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Din ve felsefe alanznda birden ¢ok olumden sonra hayat anlayzgz
vardir. Dinyanin cegsitli dini ve felsefi geleneklerinde var olan olimden
sonra hayat anlayzglarmzn en genel olanlarindan bagslaywp daha Islami
olanlara dogri gelinmek istenirse, ilk once iki ana kategorzyz birbirinden
ayirmak gerekir: “gergek ve kigisel olmayan oliimden sonra hayat” anla-
yislarive “gergek ve kigisel olan Oliimden sonra hayat” anlayislari. Bu-
rada Islamin anlayisy, ikinci kategori igine girmektedir. Bu ikinci katego-
ri de, “bu dinyada gergek ve kigisel éliimden sonra hayat” ve “ote diin-
yada gercek ve kisisel hayat” olmak iizere iki gruba ayriabiliv. Burada
da Islami anlayws yine ikinci grup igine diismektedir. Bu durumda Islam
dininin bildirdigi ve Miisliiman dlimler ve diigiiniirlerin bilyiik ekseriyetle
iizerinde zttzfak ettikleri ‘oliimden sonra hayal anlayisi,  “gergek”,
“kigisel”, ve “‘Ote diinyada” yaganacak olan bir hayattir. :

Isiam diigiincesince, bu temel inang esasmin oziinde degil ‘ama
ayrmtilarimn  anlagimasinda, yorumlanmasinda, ve kamtlanmasmda
farkl: diigiincelere rastlanmaktadir. Bu makalede, Isidm digsiincesinde
oliimden sonra hayat anlayisi, pareskatolojik (0litm ve dirilis am arasi)
ve eskatolojik (dirilis sonrast) anlayz;lar ve bunlarm dini ve diigiinsel
kanztlarz olmatk iizere iki ayri bokim ve amag etraﬁnda ele alinmaktadir.

Pareskatolop konusunda Islam diisiincesindeki iki temel analyts,
“Veniden-dirilis” (resurrection) ve “yeniden-yaratilis” anlayiglaridiy.

: Yemdenwdzrzlz;,“ oliimden sonra kabirde veya Berzah dleminde
varlzgznz siirdiren ruhun, dzrzh; gununde ‘bedeninin yeniden terkip edil-
mesi ve ruhun bedene dondiriilmesi ile insarmn yeni bir rubi-beden bera-
berlzg7 yasamina kavugmasidir. Bu goriisteki insan anlayz;z diialistiktir.
Insan, birbirinden ayrilabilen ruh ve bedenden olusur. Oliim olayinda
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da, gergek anlamda olen ruh degil sadece bedendir. Daha geleneksel ve
daha yaygm olan by anlayisi  savunanlar,  goriglerinin
delillendirilmesinde hem dini nasslar ve ahlak merkezli ¢ikarimlar gibi a
priori kanitlara hem de parapsikolojik deneyimler ve spiritialistik lite-
ratiire dayal: a posteriori kanitlara bawurmaktadzrlar -

Yeniden-yaratilis anlayisina gore ise, ruh ve beden birbirinden
ayrzlabrlzr degzl birbirine baghdir. Bu durumda oliim, ruhu ve bedeni ile
birlikte insamn bir butin olarak olmesidir. Varhigina bir yokluk fasilast
girdikten sonra, dirilis giiniinde insan, monistik bir ruh-beden biitiinliigii
icinde Allah tarafindan yeniden yaratilacaktir. Bu. anlayistakiler delil
olarak sadece dini ve ahlaki kanitlara bagvurmakta; parapsikolojik de-
neylmlerz hem dint hem de bilimsel agzdan guvemlzr bulmamaktadr.

_ Dmhs sonrasz ile ilgili eskat010]zk meselelerde hesap,,cennet
cehennem gibi manp esaslar: dinin bildirdigi ve ‘oziinde her Muslumanzn
ittifak ettigi hususlardzr

" Ayrmtilara ve yoruma agzk konulara bakildiginda, eskatolan
hayatin mahiyeti ile ilgili ii¢ goriigle kargilasily. Uhrevi hayatin beden-
sel-duyusal oldugunu savunanlar, spiritiel oldugunu savunanlar, ve bir
de bunlarin arasmda orta bir yol bulmaya galisaniar. Bu konuda ele
alinan son bir husus da, eskatolojik hayatin zamansalligi ve iglevi ile
ilgilidir. Bir kisim ulema ve diigiiniir, cennet ve cehennemin her ikisinin
de ebediyen var olacaklarim savunur. Baska baz: dlimler ve diiginiiriere
gore ise, cehennem ‘gegici bir manevi tedavi yeridir ve sadece cennet
ebedidir.

ok

‘Death and immortality have always closely interested in human
beings and deeply influenced their beliefs, world-views, and way of life.
Belief in a life after death is shared by all the major world faiths in one
way or another. It is one of the most findamental and central rehglous
beliefs t Logeulcx with belief in the existence of God or in the exisience of an
Ultimate Reality. Of course, the image of human being as depicted in
various traditions has not been identical. "Some have emphasized the
human state more. than others and they have enwsaged eschato]oglcal
realities diﬁ‘erently But there is no doubt that all trachtlons see the final
end: of human beings in the, state or reality which is other than this
terrestrial life."" Of all the world religions, Islam is the one which has most

1

Seyyed Hossein Nasr, Knowledge and the Sacred (New York Crossroad 1981), p.
161.
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strongly and centrally taught the reality and importance of an eternal life
beyond this temporary: life on earth. It régards it as one of the most
essential matters of belief. The Qur'an mentions belief in life after death
together with belief in the existence of God: "Those who believe (in the
Qur'an), those who follow the Jewish (scriptures), and the Sabians and the
Christians, - Any who believe in Allah, and the Last Day, and work
righteousness, - on them: shall be no fear, nor shall they grieve." (5:69).
The term "hereafier" (al-'akhira) is used in the Qur'an. more than one
hundred times; and there is even a chapter (Surah 75) in it bemg entitled
"The Resurrection”. .

‘In this paper, I wﬂl seck to explore the understandmgs of and
arguments for life:after death first in the Qur'an and then in Islamic
thought within the general framework of standard definitions and major
problems of contemporary theology, philosophy of religion and of mind. I
will not deal with such totally practical religious aspect .of death:and
immortality as duties and responsibilities of dying and of those around the
dying. Instead of this, I will deal both with pareschatology, concerned: with
what takes place between the end of this life and the day of resurrection,
and with eschatology, concerned with the ultimate and-eternal state of
human beings.- My mode of presentation -will be more descnptlve and
analytical than comparative and critical. : -

The concepts of life after death which can be found in Various
religious and philosophical traditions of the world can be divided into two
broad cathegories: non-actual and non-personal life after death (such as
irnmortality by rememberance in this world or by union with the One), and
actual and personal life afier death. Needles to say, Islamic religion and
thought have held the latter view. According to the Qur'an, the life in the
Hereafter is incomparably much more real and actual than the life in this
world: "This life of the present is nothing but (temporary) enjoyment: It is
the Hereafter that is the Home that will last”" (40:39). Life after death will
also be a personal one; an mdmdual resurrection, accountability, and
destiny will occur in the Herafter. Each human being is respon31ble for his
or her belief and bebaviour at the Day of Judgement and no man can save
another. The Qur'an states that: "O Mankind! do your duty to your Lord
and fear (the coming of) 2 Day when no father can avail aught for his son,
nor a son avail aught for his father" (31:33).

The second category above, actual and pcrsonal hfc aﬁer death
can be divided into two sub-cathegories:- actual and ‘personal - life -after
death. in this world, and actual and personal life aﬁer death in another
sphere of existence which is different from this one. Mamstream Islamlc
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thought does not:accept the former view; for instance, the teaching of some
Fastern traditions? that a“soul is Teborn in.psychosomatic form not just
once but'a number of times. The Quran rejects. the unrigliteous's; demand
for another chance of life in this world in Surah.23:-99,100: "Until,: when
death comes to one of them, he says:.'O my Lord! send me back (to life), in
order that I may work righteousness in the-things I neglected. -'By no
means! It is but a word he says.' Before them is-a Partmon tlll the. Day
theyareralsedup PO : ; e T

Therefore 1t is this second ‘sub- cathegory, the view of the actual
and personal life after death in the Hereafter, that deserves real concern
from the. mainstream Islamic point -of view. The proclomation of the
resurrection, the day of judgement; and the eternal destiny in accordance
with it comes at. the beginning-of the Qur'anic teachings. The Qur'an
describes the day of resurrection.like this: "One day the Earth will be
changed to a different Earth, and so will be the Heavens; and (men) will be
marshalled forth, before Allah, the One, the Irresistable” (14:48). On the
Day of Judgement all the race of Adam will be gathered together, each one
to receive ;judgement: and. everlasting retribution according to his or her
beliefs and deeds in: this world: "The balance that day will be true (to a
nicety): Those whose scale (of good) will be heavy, will prosper: Those
whose scale wiil be light, will find their souls inperdition, for that day
wrongfully treated Our Slgns" (7 8-9)

: When: the 1dolaters of Makkah denied the reahty, and even the
possibility, of life after death, the Qur'an exposed the weakness of their
stand and of those who have thought like them by advancing some rational
arguments in support of it: "He says, 'Who can give life to (dry) bones and
decomposed ones (at that)?' Say, 'He will give them life Who created them
for the first time. ... 'Is not He Who created the heavens and the earth able
to create the like thereof?" (36 78-81). : :

These are the basm Qur anic, and thus undesputedly Islamlc
understanding of life afier death and an important argument for it. Within
the circle of these bas1c bellefs and concepts there could have been some
dxfferences of ¢ opmlon and mterpretatlon in the h:story of Islamic thought.
There are two dlﬁ'erent v1ews about what happens at the moment of death

2 See for the idea of the chain of rebirth in‘Buddhisin and Hinduism, Carl B. Becker,
. "Rebirth and Afterlife in Buddhism", in Perspectives on Death and Dying: Cross-
.cultural and Multl-Dlselglmm VIBWS, eds. A. Berger, P. Badham, A H. Kutscher,

J. Berger, M. Perry, J. Beloff, (Phﬂedeip}ua 'The Charles Press, 1989) pp. 108-

. 125, Jamuna Prasad "The Hmdu Concept of Death" in Perspechves on Death and

*Dying, pp. 84-88. = "
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and at the period between death’ and the day of resurrection. Does the soul
die or disappear at physical death and bring back to life on the last day or
death belong only to body and the human soul continue to-exist after its
'seperation from the body? According to some scholars, Tbn Qayymm al-
Jawziyyah says, the soul dies and has a taste of death because "Every soul
shall have a taste of death" (The Qur'an, 21:35). For the other scholars,-
including himself, the souls do not die because they were. created for
eternality; death only belongs to bodies. For this group of scholars both the
verses of the Qur'an and the sayings of the Prophet indicates that the
human soul ‘after death ‘can do without the body untill the day of the
“resurrection of the body. Allah says in the Qur'an (3:169): "Think not of
those ‘who are slain'in Allah's way as dead. Nay, they live, finding their
sustenance from their Lord".* The view of the first group of scholars could
be called "re-creation”, and the view of the second group of scholars,

‘which ' is traditionally ‘more’ common among both the scholars and the
people could be called "resurrection”. - = :

Resurrectlon, or Re-creataon

Resurrection means, according to  one ttamtlonal mterpretatlon
that "bodies are resurrected to be rejoined with a continuing soul. " In
other words, resurrection is the doctrine of the reunion of the soul and
body of man after their seperatlon in death."” The bodies mentioned here
_do not mean to be the same bodies as in this world. Rather 1t is an
appropriate body for, the dltferent spmtuaI structure of the world to come

Many medieval or contemporary Muslim phllosophers and
scholars believe in resurrection, and defend it. Avicenna (Ibn Sina) says in
his book al-Najat that "the soul does not die with the death of the body and
is absolutely incorruptible"; and he brings two arguments to prove his

3 Tbn Qayyim al-Jawztyyah, al-Ruh (Cairo: dar Nehr al-Nil, no date}, p. 45,
4 Mlchaei Peterson, William Hasker, Bruce Reichenbach, David Basinger, Reason
and Religions Belief: An Introduction to the Philosophy of Religion, (Oxford and
. New York: Oxford University Press, 1991), p. 175.
5 Walter Drum, "Resurrection”, The Encyclopedia of Americana: The Internatlonal
Reference Work (New York: Americana Corporation, 1957), vol. 23,p. 422.
¢ See, Ahmad Anisiizzamian Muwahidi, "Islamic Perspectives on Death and Dying",
- in Perspectives_on Death and Dying: Cross-Cultural and Multi-Disciplina
Views, eds., A. Berger, P. Badham, A. H. Kutscher, J. Berger, M. Perry, J. Beloff
*(Philedelphia: The Charless Press, Publishers, 1989), pp. 50-51; Cf. Paul Badham,
"A Case for Mind-Body Dualism", MC, (Vol. XXXIV, No. 3, 1993), p. 24; Brian
- Davies, The Phllosoghy of Rehgxon (Oxford and New York: Oxford Umver51ty
" Press, 1993), p. 233.
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-view.” According to al-Ghazali, death is only a change. of state; and the
soul -survives. -after its seperation from the body, remaining elther in a

" miserablé or in a happy condition until the day of resurrection.® For
Fahruddin al-Razi, -another important figure in the history of Islamic
phllosophlco-theologlcal thought, the human being is alive when the body

is'dead, in other words of him, the human being lives after death. He
brings some of the verses of the Qur' an and some sayings of the Prophet as

-evidence for the truth of this view.: % One- of -his -evidences. is the. Surah
.40:46: "In front of the Fire will they be brought, morning and evemng
And the Sentence will be) on the Day when the Hour comes to pass:..

- This verse and some saymgs of the Prophet show that life between, death
and the day of resurrection is not pecuhar to the martyres or the believers
but includes every human being,'° Contemporary traditionist writers are. in

_agreement with their-predecessors that in some senses the dead are aware
of the living; they do not die with death of their body and .continue to
exist.'! Muhammad Zafrulla Khan, a modemist, -also believes ‘In
resurrection and expresses it clearly. "The center of the whole process is
the soul. ... Up to a point, the soul and the body together constitute a unit
-and are indissoluble; then dissolution comes and that is the end ¢f life upon

“earth, but that is not the end of life itself. At death the functions of the
body come to an end.:: The soul then enters upon a process of rebirth.""? .

There is a spec;al concept used in Islamic understandmg of death
and resurrectlon barzakh. Barzakh is "a state, perhaps of some kind of
suspense between Death and Resurrection."™ After departmg from the

7 F. Rahman, Avmennas Psychology: An English Translation of Kitab al-Najat.
Book II, ChaptermVI _with Hlstoneo-Phﬂosophxcal Notes and Textual
Improvements on the Cairo Edition' (Oxford. Oxford University Press, London:
Geoffrey Cumberlege, 1952), pp. 58-63.
Abu Hamid Mubammad al-Ghazali, Thya Ulum ad-Din, (Beirut, Lebanon: Dar al-
Qalem, no date), vol. 4, p. 451.
® Fahruddin al-Razi, Mefatih al-Gayb, (Istanbul Suket—l Sahaﬁvvc-1 Osmamvye no
date), vol. 5, p. 644. See for some sayings of the Prophet concerning the state of
some souls in the grave, Abu Abdullah Muuhammad b. Ismail al-Buhari, Sahih Sahih al-
Buhan, (Beyrut: Dar al-Kalem, 1987), vol. 2, p. 584-585. .
Mustafa al-Kik, Beyne Alemeyn, (Cairo: Dar al- Maarif, 1965), p. 44. .
Smith and Haddad, The Islamic Understanding of Death and Resurrectm,’ p. 104,
‘See for the details, Jan Knappert, "The Concept of Death and the Afterlife in
Islam", in Perspectives on Death and Dying, pp. 55-65.
Muhammad Zafrulla Khan, Islam: Its Meaning for Modem Ma (London
-~ Routledge and Kegan Paul, 1962), p. 187.

- Mohammad Iqbal, The Reconstruction of Rehglous Thonggt in Islam (Lahore
Muhammad Ashraf Publishers, 1986), p. 116. See also for the description and the

11
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108



physical body, the soul* does not enter its life m heaven or hell at once. It
remains ' suspended in-the ethereal world. Here its faculties remain .in
abeyance; though intact, and this state will* continue until the hour of
resurrection.'* In' many instances the life of the barzakh is-seen as a
particular’ stage in thedevelopment: of human life. The three levels of
physical development - dust, embryo; and birth - are compared to the three
stages of spiritual development The first is this life, the third is the
resurrection, .and the sécond. is. the stage wrch mtervenes between two,

called . barzakh."” Zafrullah Khan states _this perlod of the soul
metaphoncally as foliows '

At death, with’ reference to the ﬁﬂler hfe awaltmg it, the
~soul'is; so to speak, in the condition of the sperm drop. It -
passes . through . a stage” which - may be compared - -

" metaphorically to the womb, where-it develops the faculties
that may be needed in; and would be appropriate to, the
‘conditions ‘of the Hereafter. Its birth into a new life after

»" passing through the process of developmg its faculties toa * -
certain dégree, is the resurrection.® . |

“Those who defend the view of resurrection as a cencept of life
aﬁer death have appealed to the a posteriori arguments for the existence
of the soul and its survival of bodily death as well as to the a priori
arguments. A posteriori arguments: based on particularly paranormal
experiences -and “spiritualist: writings- have been . considered as - strong
empmcal proofs for. traditional religious ideas and. agamst materialistic
views concerning human nature and destiny. In the view of Maulana
Wahiduddin Khan, ‘for-example, modern research: has opened up new
vistas of events and realities, so that we can now assert to a certain extent
that the permanent existence of the soul, independently of the body, or the
survival of the soul after the death of the body is no more. a.thing which
involves blind faith; rather it has become a reality which can be
empmcally proved One of his empmcal proofs is the fact that aIthoug_h
innumerable tiny cells of Whlch the body composed disintegrate each mo-

ment and they are replaced with new ones, the soui does not undergo the

scriptural evidence of Barzakh Abu Abd1llah Muhammad b Ahmad al Qurtub1
'+.al-Tazkirah, (Cairo: Dar al-Deyyan, 1991), p. 200. ...~ . "

14 Salih Tug, "Death and Immortality in Islamic Thought" n Death and Immortality
= in:the Religions of the World eds. P. Badham and L. Badham, (Paragon House,
1987) p.88. ; A

'3 Smith and Haddad, The Islamm Understandmg of Death and Resurreotiori,‘ pl 10.

s Khan, Islam, p. 187:-. PN -
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same transformation. This shows that the soul is:independent of the body
and has its own existence. Moreover; by means of various experiments and
demonstrations’ carried out by psychical research institutes,.it-was shown
that even after bodily death, the human personality -survives .In some
mystenous form:* And if life : survwes after death, there can- be no
mterpretatlon other than a religious-one.’ SR o

Basm emplrlcal argument for the contmulty of the soul after death
has been drawn from, the’ writings of the splntuallst movement that arose in
the West since the mid-nineteenth century. Tantam Jawhari relies on these
experiences and feels regret that Muslim world ‘remained behind in this
field. He points out his view of death and resurrection first: "It is because
of the speed of the change'that it is called death, but in actuality the souls
are alive in-this world after leaving the body until the day: of resurrection."
And then:he gives the arguments for this view. "If you read -spiritualist
writings," he’ says, "you will be able to understand it, and be able to learn
what happens to us after. we leave this world-and go to.the barzakh world.
We (in the Muslim world) have not had time to do this, and the Western
world is getting ahead of us (in sipiritualist investigations) 4" -

Some of the contemporary . Muslim writers considered these
alleged empirical data of spiritual experiences as:rational -and: scientific
proof of the traditional Islamic belief about the nature of human-being and
its destiny after death. According to Abd al-Razzaq Nawfal, not only have
camieras ‘caught the image of the spirit, but the measurement of a specific
loss of body weight at death :provesthat something (the spirit) has
departed. Citing the various attempts at scientific communication with the
dead, "he “affirms that  this possibility of communication has been
acknowleged by Islam. from “the . beginning. ‘He- seés such.means  as
hypn051s fingerprinting: of materialized spmts and expenmentatlon with
medlums as oﬂ’ermg supportive proef o - S ,

Some Mushm wnters however have accused splntuallsm of
ucmg, both 11011*\{u1 cuuC and non-scientific. On the one uauu, Lhc_y‘ accused

spmtuahsm as nothmg but eharlatamsm On the other hand they did not

17 Maulana Wahiduddin Khan; Religion and Science;- trans Fanda Khanam (New
Delhi: Al-Risale Books, 1994), p. 41-45. ‘ :

'® Tantawi Jawhari, al-Jawahir fi Tafsir al-Qur an al«Kanm ( 25 vols m 13 Calro
“..Mustafa ‘al-Babi.al-Halabi, 19:9) quoted in Jane I..Smith and Ywonne Y Haddad,

" "Afterlife Themes:in. Modern Qur'an: Commentary,” Journal of the American
Academy of Religion, XIL.VII/4, Thematic Issue S, (December 1980),p..710..

' Quoted from, "Smithi and -Haddad, The: Islamic Understariding of Death - and
Resurrection, pp. 116-117; see for the details, Ibid., pp- 113-126. .
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find the experimental results compatible with the traditional classifications
and expeetatxons concermng the hereaﬁer For example ‘M. Muhimmad
Tayr raises this questxon “Some of the spirits that have Been’ brought have’
said that they are in the Garden-and at rest. But their owners were not
Muslims; and how ‘¢ould God allow that?'?® It seems to be true that
spiritualistic descriptions of the life beyond death are more or less different-
from the tradxtlonal Islamic or, more generally speaking, religious
expectatlons at some points: In other words, empirical evidences: of life
after'death -based" on ‘parapsychological- experiences -and  spiritualistic.
‘writings do not ‘seem to be fully identical with the traditional -afterlife:
descriptions ‘of aiy specific religion.:Indeed, Raymond Moody points out
this as follows: "I havé not heard a single reference to a heaven:or a hell
anything like the customary. picture to. which: we are exposed-in:this.
society. Indeed; many persons have stressed how unlike their experiences.
were to what they had been led to expect in the course of their rehgmus
trammg n2l” B : v o

- However if these parapsychologmal expenences have some ‘real
value then itis true that they supply additional evidential support weak or
strong, in order to meet the h:stoncal matenahstlc attacks based on’ “the’
reduetlomst mterpretatxons of human nature in ‘terms’ of the older
epnphenomenahsm or of the more recent mind-brain 1dent1ty theory
Indeed, in an attempt to strengthen the bastion of Islam against
contemporary anti-religious forces, some Muslim writers "see spiritualism
as one of the strongest. weapons in-destroying prevaling materialist
philosophies."” In addition tethis, it may also be pointed out that they are’
not explicitly uncompatible with the general religious ideas concerning life
after ‘death:'in their essence.:Thus one can say that these empirical
arguments as well as ethical ones do supply some critical, convincing and-
cumiulative grotinds for belief in the life after. death. but not conclusive
proofs for it.”* They seem to have some really impressive and persuasive:
power; but they are still open to critical evaluation from the perspectives:
of scientific truth, rational interpretation, and Islamic compatibility. In this
case, general Islamic faith seems to be the determining factor for belief in
the reality and the nature of a life after death; and these:-empirical

% Quoted in Ibid, p. 115. , a

2 Raymond A. Moody, Jr., Life After Life (New York: Bantam, 1976) p 140
guoted in Peterson, et al., Reason and Religious Belief, p. 188: ‘

*> Smith and Haddad, The Islamxe Understandmg of Death and Resurrection, p. '1 16

2 As Paul Badham says, éven the best” empirical evidence "cannot prov1de
indisputable proof of personal survival, but they are remarkably suggestive." Paul
and Linda Badham, Immortality or Extmctmn ,(Lendon SPCK, E984) p 119
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arguments together w1th some ethrco—theologlcal arguments Whrch wﬂl be
mentroned later seem to be cumulatlve ratlonal supports for that o

- For' some - Mushm scholars or: wnters however death and.,
unmortahty in Islam must be understood:not.as a. resurrectlon as deﬁned
and -.described above but -as .a- re-creation. -Re-creafion: means.. that
individual persons-are re-created sometime after: their death,, There is.no
literal immortality, no persisting: soul, but simply life after death Human,
existence is gap inclusive: we live, die and our. bodies dlsmtegrate and in
the- future are re-created to live again: What is re-created is. our-entire.
psychophysrcal being, which, though it. allows the re-created to be the,
same - person as the deceased, might have -many features (for examplel
appearance, physrcal composition, lack of'certain diseases) different from
those we have now:** As al-Ghazali states, some people thought that death.
was a state of non-entity untill the:day of resurrection and that there was
neither reward nor punishment in the grave in this period.”” Those who
advocate re-creation see the human being not as an eternal soul
temporanly attached to a mortal body, but as a form of ﬁmte mortal
extmctron passmg out from the hghted crrcle of lrfe into 'death's dateless
mght Only through the sovereign creatlve love of Grod can there be a new
existence beyond the grave." :

“'There are, according to Amsuzzaman Muwahrdr a phﬂosopher
two: mutualiy exclusive and extreme but strongly represented views of
human origin and destiny: reductionist and pessimistic materialism. on the
one hand and over-spritualism and deificationism on the other.; The first
one; ‘which is based on ordinary observation, holds-that we are -born at a
particular point of time and then live for some time and eventually die,
never to rise again.- According to this:view, human life begins at birth and.
finishes at.death. The other view maintains. that a human being is not;. in

fact, a material being, essentially an embodied one. The human. bemg is
essentially 'a eniritual immaterial, and nnnqparml being. The essential

WIS W AALALELR Y Wpsakiuiales,  Airaxxalilais Albly  Gedaie AL RS P o LGS 8.1 B

human being is uncreated and hence eternal - that is w1thout a beginning at
a particular point of time - and essentially immortal as well.”’ |

™ Peterson, et al., Reason and Religious Belief, p..175. See also al-»Ghazalr Ihya
vol., 4, p. 451; al- Jawzryyah al-Ruh, p. 4570, .

B al- Ghazah Thya, vol. 4, p. 451 Tohrm this is & cormpt oprmon (1b1d) .

% ® John H Hick, Philosophy of. Rehglon (New Jersey Prentlce Hall Engiewood
Chﬂ‘s 1990) p-123. o

7 Ahmad Anisuzzaman Muwah1d1 "Islarmc Perspectrves on Death and Dymg in

Perspectives on Death and meg, Pp. 39; 40,
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N In contrast to these two mutually exclusive and extreme views,
according to Muwahidi, Islam presents a balanced. view of the human
beings's creation, nature,: and ‘destiny. According to his’ expression, the
Qur'anic concept of life after death is a kind of re-creation: "The Qur'an in
numerous. verses states that," he says, "the person has been created ex
nihilo at.a particular point of time, lives for some period and-eventually
dies. The person  after death becomes a nonentity again from which,
through His blessings and by an-act of sovereign will, God recreates that
individual."*® Thus, the life after death is not inherently: present in human
nature which, as it were, follows its own course of fruition, but is
exclusively dependent on God's will and ommpotence God however ‘has
pronused t0 re~create human beings after death and w111 glve thém a form
of existence - fully commensurate mth their bodlly acts psychologmal
states and spmtual achlevements o

u - Those who defend a re-creatlomst concept of hfe aﬁer death have
to appeal exclusively to the a priori arguments based:either on some
religious, scriptural authoritiés or on some. ethical considerations. For in
this view "life after death is not guaranteed by any continuing thing, as in
the soul doctrme If there is to be life aﬁer death, the activity of an
omnipotent and  omniscient God is necessary."® Even God's
omnibenevolence seems to be as much important as God’s ommpotence
and omniscience. In the view of Muwahidi, for example ‘the ewdence or
guarantee of life after death is God's will, ommpotence and prormse in the
Qur'an. Although not essentlaliy lmmortal he says, the human bemg will
be re-created by God after death So, practncaily speakmg, death does not
finally extmguxsh the person. God has prormsed to. give human bemgs
everlasting life and He does not fail in His promise.” He brings his evidence
from the Qur'an (3:185): "Every soul shall have a taste of death. And only on
the Day of Judgement shall you be paid your full recompense."

. For some writers, the Qur'an does not only inform people about
the hereafter but also glves answers anci arguments about life. aﬁer death
of nature and the knowledge of the events which occur: evety time. One of
these simple rational principles is as follows: Making. a difficult thing
includes making an easier one. Somieone who tnade“someﬂﬁng‘ean make its

 Thid, 42. |
® Toid, -
W Pete Peterson, et al., Reason and Rehglous Behef, p 185 Cf Dawes An lnb:oduehon

to the Philosophy of Religion, p. 225.
! Muwahidi, "Islamic Perspectives on Death and Qy g p 43
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similar, ‘and can:make it again. God created human beings for the first
time:: Therefore; ‘it-is possible for God to create human beings afier their
‘deaths' again; (because it is easier).” Central notion in this reasoning is
God's:omnipotence. In some other considerations, God's  moral attributes
‘become in the center. In the modern times, Mohammad Igbal points out,
‘the line of ‘argument for personal immortality. is on. the whole ethical. But
ethical arguments depend on a kind of faith-in the fulfilment of the claims
of j ]ustlce or in'the 1rreplaceable and unlque Work of man as an mleldual
pursuer of mﬁmte ideals.” TR [ ‘ Lo

One of the eﬂneal arguments for hfe aﬁer ‘death relles on’ ‘the
juSthG of God Not everythmg seems to be _]ust in ‘this wor]d and not
everybody ﬁnds the eqmvalent of what he or she deserved But since there
is a God who has justice, then there must be a world where Justzce ‘will be
manifested absolutely.* In addition to this, it seems that God's wisdom has
also been used in this evidential context. Igbal says, for instance, that "It is
highly improbable that a being whose evolution has taken millions of years
-should be thrown away asa thing of no use."> "+ LG L

The major problem confrontulg the doctrme of re-creatlon ‘seems
to be that of prov1dmg cntena of personal 1dent1ty to lmk the earthly life
and the resurrectlon life.* Does not the existence of a penod of nonentity
between our fir st ;md sucond creatnow entail to lose our personal ldentxfy?
Wox advocates of thJs Wew "it does not, if there is a’ God who is
ommsment ommpotent and w;le to re-create human bemgs Accordmg to
thls view, since God knows everythmg and has an unlumted powr, then
God knows every person w1th his or her psyehophysneal state and
mdwndual 1dent1ty and has power to re-create hlm or, her aﬁer a cenam

2 Hﬂseym Atay, Islamm Inang Esaslan [The Belief Prmcmles of Isiam] (Ankara:
Ankara Universifesi Tlahiyat Fakiltesi Yaynlari, 1992), pp. 199-200See for the
“verses he cites, The 'Qur'an, 17/48-51; 40/57; 46/33; 36/81: 21/104, 36/77-79;
50/3, 15; 30/11; 29/19-20. One: example (17/49-51) is like this: "They say: ‘What!
. When we are reducedto bones and dust, should we really be raised up. (to be) a
.. new creation? Say (Nay!) be ye stones or iron, 'Or any created matter which, in
your minds, is hardest (to be raised up,)-(vet shall ye be raised up)!' Then will they
say. "Who will cause us to return?' Say: 'He who created you first!"...".
* Igbal, The Reconstruction, p. 112.
. Mehmet Aydmn, Din Felsefesi [Philosophy of Religion], (Ankara: Selguk Yaymlan
11992), p. 238. Cf. Davies, The Philosophy ofRehg;o p 229- 230 o
3 Igbal, The Reconstruction, p. 119. FRR (X
% Hick, Philosophy of Religion, p.123.. " .. ==
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period as basically the same person.”” This is not only rationally possible
and tenable depending on the existence of the God of theism but is. also
indicated in the' Qur'an. According to the Qur'an (82:10-12), all human
actions and psychophysical states are being recorded and preserved: r’fBut
verily over.-you  (are :appointed angels) to.protect you, - kind and
honourable, = writing down (your deeds): They know all that ye do." '

o Re-creationist type of the idea of life after ‘death is necessarily
dependent on the existence of the God of ethical monotheism. In other
words, it does not have an independent empirical evidence for a future
hope. It requires God's existence, omniscience, omnipotence, will,’ justice,
and wisdom. But if its prerequisite is true, then it seems to be a reasonable
and possible concept of life after death from both philosophical and

Islamic perspective. In addition, it might be seen as more successful than its

altemnatives in avoiding contradicting contemporary secular assumptions

concerning mental life. But these points do not mean that this view has no
problem,”® and is a unanimously agreed concept of life after death among

contemporary Muslims. In fact, the most widely accepted concept of life after
death among Muslims in general is still the concept of resurrection, -

Tt seems that the vast majority of Muslims continue to hold to the
various versions of the traditional idea of a bodily resurrection supporting
their views with some of the evidence of modern parapsychology in
addition to the foundational a priori religious and ethical arguments. On
the other hand, the idea of the bodily re-creation after a period of nonentity
has also found somé advocates among both some scholars who claim that
the Qur'anic understanding of human nature is actually a monistic one and
some philosophers or philosophically minded writers who are’ well
informed about modern criticisms of Cartesian dualism in the philosophy
of mind.” But both who believes the coricept of resurrection and ‘who

3 Turan Kog, Oliimsiizlitk Dustincesi [The Idea of Immortality], (stanbul; Iz yaym-
cilik, 1991), p. 175. . o o

¥ See for the theological problems of contemporary monistic and re-creationistic
views, John Hick, "Present and Future Life", in A John Hick Reader, ed. by Paul
Badham, (London: Macmillan, 1990), pp145~150 Hi@kfhaiﬂt_aim here that
contemporary_monisﬂtib‘theon'es such as mind—bréiii iden.ti,ty‘or'epipﬁcnqménalist
theories are not only unproved but also generates profound philosophical and
theological problems. g oL L

3 This seems to be a similar or parallel development to what Paul Badham says:
"Much western philosophy of mind is strongly anti-dualist, and at the same time
Biblical scholars have re-emphasised the psycho-somatic monism of ancient Old
Testament Judaism: The combination of these two features has led many Christian
writers to seek to disassociate themselves from belief in the immortality of the
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believes re-creatlon agree on some basic belief principles of faith. For both
of them the hope for future life depends on the existence and action of God
not on the immortality of the soul on its own natural power. In other
words ‘as Richard Swinburne ddvocates, for contemporary. Muslims  too,
"If souls exist in purgatory or elsewhere without their bodies .or with
totally new bodies, they do so by special divine act, not under their own
natural powers."* Thus, theologlco-ethlcal argument for life after death is
another thing both of them have in common, Moreover both of them also
agree with-the general 1dea that there will be a Day of Resurrectton and
human accountability and then an eternal life for all human bemgs C

Heaven and Hell-

L In ﬂns pomt d1rectly related to the quesnon of revival of the
phys1cal body is that of whether the joys and torments of the hereafter are
to be. understood as physxcal or spmtuai akm to or tota]ly dJﬂ‘erent from
the pains and pleasures we experience in our earthly bodles Whlle the
responses to this question naturally represent a broad range of ¢ oplnlon
they seem to fall naturally into three distinguishable groups: afﬁnnatlon of
the physical nature of ultimate recompense, denial of the physical in favor
of its spiritual aspects, and the search for a medlan or comprormse
posmon between these two alternatives.*' ! SRR

The Ioﬂewmg statement by Muwahidi suggests what the orthodox
posmon has been on the realities of the aﬂerhfe "The Quran plesents a
concrete picture of both heaven and hell in whlch human life is fully
embodied and in many ways like ours in this. world. "2 Oneof the
descnp’uons among many, in the Qur'an concermng the life i in the Heaven
seems to support this view (2:25);."But give glad tldmgs to those who
believe and work nghteousness that their portion is Gardens beneath
which rivers flow. Every time they are fed with fruits therefrom, they say

soul, and to put the whole weight of their emphasis on the doctrine of
resurrection.” Paul Badbaim, "Death and Immortality: Towards a Global Syntesis”,

,“'The Christian Paraggychologgst Vol. 9, Nu. 2, (June 1991), p. 54. See also, John
onk Death and’ Etemal Life (London Collins, 1976) pp 278»279 See’ for the

OR. Jones, The Philosophy of Mind: An Introduction (Cambndge Cambndge
University Press, 1986), Part L.

** Richard Swmbume The Evolutlon of the Soul (Oxford Clarendon Press 1986) p.
312. '
" Smith and Haddad, The Islamic Understandmg of Death and Resurreetxog, p.134.

- Muwahidi,"Islamic Perspectives on Death and Qy g", p: 50. See for the detalls
al-Ghazali, Thya, vol. 4, pp. 484-495.
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'Why, this is what we were fed with before,' for they are given things in
similitude; and they have therein spouses purified; and they-abide therein
(for ever)". According to Muwahidi, in Islam life in heaven and hell is
fully embodied. But, of course, a person need not have all thosé incidental
qualities and features that at times we have found in that person in this
world. Thus people need not_be 111 mamed Jealous or the hke 1n the :
resurrectxon world.®

At the other end there are some WhG understand the pleasures and
pains prormsed by the Qur'an exclusively as spiritual.. Most philosophers
did not accept verbatim ‘the. ideas of resurrection of the flesh and of a
sensual Paradise and Hell. Some Muslim' philosophers such as al-Farabi
and Ibn Sina defended the immortality of the soul without a body. Under
the concept of "cojuction" (itrisdl) which is the aim of the Active Intellect,
al-Farabi keeps the eternal unity and happines of the virtuous souls after
the destruction of their bodies. al-Ghazali criticises their views concerning
the demal of the resurrection of the body, and charges them with
infidelity ** Accordmc to him, the phllosophers "were opposed to all
Mauslims in their aﬂirmmg that men's bodies will not be assembled on the
Last Day, but only disembodied spirits will be rewarded and punished, and
the rewards and punishments will be spiritual, not corporal" * In fact,
many Mushm mistics, too, refrained from much physical descnpuons or
used them as allegones whlch m]ght lead to Reality. The central
experience they hoped for when thmkmg of Paradise was the beatific vision,
as they understood it from the Qur'an (75:22,23). The Paradise for which the
mystic' longed'is the permanent presence. of God.** No one has expressed this
idea more beautifully and at the same time more snnply than Yunus Emre in
hlS Turkish verse, whlch has become almost-a folksong

The rivers all i m Paradlse .
Flow with the word Allah Allah

® tbid., p. 50-51.

“ Mehmet Aydin, "Some Misunderstandings concerning al-Farabi's. Doctrine of
Immortality", Isldm {limleri Enstitiisis Dergisi, 1981, vol. V, pp: 117, 120. See for
the debates over immortality in the medieval Islamic philosophy and theology,
Oliver Leaman, An Introduction to Medieval Islamic Phﬂosonhv (Cambridge:
Cambridge University Press, 1985), pp. 87-107. o

“ Ghazah Mungidh, trans. R. McCarthy, p. 76, quoted in Leaman, An Introducuon

to medieval Islamic Philosophy, p. 87.- .
“ Annemarie Schimmel, "Creation and Judgement n. the Koran and in Mys‘uco-

Poetical Interpretation”, in We Believe in One God: The Experience of God in
Christianity and Islam, ed. by Annemarie -Schimmel and. Abdold_pavad Falatun,
(London: Burns & Oates, 1979), pp. 172-174. , ,
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.7 'And every longing nightingale _
- He sings and smgs -Allah, Allah il

Accordmg to Muhammad Iqbal too "Heaven and Hell are states
not locahtres ‘The descnptlons in the Quran are visual representatrons of
an inner fact, i.e., character. Hell, in the words of the Quran, is 'God's
kindled fire whlch mounts above the heaits' - the pamful realization of
one's failure as 2 man. Heaven is the joy of triumph over the forces of
disintegration."* Muhammad ‘Hamidullah uses- similar-terms, but in less
pretentious expressions. "Paradise as a reward, and Hell as a punishment," he
says, "are but graphic terms to make us understand a state of things which is
beyond all notions of our life in this world....It is necessary to speak to every
one accordmg to his capacity of understanding and of intelligence. s ‘

However ‘the idea of purely spmtual resurrection or nnmortahty
has found few advocates in “contemporary Islamic thought With few
exceptxons contemporary Mushms affirm the resurrection of the body and
disagree only on the nature of that body. > From the phllosophlca] point of
view, it is argued that because body is extremely important for our 1dent1ty
and personahty, to. defend only the etemahty of the soul-substance does
not mean to defend the immortality of human being at all.”! From the
Islanruc point of view, as Mechmet Aydm says, if we try to understand the
Qur'an without recourse 0 excessive mterpretauons we undersrand rhat
the ﬁ“mortahty talked about is not the unmortahty of the soul only

A s1zab1e number of contemporary mterpreters of Islarruc doctrme
choose to maintain a middle position between the extremes of the physical
and the spiritual interpretations of the afterlife. In certain cases they view
the nature of recompense as being different circamstances. Mustafa
Mahmud represents well this middle position in the understanding of the
afterlife. In his view "the Garden will contain all the different ranks from
the sensual to the purely spiritual, each one of us petting whatever he

a7 Quoted in Schimmel, "Creation and Judgement i the Koran and in Mystmo-
Poetical Interpretation”, p. 174.

* Igbal, The Reconstruction; p. 123; see also, Zaﬁ‘ulla Khan, Is]am, pp: 192 196.

“ Muhammad Hamidullah, Introductlon to Islam (Pans Centre Culture] Islarmque
'1980), pp. 72, 74. »

0 Jane Idleman Smith and Yvonne Yazbeck Haddad The Islamic Understandmg of

- Death and Resurrectron (Albany, NY.: State Umver31ty of New York - Press,

- 1981), p. 133. : R

3! Kog, Olumstizlik Dﬁsﬂncem [The Idea of Innnortahgx} . 72

2 Aydmn, Din Felsefesi [Philosophy of Religion], p. 255. '
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deserves:"> The last position.seems closer to the truth from the perspective.
Qf‘-ﬂiis' Qur'anic verse (9/72): "Allah has-promised to Believers, men and.
women, Gardens under which rivers flow, to dwell therein, and beautiful:
mansions in Gardens of everlasting stay. But the greatest bliss is the Good
Pleasure of ‘Allah: That is the supreme triumph." Nevertheless, for most of
the Muslims we should not expect to’ realize the true nature of the
conditions of the life after déath with oiir limited faculties of knowledge.
As the prophet Muhammad. said-in a hadith ‘qudsi: "Allah said: I have
prepared for My righteous servants what no eye has seen and no ear has
heard, nor has it occurred to human heart. Thus' re<:1t65:41f you wnsh 'And no

soul knows what j joy for them has been kept hldden e L

. ... The last toplc reEated to the etemaI life is ‘the question of
temporary vs. eternal pumshment as well as to whether or not the’ Fire
itself will endure endlessly Some Muslims feel that both heaven and hell
will contmue forever. For them the "Quran emphatxcally states that those
who believe and do good ‘work are the inheritors of paradxse (al-Janaty
where they will live forever. And m the Qur anic view eternal damnation i is
for those who refuse to believe ‘and do what ‘Allah has enjomed upon
mankmd ns3 But for some other ‘Muslims, it goes “without saying that
Paradlse wﬂl be eternal but because of the mercy of God the Hell w111 not
last eternally

A great majonty of the Mushm theologians afﬁrm on the basxs of
the Quramc verses (4:48, 4:116) that God may pardon every sin and every
crime except disbelief in God, and that the punishment that. would be
meted out for this last sin would be eternal. Others opine. that even the

% Quoted in' Smith and Haddad, The Islamic Understanding of Death and
Resurrection, p. 139. For al-Ghazali Fire also has some degrees. In his view, there
are "two kinds of fire. the fire of seperation [from God] and the hell-fire .as

-described by the Qur'an.” Mehmet S. Aydin, *Al-Ghazali's Idea. of Death and His
Classification of Men .in the World-to-Come", Ankara Umver51te51 Ilahwat Fa-
kultesi Dergisi, Cilt XX VI, (1983),p. 230. -1 - o4

4. Ezzeddin ‘Ibrahim and Denys . .Tohnson—Dawes, Fo orty - Hadlth Qg_ds1 (Be;mt,
‘Lebanion: The Holy Koran Publishing House,  1980), p. 138. This hadith. was
related by al-Bukhari, Mushim, at-Tirmidhi and Ibn Majah and the verse:at the

- end of it is from the Qur'an, chapter 32, verse 17. -

% Sulayman Nyang, "The Teaching. of the Quran Concemmg L1fe after Death" 1
Death and Immortality in' the Religions of the World, eds. P. Badham and L.
Badham, (Paragon House, 1987), p.. 83. This is consideranly more common and
‘traditional belief. In the view of al-Ghazali, for example, "It is. unbelief which
brings eternal destruction." See for the detzuls Mehmet S. Aydm, "Al-Ghazahs
Idea of Death”, p. 229-230. = . ook oo Lo
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punishinent of disbelief may one day terminate by the grace of God. These,
theologians deduce their opinions:also from certain verses of the Quran
(11:107, -etc.). "It is curious that the denial of eternal Purishment in Hell
is atfributed to Tbn Taymiyyah, who says that after a time the ‘people of
Hell shall be transferred to Paradise. He quotes a Prophetic Tradition; 'By
God in whose hands my soul is, there will come a time when the gates of
Hell will be slamming (i.c. it ‘will be empty) and cress will grow.on its
floor (i.e. it will be cool):"”"In the words of Muhammad Igbal, "There is
no ‘such thing as'eternal damnation in Islam. The word 'eternity" used in
certain verses, relating to Hell, is explained by the Quran itself to mean
only a period of time (78:23)."" According to this understanding, neither
Hell is an eternal place of punishment only nor Heaven is a hedonistic
holiday place. The eternal life that was particularly the ideal of the mystics
and their modern successors is not static. They take their inspiration from
the fact that the Qur'an speaks of. daraja, ‘stairs', or 'levels', when
mentioning Paradise. >’ Hell is a temporary curative place or state for the
sinners in order to heal their spiritual diseases. The souls that are suffering
from spiritual diseases and do not come up to a certain standard will be
sent to a quasi "spiritual hospital” called hell.® The spiritual progress also
continues in Heaven. Iqbal states this understanding of heaven and hell as
follows: "Hell, therefore, as conceived by the Quran, is not a pit of everlasting
torture inflicted by a revengeful God, it is a corrective experience which may
make a hardened ego once more sensitive to the living brecze of Divine Grace.
Nor is Heavén a holiday. Life is one' and continous. Man marches always
onward to receive ever fresh illuminations from an Infinite Reality which 'every
moment appears in a new glory ™" S o 5

As a result, one can say that among many different views of life
after death defended by the world religions.and human thought there are

56 Haridullah, Introduction to Islam, p. 74. Cf Abu Hasan Ali b. Ismail al-Ag'ari,
Maaalat al-Islamiyyin, (Beirut: al-Mektebeh al-Asriyyeh, 1 990), vol. 2, p. 167..
" AE. Affifi, The Mystical Philosophy of Muhyiddin Ibpu'l Arabi (Cambridge:
. Cambridge University Press,  1964), p. 167. According to Ibnu'l Arabi, too,
" “gventually, everlasting happiness will be.enjoyed by all (seefor further details,
- Affify, ibid, pp. 163-170). Co B L
8 Iqbal, The Reconstruction, p. 123. -~

* Schimmel, *Creation and Judgement in the Koran and in Mystico-Poetical
Interpretation", p. 176. The verse mentioned here 15 17:21. PR -

% Tug, "Death and Immortality in Islamic Thought”, p. 88. For al-Ghazali Fire is a
" temporary place for purification of the one who has the basic faith (See, Aydin,
"~ ALl.Ghazali's Idea of Death", p. 231) -~ = T

6t Igbal, The Reconstruction, p. 123; see also, Zafrulla Kban, Islam, p. 196-197.: ;
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basically two different concepts of life after death articulated and
advocated in the mainstream Islamic thought: "resurrection" and '

. creation".” The latter is' a more moderii” development in’ its 'basi_c
understanding of life after death but more classical in its arguments for
that. The former is a more traditional, historical and popular Islamic belief
about life after death. in its basic concepts, but more;modern development
in its arguments in the sense of having some new empmcal or quasi-
empirical evidence for that. The difference between them is essentially
based on the understanding of the human ‘being. While those who believe
in resurrection describe the human bemg in dualistic terms in one sense or
another, ‘the other group  emphasises: the” Qur'anic origin of. the ‘monistic
understanding of ‘the human being - as :an - indissoluble self or
psychophysical unity. In. this case, some Muslim thinkers or scholars
understand the belief in the life after death in the full literal sense of the re-
creation of the person by God after his or her death. Some other Muslim
scholars or writers see it within the continuing common tradltxon and in the
support of new parapschologmal evidence' as the resurrection of the body
to be rejoined with a continuing soul. It seems that this’ disagreement and
debate is at present open and could go--either way. depending on the
developments in arguments and evidence based on the scientific ﬁndmgs
concerning the status of mental life and on the empmcal parapsychologlcal
experiences concerning life after death.

In spite of these.two different views articulated and defended in
Islamic thought, there are many points concerning life after death on ‘which
the great majority of Muslim thinkers agree. Those are some of the Islamic
beliefs about life after death which many Muslim scholars or thinkers, who
believe in resurrection or re-creation, have in common. Death is not the
end of human life. There is an actual life and personal accountability after
death which: will actually occur in the world-to-come. It will be a kind of
bodily ‘life which both preserves the personal identity here and is
appropriate for the spiritual conditions or developments. there Spiritual
purification and progress will be able to continue in the Hell and Heaven.
What is certain and unanimously agreed on to be eternal is only heaven.
The only guarantee of this eternal hfe and destmy is the existence, power,

wisdom, justice- and mercy of God
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