ones, which is that Allah has
decreed how much each one of us can earn, and that we have no choice
or decision in the matter, the view this article is trying to show as
inadequate. Though good enough for their purposes, this solution does
not undermine the new proposal, which assigns the whole verse a new
analysis at the syntactic level as well as the semantic relations.

Linguistically speaking, three NPs precede the pronoun in this verse;
these are “Allahu,” “al-rizqa,” and “man yasha'u min ‘ibadihi.” On the old
interpretation, Allahu may not be the antecedent of the pronoun, since
Allghu is construed to be the subject of yaqdiru. Also, Allahu cannot be the
antecedent of the pronoun on the new interpretation either, since
yaqdiru is interpreted to mean “be able to,” and since no human being
can have the ability over Allah, this understanding is excluded. It is with
regard to the remaining two NPs that the two interpretations converge,
the old one preferring “man yasha'u min ‘ibadihi” and the new one
preferring “al-rizqa.”

Nonetheless, the new interpretation, which says that the pronoun
hu in verses (29:62) and (34:39) refers to the NP al-rizq and not to the
human being, also receives support from the statement of verses (65:7)
and (89:16), repeated in (70) and (72), and transliterated in (71) and (73),
respectively. This is because, in both verses, Allah discusses decreasing
the amount of one’s rizq by using the verb “qadara” together with the
preposition ‘ald (against), in “‘alayhi.” The pronoun hi in “‘alayhi” in both
verses refers to the human being; it cannot refer to rizq, because rizq is
the next NP in the verse. The relevant parts are italicized.

L) B4 T il a8, e 58 A et 3 B 45 5ad 70

¢7 Al-AlGisT, Rith al-Ma‘ani, 22:186.
% https://www.clearquran.com/035.html.
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71. Li yunfiq dhi sa‘atin min sa‘atihi wa man qudira ‘alayhi rizquhu fal

yunfiq min ma atahu Allah (passive voice).

L(16) 8 3 D6k 8, e 588 20t B ) Ty 72

73. Wa amma idha ma ibtaldhu fagadara ‘alayhi rizqahu fa yaqilu rabbi

ahanan (active voice).

In other words, Allah did not use the preposition la (for) when
discussing decreasing the amount of a human being’s rizq in verses (65:7)
and (89:16). This means that if Allah was referring to the human being
with the pronoun hu in verses (29:62) and (34:39), repeated in (74) and
(76) for convenience (transliterated in (75) and (77), respectively), as the
standard interpretation says, then Allah would have chosen the
preposition ‘ald (against), as He did in verses (65:7) and (89:16). The fact
that Allah chose the preposition la means that He is not referring to the
human being, but rather to the NP al-rizq, as argued in this article.

L (62) 4 g wesbie 2 2Lk 0 G ot 4T 74
75. “Allahu yabsutu al-rizqa liman yasha’u min ‘ibadihi wa yaqdiru lahu.
L (39) 4 3z wostie 2o g &) G D 55 81 7 76

77.Qul inna rabbi yabsutu al-rizqa liman yasha'u min ‘ibadihi wa yaqdiru lahu.

4 Concluding Remarks

This article has shown that although Allah is the Sustainer who provides
rizg to human beings (and to other living creatures as well), He has
principally left it to the individual human being to decide what to earn
and how much to earn by deciding how much effort and thinking they
are willing to invest in the rizqg-earning process. While not denying
Allah’s control over our lives and the type and amount of our rizq, the
article provided several arguments for this new understanding, the most
compelling of which is the novel linguistic analysis of the relevant
verses. This linguistic analysis is based on parsing the words and phrases
of the relevant verses in an unconventional fashion, as well as assigning

one word a new meaning.
k 3k %k



