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Foreword

The English Translation of the Holy Qur’an with Commentary, by Maulana
Muhammad Ali (d. 1951), has been highly acclaimed all over the world,
ever since the first edition appeared in 1917, and holds the position of a
renowned classic of religious literature. It was the first English translation
by a Muslim to be generally available and to be made accessible to the
West, printed as it was in England. Its publication was all the more remark-
able as it took place at a time when there was a grossly distorted, miscon-
ceived and dark image of Islam generally prevalent, making the atmosphere
extremely hostile to this sublime faith and to prospects of its progress.

Besides being a pioneer work, there are several other important respects
in which this Translation and Commentary holds an outstanding and un-
rivalled position. Two may be noted here. Firstly, it presents the faith of
Islam in its pure and pristine form by treating the Qur’an itself as the direct
supreme authority, rather than approaching it through the medium of later
interpretations. It thus corrects the deep-seated and widely-held misconcep-
tions about Islamic teachings, and shows Islam to be an entirely peaceful
and tolerant religion, a faith which seeks to convince and not to coerce, and
one which is concerned not only with outward forms but with the inner
spirit as well. Secondly, this work has had an incalculable influence in
drawing non-Muslims towards Islam, as well as rescuing Muslims them-
selves from doubt and disillusionment, as evidenced by the wealth of glow-
ing tributes which have been paid to it.

Maulana Muhammad Ali thoroughly revised the whole work in the last
five years of his life, the revised edition being published in 1951 followed
by several reprint editions over the years.

So immense has been the impact, success and popularity of this work
that efforts were started many years ago to render it into other languages.
Recently, the Ahmadiyya Anjuman Isha‘at Islam Lahore Inc. U.S.A. has
renewed these endeavours with fresh vigour, and work is being energetically
done to make this book available in more and more languages of the world.

This edition has been entirely re-typeset with improved design and lay-
out. A new footnote numbering scheme has been introduced, which gives a
neater appearance to the translation as well as being more convenient for
locating footnotes. The new scheme is explained fully in the Key to
References and Authorities. The Index has also been substantially expanded.
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I-2 FOREWORD

We thank Dr. Zahid Aziz of England for carrying out the improvements and
revisions mentioned, and correcting misprints in the previous edition.

We conclude below with some extracts from the Foreword to the 1963
reprint edition of this work, contributed by Maulana Muhammad Yakub
Khan, one-time Imam of the Woking Muslim Mission, England, outlining
the very great service rendered to Islam by Maulana Muhammad Ali and
his devotion to the cause of the Holy Qur’an.

Dr. Saeed Ahmad Khan
President, Ahmadiyya Anjuman Lahore, Pakistan

N. A. Faruqui
Vice-President, Ahmadiyya Anjuman Lahore, Pakistan
Lahore, October 1990

From the Foreword to the 1963 Edition
by Maulana Muhammad Yakub Khan

Maulana Muhammad Ali’s Translation marks a definite epoch in the
understanding of Islam. Among the Muslim intelligentsia it positively
arrested the creeping decay of faith as a result of the Western materialistic
influences, and the sceptical trends of Western philosophic thought.
Typical of this reaction of the Muslim mind was the fulsome acknowledge-
ment by a well-known devout Muslim thinker and writer, referred to by the
author in the Preface, who ascribes his own rescue from the wilderness of
atheism to this Translation.

In the realm of Western scholarship, the impact of this Translation is
noticeable in the changed outlook on Islam and the changed tone of litera-
ture about Islam that has since appeared. The very first indications of such
wholesome change are met with in the writings of a man of no less scholar-
ly stature than H. G. Wells. In 1920, when his work The Outline of History,
appeared, it carried the whole of Section 16 of Chapter 3 as rendered in this
Translation, describing it as an example of the Qur’an’s “majestic utter-
ances from the recent orthodox translation by the Maulvi Muhammad Ali”.

Interpreting the Word of God calls for great gifts of scholarship, no
doubt, but it requires something much more, which no scholarship can con-
fer — the gift of inner purity. Maulana Muhammad Ali wielded a scholar’s
pen with a saint’s hands, and that is where lay the secret of this Translation
becoming a real spiritual force and a beacon of light for seekers-after-truth.
By the very cast of his mind, Maulana Muhammad Ali was deeply reli-
gious. Having obtained three university degrees, when the prospects of a
bright worldly career lay at his feet, he dedicated his life to the service of



FOREWORD I-3

Islam. And what a dedication! He took up his pen in that cause in 1902 as a
young man in his twenties, wielded it incessantly, untiringly and devotedly
for half a century, and did not lay it down until it was actually snatched
from him by the hand of death.

Work on the first edition of the English translation of the Qur’an took
him seven long years (1909-1916). The amount of original research that
went into tracing the meanings of the words and verses, finding the under-
lying sense of Sections and Chapters, and linking it up with the preceding
and succeeding text, so that the whole of the Qur’an was shown to have the
thread of a continuous theme running through it — it is simply staggering
to think of all this stupendous and most taxing labour put in single handed,
day after day, for seven long years. But that is exactly what made Maulana
Muhammad Ali’s translation the boon of the world of scholarship in the
West as well as the East when it appeared in print in 1917. It was a pioneer
venture breaking altogether new ground, and the pattern set was followed
by all subsequent translations of the Qur’an by Muslims. It meets every
criticism that has been levelled against the Qur’an. The Introduction is a
whole mine of research, which throws light on all the salient features of a
truly Divine religion. There is no attempt at pedantry or literary flourishes.
Nor is there any pandering to preconceived popular notions or a bid for
cheap popularity. It is a loyal service to the Word of God aiming at scrupu-
lously honest, faithful rendering.

About the closing years of his life, when the Translation had already
run into three editions, and the Maulana was stepping into his seventies, he
felt he owed it to the world to give it the fruit of his deeper insight into the
Quranic truths, which more extensive study in the meantime, and advanc-
ing years, had brought him. Once more he plunged himself into another
long spell of the most taxing labour to bring out a revised edition. This
took him another five years (1946-1951). He forgot that he was no longer a
young man. The strain proved too much for him, so that he had to do the
proof reading in his sick-bed, which finally proved his death-bed.

“On arrival of the proofs from England,” write his biographers, “the
Maulana would get his head raised in his bed, and with hands quivering
would correct the proofs and give the final touches.” The final proofs were
corrected on October 8, 1951, and five days later he breathed his last. He
died in harness in the service of the Qur’an.

The Qur’an describes the battle for the minds of men as the highest
Jjihad. Maulana Muhammad Ali was undoubtedly the greatest mujahid of
his day in the cause of the Qur’an.



Publisher’s Note

This edition of Maulana Muhammad Ali’s English Translation and
Commentary of the Holy Qur’an is the first to be produced from new type-
setting since the publication of his revised edition in 1951. It was essential
to renew the typesetting in order to maintain and improve print quality.

We have taken advantage of this opportunity to correct previous mis-
prints, improve layout and design, use a better footnote numbering scheme,
check cross-references, and substantially expand the Index of subjects.

The proposals for this redesign and misprint correction were made some
years ago by Dr. Zahid Aziz and submitted to the Ahmadiyya Anjuman
Lahore, Pakistan. These were studied in detail by the then Head and
President, Dr. Saced Ahmad Khan, the Vice-President, Mr. Naseer Ahmad
Faruqui, and other senior members of the Anjuman, and approval was given
after due consultations and discussions. At the same time, a Foreword was
approved for the new edition which is reproduced preceding this Note.

In the previous edition, there were many cases in which quotations from
the Holy Qur’an as given within the footnotes and the Introduction were
somewhat differently worded from the same passages as given in the transla-
tion itself. To prevent confusion, these have now been made consistent with
the translation, but wherever the different wording was being used to illus-
trate a particular point we have retained it, either in parentheses after the
standard translation or by insertion of the standard translation in parentheses.
There were also some instances in the footnotes where an Arabic term or
expression had been mentioned without indicating the specific word or
words that it corresponded to in the translation of the verse above. In such
cases, whenever necessary for clarity, we have inserted the English words
within parentheses after the Arabic term.

We wish to stress that we have only corrected printing errors as well as
certain inconsistencies which, in our judgment, Maulana Muhammad Ali
himself would have rectified. No other kinds of additions, omissions or
changes have been made in the translation or footnotes. At certain points
we also consulted the Maulana’s first edition of 1917 to help in identifying
some errors and unintended omissions which occurred during the produc-
tion of the revised 1951 edition.

Readers of the previous editions should note the slight change in verse
numbering in chapter 3, most of chapter 6, and the end of chapter 4, made
for reasons of standardisation, which is explained on page I-21.
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I-6 PUBLISHER’S NOTE

We wish to thank all those volunteers in North America who, over the
past three or four years, did the initial proof reading of the keyed-in text.

In the end we humbly thank Almighty Allah Who enabled us to carry
out this massive undertaking, pray for all those departed elders whose hard
work and devotion made this translation a reality, and further pray that
Allah may bring humanity to right guidance through it — Amin.

Zahid Aziz

Samina Sahukhan

Noman I. Malik

Ahmadiyya Anjuman Isha‘at Islam Lahore Inc. U.S.A.
Columbus, Ohio

September 1999.
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Preface to the Revised Edition

There has been a demand for a revised edition of my English Translation and
Commentary of the Holy Qur’an since the end of the Second World War.
Conditions have changed so rapidly since I first took this work in hand in 1909 that
I myself felt the need for a revised edition. In fact, it is not only the change of
circumstances that called for a revision; by own knowledge of the Holy Book has
since increased to a very large extent owing to the fact that I have been engaged
day and night in further research in this line, studying the Holy Qur’an, the Hadith
and other religious literature of Islam. During this interval of about 33 years — the
first edition was published in 1917 — I made substantial contribution to the reli-
gious literature of Islam both in English and in Urdu. After the English Translation
I wrote a voluminous Urdu Commentary, the Bayan al-Qur’an, in three volumes,
and this kept me occupied for another seven years. It extends to over 2,500 pages
and is much more explanatory than the notes in the English Translation. During the
same period I also wrote a life of the Holy Prophet in Urdu, which was later trans-
lated into English under the name of Muhammad the Prophet. A little later was
issued a history of the Early Caliphate both in Urdu and in English. About the year
1928 a smaller edition of the English Translation without Arabic Text and with
briefer notes was published. Then came the translation and commentary in Urdu of
the Sahih Bukhari, the well-known Hadith collection. In 1936 was published anoth-
er voluminous work in English, The Religion of Islam, which contains full informa-
tion on almost all Islamic questions of modern days. The New World Order, A
Manual of Hadith and The Living Thoughts of the Prophet Muhammad were added
after 1940.

Owing to the extensive study which I had to make for these writings I myself
felt that I had received more light and was bound to give the English-reading pub-
lic, which extends over a vast part of the world, a deeper insight into the Holy
Qur’an than I had given in my younger days. I began the work of revising the trans-
lation and commentary of the Holy Qur’an some time late in 1946, but the year
1947 was a critical year for the Indo-Pakistan sub-continent and, on 29th August,
1947, I myself had to flee for my life from Dalhousie, where I used to work in the
summer months. The literary work that I was doing there suffered considerably but
I took it up later at Quetta, where I passed the summer of 1948. Before making
much progress, however, I fell seriously ill and the work had again to be put off for
more than six months. The manuscript was ready by the middle of 1950, but anoth-
er serious illness overtook me at Karachi, where I was then carrying on this work. I
was spared, however, by God’s grace, to see the work through the press, and to
give it the finishing touches; perhaps also to render some further service to the
cause of Truth. Though still on my sick-bed I am able to go through the proofs and
revise the Introduction.
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I-10 PREFACE TO THE REVISED EDITION

Before stating what changes I have made in the Revised Edition I quote a few
paragraphs from the old preface relating to the chief features of this Translation:

“As regards the translation I need not say much. That a need was felt for a
translation of the Holy Book of Islam with full explanatory notes from the pen of a
Muslim in spite of the existing translations is universally admitted. Whether this
translation satisfies that need, only time will decide. I may, however, say that I have
tried to be more faithful to the Arabic Text than all existing English translations. It
will be noticed that additional words as explaining the sense of the original have
generally been avoided, and where necessary — and these cases are very few —
they are given within brackets. Wherever a departure has been made from the ordi-
nary or primary significance of a word, reason for this departure has been given in a
footnote and authorities have been amply quoted.

“There are some novel features in this translation. The Arabic Text has been
inserted, the translation and the text occupying opposite columns. Each verse
begins with a new line in both the Text and the translation, and verses are num-
bered to facilitate reference. Necessary explanations are given in footnotes, and
generally either authorities are quoted or reasons given for the opinion expressed.
This made the work very laborious, but I have undertaken this labour to make the
work a real source of satisfaction to those who might otherwise be inclined to be
sceptical regarding many statements which will appear new to the ordinary reader. I
have tried to avoid repetition in the explanatory footnotes by giving a reference
where repetition was necessary, but I must confess that these references are far
from being exhaustive. When the significance of a word has been explained in one
place it has been thought unnecessary, except in rare cases, to make a reference to
it. For the reader’s facility I have, however, added a list of the Arabic words
explained, and the reader may refer to it when necessary.

“Besides the footnotes, ample introductory notes have been given at the com-
mencement of each chapter. These introductory notes give the abstract of each
chapter in sections, at the same time showing the connection of the sections and
also explaining that of the different chapters with each other. This feature
of the translation is altogether new, and will, I hope, in course of time, prove of
immense service in eradicating the idea which is so prevalent now that there is no
arrangement in the verses and chapters of the Holy Qur’an. It is quite true that the
Qur’an does not classify the different subjects and treat them separately in each
section or chapter. The reason for this is that the Holy Qur’an is not a book of laws,
but essentially a book meant for the spiritual and moral advancement of man, and
therefore the power, greatness, grandeur and glory of God is its chief theme, the
principles of social laws enunciated therein being also meant to promote the moral
and spiritual advancement of man. But that there exists an arrangement will be
clear even to the most superficial reader of the introductory notes on these chapters.
It will be further noted that the Makkan and Madinan revelations are beautifully
welded together, and there are groups of chapters belonging to about one time and
relating to one subject. The introductory notes also show whether a particular chap-
ter was revealed at Makkah or Madinah, and also the probable period to which it
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belongs. Exact dates and specified order of the revelation of different chapters are
often mere conjectures, and therefore I have avoided this useless task.

“The references to the authorities quoted in the notes are explained in the Key
to References. Among the commentators, I have made the greatest use of the volu-
minous commentaries of Ibn Jarir, Imam Fakhr al-Din Razi, Imam Athir al-Din
Abu Hayyan and the shorter but by no means less valuable commentaries of
Zamakhshari, Baidawi and Jami* al-Bayan of Ibn Kathir. Among the lexicons, Taj
al-‘Arus and the Lisan al-‘Arab are voluminous standard works and have been
freely consulted, but the smaller work of Imam Raghib Isfahani, known as
Mufradat fi Gharib al-Qur’an, has afforded immense help, and it undoubtedly
occupies the first place among the standard works in Arabic Lexicology so far as
the Qur’an is concerned. The valuable dictionaries of Hadith, the Nihayah, of Ibn
Athir and the Majma* al-Bihar have also proved very serviceable in explaining
many a moot point. It will, however, be noted that I have more often referred to
Lane’s Arabic-English Lexicon, a work the value of which for the English
student of Arabic can hardly be overestimated; this has been done purposely so that
the reader of this volume may have the facility to refer to an easily accessible work.
It is a pity that the great author was not spared to complete his work, but up to the
letter fa, Lane has placed the world under the greatest obligation. Besides commen-
taries and lexicons, historical and other works have also been consulted. Among the
collections of Hadith, Bukhari, Kitab al-Tafsir, or chapter on the commentary of
the Holy Qur’an, has been before me throughout, but the whole of Bukhari and
other relaible Hadith collections have also been consulted. And lastly, the greatest
religious leader of the present time, Mirza Ghulam Ahmad of Qadian, has inspired
me with all that is best in this work. I have drunk deep at the fountain of knowledge
which this great Reformer — Mujaddid of the present century and founder of the
Ahmadiyyah Movement — has made to flow. There is one more person whose
name I must mention in this connection, the late Maulawi Hakim Nur al-Din, who
in his last long illness patiently went through much the greater part of the
explanatory notes and made many valuable suggestions. To him, indeed, the
Muslim world owes a deep debt of gratitude as the leader of the new turn given to
the exposition of the Holy Qur’an. He has done his work and passed away silently,
but it is a fact that he spent the whole of his life in studying the Holy Qur’an, and
must be ranked with the greatest expositors of the Holy Book.

“The principle of the greatest importance to which I have adhered in interpret-
ing the Holy Qur’an is that no word of the Holy Book should be interpreted in such
a manner as to contradict the plainer teachings of the Holy Qur’an, a principle to
which the Holy Word has itself called the attention of its reader in 3:7; see 3:7a.
This rule forms the basis of my interpretation of the Qur’an, and this is a very
sound basis, if we remember that the Holy Qur’an contains metaphors, parables,
and allegories side by side with plain teachings. The Practice (Sunnah) and Sayings
of the Holy Prophet, when contained in reliable reports, are the best commentary of
the Holy Word, and I have therefore attached the greatest importance to them.
Earlier authorities have also been respected, but reports and comments contradict-
ing the Qur’an itself cannot but be rejected. I have also kept before me the rule that
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the meaning to be adopted in any case should be that which suits the context best,
and the only other limitation to which I have subjected myself is that the use of that
word in that sense is allowed by the lexicons or by Arabic literature. Existing trans-
lations have rendered me great help, but I have adopted an interpretation only after
fully satisfying myself and having recourse to original authorities. Many of the sto-
ries generally accepted by the commentators find no place in my commentary,
except in cases where there is either sufficient historical evidence or the corrobora-
tive testimony of some reliable Saying of the Holy Prophet. Many of these stories
were, I believe, incorporated into Islamic literature by the flow of converts from
Judaism and Christianity into Islam. I must add that the present tendency of
Muslim theologians to regard the commentaries of the Middle Ages as the final
word on the interpretation of the Holy Qur’an is very injurious and practically shuts
out the great treasures of knowledge which an exposition of the Holy Book in the
new light reveals. A study of the old commentators, to ignore whose great labour
would indeed be a sin, also shows how freely they commented upon the Holy
Book. The great service which they have done to the cause of Truth would indeed
have been lost to the world if they had looked upon their predecessors as uttering
the final word on the exposition of the Holy Qur’an, as most theologians do today.”

It is a matter of no small pleasure to me that many of the special features of my
Translation as noted above have been adopted by later Muslim translators of the
Holy Qur’an, the introductory notes to the chapters, giving the abstract of each
chapter and showing its connection with what has gone before, have been specially
appreciated. Even in the matter of interpretation, most of the views adopted by me
have found acceptance with them. The following quotations from The Moslem
World, July 1931, Revd. Zwemer’s quarterly, would furnish interesting reading in
this connection:

“A careful comparison of Mr. Pickthall’s translation with that of the
Ahmadiyya translator, Maulvi Muhammad Ali, shows conclusively, that Mr.
Pickthall’s work is not very much more than a revision of the Ahmadiyya
version” (p. 289).

“We have made a thorough examination of about forty verses in the second
chapter, sixty verses in the third, forty verses in the nineteenth, and all of the
last fifteen chapters, comparing his renderings with those of Sale, Rodwell,
Palmer and Muhammad Ali; as well as with the Arabic. From this careful
investigation we have come to the conclusion that Mr. Pickthall’s transla-
tion, in all that part of his work which we have examined, resembles very
closely the version of Muhammad Ali, the difference between the two ver-
sions in many passages being merely verbal” (p. 290).

“Now if we compare the above passage (3:57—63) with the versions of S, R
and P, we shall see that Mr. Pickthall is very much nearer to MA than he is
to any of the three previous translators, so that one gets the impression that
although he may have taken a word here and there from R and P, yet he has
not followed them so closely as he obviously followed MA” (p. 292).
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“The dependence of Mr. Pickthall upon the work of MA is also indicated in
an occasional footnote, and those who will compare these footnotes with the
notes in the 1920 edition of MA, which contains his commentary, will find
that throughout chapter 2 almost every footnote is based on the Ahmadiyya
Commentary” (p. 293).

“We think it will now be evident to the reader how much Mr. Pickthall is
indebted to the version of Maulvi Muhammad Ali, not only for his footnotes
but also for the translation itself” (p. 293).

“By comparing these two passages with Mr. Sarwar’s rendering given on
page 133 of the last issue of this journal, it will be seen that both Mr. Sarwar
and Mr. Pickthall have followed MA very closely” (p. 294).

“In the passages which we have examined carefully, namely the verses at the
beginning of the second, third and nineteenth suras, and the last fifteen, the
translation of Pickthall follows MA so closely that one finds very few evi-
dences of original work™ (p. 297).

Similar views have been expressed by other writers. Thus the author of Islam in
its True Light calls this Translation “a leading star for subsequent similar Muslim
works” (p. 69) and mentions both Mr. Sarwar and Mr. Pickthall as following close-
ly this Translation. The reason is not far to seek. My work was a work of labour.
For every rendering or explanation I had to search Hadith collections, Lexicologies,
Commentaries and other important works, and every opinion expressed was sub-
stantiated by quoting authorities. Differences there have been in the past, and in
future too there will be differences, but wherever I have differed I have given my
authority for the difference. Moreover the principle I have kept in view in this
Translation and Commentary, i.e., seeking the explanation of a problematic point
first of all from the Holy Qur’an itself, has kept me nearest to the truth, and those
who study the Qur’an closely will find very few occasions to differ with me. The
Christian writer of the article in The Moslem World, from which I have quoted
above, concludes with the following words:

“One cannot read far in the translation of Maulvi Muhammad Ali or in his
notes without being convinced that before he began his work on the Koran
he was already widely read in the Arabic Authorities listed on page Ix, to
which frequent reference is made in his notes; also his quotations from
Lane’s Lexicon indicate that he was not altogether oblivious to the results of
European scholarship” (p. 303).

And then it is added:

“It is a pity that his work is so saturated with the peculiar doctrines of the
Ahmadiyya sect and with bitter denunciation of Christian teachings that the
results of his Oriental scholarship have been seriously vitiated.”

I may here add that it is not only in having recourse to Lane’s Lexicon that I
have taken advantage of European scholarship. For full nine years before taking up
this translation I was engaged in studying every aspect of the European criticism of
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Islam as well as of Christianity and religion in general, as I had specially to deal
with these subjects in The Review of Religions, of which I was the first editor. I had
thus an occasion to go through both the higher criticism of religion by advanced
thinkers and what I may call the narrower criticism of Islam by the Christian mis-
sionaries who had no eye for the broader principles of Islam and its cosmopolitan
teachings, and the unparalleled transformation wrought by Islam. The talk of
Ahmadiyyah doctrines is, however, nothing but false propaganda. The faith of
Islam is one and all sects of Islam are one so far as the essential doctrines of Islam
are concerned. There are differences in interpretation but they all relate to minor
and secondary points. The Christian reviewer’s combining together “the peculiar
doctrines of the Ahmadiyya sect” and “bitter denunciation of the Christian teach-
ings” lets the cat out of the bag. So far as the criticism of the false church doctrines
of Trinity, Sonship and Atonement is concerned, the doctrines are so emphatically
denounced in plain words in the Qur’an itself that no commentator need be bitter.
What offends the Christian missionary and what he calls the peculiar doctrines of
the Ahmadiyyah sect is no more than an expression of opinion that Jesus Christ did
not bodily ascend to heaven and is not alive there and that he died a natural death
like other prophets. There is not a single doctrine of the religion of Islam in which
this Translation differs from orthodox views. I hope to be excused for clearing up
this point by a quotation from Mr. Pickthall’s review of my book The Religion of
Islam in the Islamic Culture for October 1936:

“Probably no man living has done longer or more valuable service for the
cause of Islamic revival than Maulana Muhammad Ali of Lahore. ... In our
opinion the present volume is his finest work ... It is a description of Al-
Islam by one well-versed in the Qur’an and the Sunnah who has on his mind
the shame of the Muslim decadence of the past five centuries and in his heart
the hope of the revival, of which signs can now be seen on every side.
Without moving a hair’s breadth from the Traditional position with regard to
worship and religious duties, the author shows a wide field in which changes
are lawful and may be desirable because here the rules and practices are not
based on an ordinance of the Quran or an edict of the Prophet.” (p. 659)

Mr. Pickthall was an orthodox Muslim, and what he has said of The Religion of
Islam is true of this Translation. There is not a hair’s breadth departure from the
essentials of Islam, and this Translation does not contain anything contrary to the
views of the great Imams and learned Ahl Sunnah that have gone before. That there
have been differences in the interpretation of the Holy Qur’an among the greatest
commentators, among even the Companions of the Holy Prophet and the great
Imams, cannot be denied. But these differences do not relate to the essentials of the
faith of Islam on which all Muslims are agreed; they relate to minor or secondary
points. All Muslims believe in the Unity of God and the prophethood of
Muhammad. They believe in all the prophets of God and in His Books. They believe
that Divine revelation came to perfection with the Prophet Muhammad who is thus
the last of the prophets — Khatam al-Nabiyyin — after whom no prophet will come,
and the Holy Qur’an is the last Divine message to the whole of humanity. All these
doctrines find clear expression in my translation and the explanatory footnotes.
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The only important matter wherein I may be said to have differed with the
majority relates to the death of Jesus Christ. But in the first place the belief that
Jesus is alive somewhere in the heavens has never been included among the essen-
tials of Islam. It has never been included among the religious doctrines of the faith
of Islam. There are Muslims who still believe that four prophets are alive, Khidr,
Idris, Elias and Jesus Christ, but that is not an article of faith with any Muslim.
Many learned Muslims have held such belief regarding the first three to be based on
Israelite stories and as having nothing to support it in the Holy Qur’an and authen-
tic Hadith. They are not looked upon as unorthodox for that reason. Why should
this Translation be looked upon as unorthodox for saying the same thing about a
belief in Jesus Christ being alive? I may call the reader’s attention to another fact as
well. Most learned Muslims all over the world, if not all, are today convinced that
Jesus Christ died like other prophets and many of them have given expression to
such views, among them being the famous Mufti Muhammad ‘Abdu-ht and Sayyid
Rashid Rada’ of Egypt.

I may be excused for quoting two other orthodox views about this Translation.
Maulana ‘Abdul Majid Daryabadi, editor, Such, Lucknow, who is a recognized
leader of orthodox Muslim opinion, wrote on 25th June 1943:

“To deny the excellence of Maulvi Muhammad ‘Ali’s translation, the
influence it has exercised and its proselytizing utility, would be to deny the
light of the sun. The translation certainly helped in bringing thousands of
non-Muslims to the Muslim fold and hundreds of thousands of unbelievers
much nearer Islam. Speaking of my own self, I gladly admit that this transla-
tion was one of the few books which brought me towards Islam fifteen or
sixteen years ago when I was groping in darkness, atheism and scepticism.
Even Maulana Muhammad ‘Ali of the Comrade was greatly enthralled by
this translation and had nothing but praise for it.”

Here we have the view of not one but two great orthodox leaders of Islam. I
would add only one more orthodox leader’s view to show that there is not the least
ground for the false propaganda that this Translation is saturated with any unortho-
dox or heretical views. It is the Urdu paper Wakil, which was published from
Amritsar and of which both the editor and the proprietor were orthodox Muslims.
Its review of this Translation when it was first issued was in the following words:

“We have seen the translation critically and have no hesitation in remarking
that the simplicity of its language and the correctness of the version are all
enviable. The writer has kept his annotations altogether free from sectarian
influence with wonderful impartiality, and has gathered together the wealth
of authentic Muslim theology. He has also displayed great skill and wisdom
in using the new weapons of defence in refuting the objections of the oppo-
nents of Islam.”

As I have already stated, I have throughout this Translation quoted authorities
wherever I have differed with previous translators or commentators or with certain
views generally held by Muslims but which are not supported by the Holy Qur’an
or by authentic Hadith of the Holy Prophet. In the revised edition I have laid even
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greater emphasis on this point. In the case of Hadith collections I have now given
exact references, to book and chapter, which were wanting in the first edition, and
have moreover made greater use of reliable hadith when they explain the Qur’an,
giving the greatest importance to Bukhari — Asahh al-Kutub ba‘da Kitab Allah —
the most correct of the books after the Book of God. Lexicons have also been
resorted to on a vaster scale, and a complete index of the Arabic words and phrases
explained has been added. The general index has been amplified, and headings have
been added bearing on important subjects dealt with in the Qur’an.

Changes have been made in many footnotes and a large number of new notes
has been added. As regards the Translation itself, I have tried to make it simpler,
though still adhering to the principle adopted in the first edition of being faithful to
the Arabic text.

Changes have also been made in the subjects discussed in the Introduction. The
subject of the Purity of the Quranic Text was very important as throwing light on
the collection and arrangement of the Holy Book and it has been retained with
some changes. But the summary of the teachings of Islam and details of the Islamic
Institution of prayer are now obtainable separately and have been omitted from the
Introduction. In the place of these, new and important subjects have been inserted
to afford facility to the reader in understanding the Holy Qur’an itself.

MUHAMMAD “ALL

Muslim Town,
Lahore (Pakistan).
18th January 1951.



Transliteration of Arabic Words

In this book I have adopted the most recent rules of transliteration recognized by
Western Orientalists, with very slight variation, as explained below, but no translit-
eration can exactly express the vocalic differences of two languages, and the
Roman characters in which Arabic words and phrases have been spelt give the
sound of the original only approximately. Besides the inability of the characters of
one language to represent the exact pronunciation of the words of another, there is
this additional difficulty in romanizing Arabic words that in certain combinations
the pronunciation does not follow the written characters; for example, al-Rahman is
pronounced ar-Rahman, the sound of / merging in that of the next following letter,
r. To this category belong all the letters which are known by the name of al-hurif
al-Shamsiyyah (lit., solar letters), and they are as follows: ta, tha, dal, dhal, ra, za,
sin, shin, sad, dad, ta, za, lam, ntin (dentals, sibilants, and liquids). Whenever a
word beginning with one of these letters has the prefix al (representing the article
the), the lam is passed over in pronunciation and assimilated to the following con-
sonant; in the case of all other letters, al is pronounced fully. This merging of one
letter in another occurs also in certain other cases, for which a grammar of the
Arabic language should be referred to.

I have represented the ta added either at the end of a noun for ta’nith — to
make a noun feminine or to attach to it the sign of the feminine gender — as in
Makkat or Makkah or Madinat or Madinah, or at the end of a verb to make it a
masdar or infinitive noun, as in rahmat or rahmah, either by t or by 5, the latter
being the proper way of sounding it when there is a wagf or a stop.

The system adopted is as follows:

Consonants

Arabic Represented
Letter Sound by
hamzah .. ... (sounds like 4 in hour — a sort of catch in the voice)........ ’
ba.......... (SAME AS D) . .ottt e b
ta.......... (the Italian dental, softer than¢)......................... t
tha......... (between thinthingands)......... ... ..., th
jim......... (like gingem) ..o j
ha.......... (very sharp but smooth gutteral aspirate). ................. h
kha......... (like ch in the Scotchword loch) . ....................... kh
dal......... (Italian dental, softerthand) ........................... d
dhal........ (sounds between zand thinthat). ....................... dh
ra.......... (SAME AS 7)) o vt i et e e e r
ZA. .. (SAME @S Z) « v vttt e et et et e z



I-18 TRANSLITERATION OF ARABIC WORDS

sin......... (SAME @S ) © v vttt ettt e e e S
shin........ (same asshinshe) ........... ... .. sh
sad......... (strongly articulated s, like ssin hiss) .................... S
dad......... (aspirated d, betweendand z) ......... ... ... .. ... d
ta.......... (strongly articulated palatal #) ............... ... ... ..... t
Za. ... (strongly articulated palatal z) .......................... z
‘ain ........ (somewhat like a strong guttural hamzah, not a mere vowel) . . ¢
ghain....... (gutteral g, butsoft) ......... ... gh
fa.......... (SAME AS ) o vttt e f
qaf . ........ (strongly articulated guttural k) . .......... ... ... ... ..... q
kaf......... (same as k) . ..ot k
lam......... (SAME @S [). . oottt e 1
mim........ (SAME @S 7). o o e ettt et e e m
nin. ........ (SAME AS 71) v vt e e e n
ha.......... (SAME AS /1) . . oottt e h
Waw........ (SAME AS W) ot e et ettt et e e w
)£ N (SAME AS ) v v ettt et e e e e y
Vowels

The vowels are represented as follows:

Short vowels:
7 fathah, aS 0N EUD . ..ottt a

, kasrahasiinpin.................ooool i

Long vowels:
1

long fathah, asainfather.......................... a
. long kasrah, aseeindeep............ ... ... ... .. ... i
¢ long dammah, as 0o in Moot . ............. ... ..., u
fathahbeforewaw ........ ... .. ... . ... .. ... . .... au
fathahbeforeya ......... ... ... ... . ... ai
Tanwin W ¢>  is represented by an, in, un, respectively. The short

and long vowels at the end of a word are shown as parts of the words, as gala
where the final a stands for the fathah on lam, but the tanwin is shown as a separate
syllable, as Muhammad-in.
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Proper Names

Biblical proper names are not transliterated, but their Biblical form is adopted;
other names are transliterated according to the rules of transliteration. Hence the
reader will notice a change in such names as Mecca which should be written as
Makkah, Medina which should be written as Madinah, Yemen which should be
written as Yaman, and so on.

The following list shows the Biblical names and their Arabic equivalents:

Biblical Arabic Biblical Arabic

Names Form Names Form
Aaron ............. Hartn Jew . ...l Yahudi
Abraham........... Ibrahim Job ...l Ayyub
Adam ............. Adam John .............. Yahya
Amran............. ‘Imran Jonah.............. Yiunus
Babel.............. Babil Korah ............. Qartn
David ............. Dawud Lot ............... Lut
Egypt ............. Misr Magog. ............ Ma’juj
Elias .............. Ilyas Mary.............. Maryam
Ezra............... ‘Uzair Michael............ Mikal
Elisha............. Al-Yagh‘a Moses............. Misa
Gabriel ............ Jibril Noah.............. Nuh
Gog...oviiii Ya’juj Pharaoh............ Fir‘aun
Goliath ............ Jalut Saul............... Talut
Gospel. ............ Injil Sheba ............. Saba’
Isaac.............. Ishaq Solomon........... Sulaiman
Ishmael............ Isma‘il Torah ............. Taurat
Jacob........... ... Ya‘qub Zacharias .......... Zakariyya
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Footnotes: In a verse the first footnote is marked with the letter @, the second with
b, the third with ¢, and so on. In the footnotes, a note is labelled by the number of
the verse followed by the letter which marks it in the verse. For instance, in chapter
2, verse 1 has one note, marked a in the verse and labelled as 1a in the footnotes;
verse 2 has three notes, marked a, b and c in the verse and labelled as 2a, 2b and 2¢
in the footnotes. (The Bismillah verse in chapter 1 carries no verse number but has
three notes. These are labelled in the footnotes by just the letter, a, b or c.)

References: All references given without an indication of the name are to this book.
Preceding a colon is the number of a chapter of the Holy Qur’an, and following the
colon are verse numbers or footnotes in that chapter. For instance, 55:29 denotes
chapter 55, verse 29, and 4:142a denotes chapter 4, footnote 142a (marked as a
within verse 142, and as 142a in the footnotes). 16:33, 34 denotes chapter 16, ver-
ses 33 and 34. 3:148-180 denotes chapter 3, verses 148 to 180. 5:64, 64a denotes
chapter 5, verse 64 and footnote 64a (i.e. note a in verse 64). 18:94a, 96a denotes
chapter 18, footnotes 94a and 96a. When referring to verses or footnotes from
within the chapter in which they occur, the chapter number is omitted. For instance,
in any chapter a reference to v. 5 indicates verse 5 of that chapter, and 515 indicates
footnote 51b of that chapter.

In references to Hadith collections, the first figure is the number of the kitab
(book) and the second the number of the bab (chapter), but in references to the
Kitab al-Tafsir of Bukhari (B. 65) a number in roman is added to show the number
of the surah. In case of Hadith collections not divided into kitabs and babs, the first
number in Roman refers to the volume and the second to the page; so also in the
case of historical and other books. A reference to a Lexicon will be met with under
the entry for the root of the word. In the case of Commentaries of the Holy Qur’an,
the reference given will be met with in the verse under discussion, unless otherwise
indicated.

Note on verse numbering in chapters 3, 4 and 6: In this edition there is a slight
difference from the pre-2000 editions in the numbering of verses in chapters 3 and
6, and near the end of chapter 4. In chapter 3, the verse which was numbered as 3 is
now split into two verses 3 and 4. Therefore, subsequent verses (4 to 199) now bear
a number 1 more than before (5 to 200). In chapter 6, the verses which were num-
bered as 73 and 74 are now combined as verse 73. Therefore, subsequent verses (75
to 166) now bear a number 1 less than before (74 to 165). In chapter 4, the verses
which were numbered as 173 and 174 are now combined as 173. Therefore, the
subsequent verses, 175 to 177, are now numbered as 174 to 176. This change has
been made to make our numbering conform to the more widely used convention.

In the list below, names of books are given in italics; also in those cases where
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the abbreviation is based on the name of a person, the relevant part of the person’s
name is given in italics.

IMsd. ...
Itq ....

Jal ...

Asas al-Balaghah (Dictionary), by Abu-1-Qasim Mahmud ibn ‘Umar al-
Zamakhshari.

Kitab al-Sunan (Hadith), by Abii Dawiid Sulaiman.
Musnad of Imam Ahmad ibn Hanbal (Hadith).

. Bahr al-Muhit (Commentary), by Imam Athir al-Din Abu ‘Abd Allah Abu

Hayyan al-Undlusi.
Abu Ishaq (Grammarian).
Abu-l-Hasan ‘Ali ibn Sulaiman al/-Akhfash (Grammarian).

.. Abui ‘Ubaidah Ma‘mar ibn Muthanna al-Basri (Grammarian).

Abu Mansur Muhammad ibn Ahmad al-Azhari (Grammarian).

Al-Jami‘ al-Musnad al-Sahih (Hadith), by Al-Imam Abu ‘Abd Allah
Muhammad ibn Isma‘il al-Bukhari.

Anwar al-Tanzil wa Asrar al-Ta‘wil (Commentary), by Qazi Abu Sa‘id ‘Abd
Allah ibn ‘Umar al-Baidawi.

Cruden’s Bible Concordance.
Abt ‘Ali al-Husain ibn Dahak ibn Yasir Basri (Poet).
Al-Musnad (Hadith), by Abu Muhammad ‘Abd Allah al-Darimi.

. Encyclopaedia Biblica.

.. Encyclopaedia Britannica.

Fath al-Bari fi Sharh Sahih Bukhari (Hadith), by Imam ibn Hajar ‘Asqalani.

.. Exposition of Diwan Hamasah (Poetry), by Yahya ‘Ali Tabrizi.
. ‘Abd Allah ibn ‘Abbas (Companion).

Abt Muhammad ‘Abd al-Malik ibn Hisham (Historian).

Jami* al-Bayan fi Tafsir al-Qur’an (Commentary), by Imam Abu Ja‘far
Muhammad ibn Jarir al-Tabari.

Tafsir (Commentary), by Isma‘il ibn ‘Umar (Ibn Kathir).

. Sunan (Hadith), by Abu ‘Abd Allah Muhammad ibn Yazid ibn Majah al-

Qazwini.
‘Abd Allah ibn Mas ‘ud (Companion).

Itgan fi ‘Ulum al-Qur’an (Commentary), by Imam Jalal al-Din ‘Abd al-
Rahman ibn Abi Bakr al-Suyuti.

. Al-Jalalain (Commentary), by Jalal al-Din Suyuti and his teacher, Jalal al-

Din.

Jami* al-Bayan fi Tafsir al-Qur’an (Commentary), by Al-Shaikh Mu‘in al-
Din ibn Safi al-Din.

. Kashshaf (Commentary), by Abu-1-Qasim Mahmiud ibn ‘Umar al-

Zamakhshari.
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. Kanaz al-‘Ummal fi Sunani-l-Aqwal wa-1-Af‘al (Hadith), by Al-Shaikh ‘Ala
al-Din ‘Ali al-Muttaqi.

. Lisan al-‘Arab (Dictionary), by ‘Allamah Abu-1-Fadl Jamal al-Din
Muhammad ibn Mukarram.

Arabic-English Lexicon by Edward William Lane.
Al-Muhkam wa-I-Muhit al-A ‘zam (Dictionary), by ‘Ali ibn Isma‘il ibn Sidah.

. Majma* Bihar al-Anwar (Dictionary of Hadith), by Al-Shaikh Muhammad
Tabhir.

. Mughni al-Labib (Grammar), by Al-Shaikh Jamal al-Din ibn Hisham Al-
Ansari.

Mujahid ibn Jabar (Tabi ‘).
Sahih Muslim (Hadith), by Imam Abu-1-Husain ibn Al-Hajjaj.

.. Al-Misbah al-Munir fi Gharib al-Sharh al-Kabir (Dictionary), by Ahmad ibn

Muhammad ibn ‘Ali al-Muqri al-Faytumi.

. Mishkat al-Masabih (Hadith), by Shaikh Wali al-Din Muhammad ‘Abd
Allah.

Al-Nihayah fi Gharibi-l-Hadith wa-I-Athar (Dictionary of Hadith), by Shaikh
Imam Majd al-Din Abu Sa‘adat al-Mubarik, known as Ibn al-Athir.

Sunan al-Nasa’i (Hadith), by Abu ‘Abd al-Rahman Ahmad al-Nasa’i.

Al-Qamiis al-Muhit (Dictionary), by Shaikh Majd al-Din Muhammad ibn
Ya‘qub Al-Firozabadi.

Qatadah ibn Du‘amah (Tabi‘i).

Al-Mufradat fi Gharib al-Qur’an (Dictionary of Qur’an), by Shaikh Abu-1-
Qasim Al-Husain al-Raghib al-Isfahani.

Al-Tafsir al-Kabir (Commentary), by Imam Fakhr al-Din Razi.

. Rith al-Ma‘ani (Commentary), by Abu-1-Fadl Shahab al-Din al-Sayyid
Mahmud al-Alfsi.

Al-Sihah Taj al-Lughah wa Sihah al-‘Arabiyyah (Dictionary) by Isma‘il ibn
Hammad al-Jawhari.

Taj al-‘Arus (Dictionary), by Imam Muhibb al-Din Abu-1-Faid Murtada.

Tarikh al-Umam wa-l-Muluk (History), by Abu Ja‘far Muhammad ibn Jarir
al-Tabari.

Al-Jami* (Hadith), by Abt ‘Isa Muhammad ibn ‘Isa Tirmidhi.

Zajjaj (Grammarian).



Introduction

1. THE HOLY QUR’AN AND ITS DIVISIONS

Al-Qur’an.

The name Al-Qur’an, the proper name of the Sacred Book of the Muslims, occurs
several times in the Book itself (2:185, etc.). The word Qur’an is an infinitive noun
from the root gara’a meaning, primarily, he collected things
together, and also, he read or recited; and the Book is so called both because it is a
collection of the best religious teachings and because it is a Book that is or should
be read; as a matter of fact, it is the most widely read book in the whole world. It is
plainly stated to be a revelation from the Lord of the worlds (26:192), or a
revelation from Allah, the Mighty, the Wise (39:1, etc.), and so on. It was sent
down to the Prophet Muhammad (47:2), having been revealed to his heart through
the Holy Spirit (26:193, 194), in the Arabic language (26:195; 43:3). The first
revelation came to the Holy Prophet in the month of Ramadan (2:185), on the 25th
or 27th night, which is known as Lailat al-Qadr (97:1).

Other names and Epithets.

The Holy Book speaks of itself by the following additional names: al-Kitab (2:2), a
writing which is complete in itself; al-Furgan (25:1), that which
distinguishes between truth and falsehood, between right and wrong; al-Dhikr
(15:9), the Reminder or a source of eminence and glory to mankind; al-Mau ‘izah
(10:57), the Admonition; al-Hukm (13:37), the Judgment; al-Hikmat (17:39), the
Wisdom; al-Shifa’ (10:57), that which heals; al-Huda (72:13), that which guides or
makes one attain the goal; al-Tanzil (26:192), the Revelation; al-Rahmat (2:105),
the Mercy; al-Riuth (42:52), the Spirit or that which gives life; al-Khair (3:104), the
Goodness; al-Bayan (3:138), that which explains all things or clear statement; al-
Ni‘mat (93:11), the Favour; al-Burhan (4:174), the clear Argument or manifest
proof; al-Qayyim (18:2), the Maintainer or Rightly-directing; al-Muhaimin (5:48),
the Guardian (of previous revelation); al-Nur (7:157), the Light; al-Haqq (17:81),
the Truth; Habl-Allah (3:103), the Covenant of Allah. In addition to these, many
qualifying epithets are applied to the Holy Book, such as al-Mubin (12:1), one that
makes manifest; al-Karim (56:77), the Bounteous; al-Majid (50:1), the Glorious;
al-Hakim (36:2), full of Wisdom; al-‘Aziz (41:41), the Mighty or Invincible; al-
Mukarramah (80:13), the Honoured; al-Marfii‘ah (80:14), the Exalted; al-
Mutahharah (80:14), the Purified; al-‘Ajab (72:1), the Wonderful; Mubarak (6:92),
Blessed; and Musaddiq (6:92), confirming the truth of previous revelation.

Divisions.

The Holy Qur’an is divided into 114 chapters, each of which is called a sitrah
(2:23). The word sizrah means literally eminence or high degree, and also any step
of a structure, and in the Book itself it is applied to a chapter of the Qur’an either
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because of its eminence or because each chapter is, as it were, a distinct degree or
step in the whole Book, which is thus compared to a structure. The chapters of the
Holy Qur’an are of varying length, the largest comprising fully one twelfth of the
entire Book — 286 verses — and the smallest containing only three verses. Each
chapter is, however, complete in itself and is, therefore, called a book, and the
whole of the Qur’an is said to contain many books: “Pure pages wherein are (all)
right books” (98:2, 3). The longer chapters are divided into rukii ‘s or sections, each
section generally dealing with one subject, the different sections being interrelated.
Again, each section contains a number of ayahs or verses. The word ayah means,
originally, an apparent sign or mark and, in this sense, it comes to mean a miracle,
but it also signifies a communication or a message from God and is applied as such
to a verse of the Holy Qur’an as well as to a revelation or a law. Each
chapter, with the exception of the concluding 35 chapters, is divided into sections,
the largest number of sections in a chapter being 40; and each section, as also each
single-section chapter, is divided into a number of verses. The total number of
verses in the Holy Qur’an is 6237, or 6350, if we add to each chapter the common
opening verse of Bismillah. For the purposes of recitation, the Holy Qur’an is
divided into 30 parts of equal length, each called a juz’, to enable the reciter to
complete its recitation in one month, every part being again sub-divided into four
parts. Another division of the Book, traceable to the Prophet himelf, is into seven
manzils or portions to enable the reciter to complete its recitation in seven days.
These divisions, however, have nothing to do with the subject-matter of the Qur’an.

Revealed piecemeal but collected and arranged from the first.

The Qur’an was revealed piecemeal (25:32) during a period of 23 years, the
shorter chapters generally, and some of the larger ones, being revealed entire and at
one time, while the revelation of the majority of the larger chapters and some of the
shorter chapters extended over many years. The practice was, as will be shown later
on, that when a chapter was revealed in parts, the Holy Prophet specified, under Divine
guidance, the place of the verse revealed, and thus the arrangement of verses in each
chapter was entirely his work. Similarly, later on when a considerable portion had
been revealed, the arrangement of the chapters was also the work of the Holy Prophet
himself. It is in one of the earliest revelations that the Holy Qur’an speaks of its
collection as well as its revelation as being a part of the Divine scheme: “Surely on Us
rests the collecting of it and the reciting of it” (75:17). The collection of the Holy
Qur’an — which means the arrangement of its verses and chapters — was, therefore, a
work which was performed by the Holy Prophet himself under Divine guidance, and it
is a mistake to think that either Abti Bakr or ‘Uthman was the collector of the Qur’an,
though both of them did important work in connection with the dissemination of the
written copies of the sacred text. Abil Bakr made the first complete written copy, by
arranging the manuscripts written in the time of the Holy Prophet, in the order of the
oral recitation of the Prophet’s time. ‘Uthman’s work, on the other hand, was only the
ordering of copies to be made from the written manuscript of Abu Bakr’s time and the
placing of these copies in the various centres of Islamic learning, so that those who
wrote the Holy Qur’an might be able to follow the standard copy. The text of the Holy
Qur’an has thus been safeguarded from all alterations or corruptions in accordance
with the Divine promise contained in one of the earliest revelations: “Surely We have
revealed the Reminder, and surely We are its Guardian” (15:9). The subject of the
purity of the text of the Holy Qur’an has been fully discussed further on.
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Makkan and Madinan Revelations.

Another division of the Holy Book concerns the Makkan and Madinan revelations.
Of the 23 years over which the revelation of the entire Book is spread, 13 years
were passed by the Holy Prophet at Makkah and 10 were passed at Madinah, to
which city he had to flee for the safety of his own life and the lives of his followers.
Of the entire number of chapters, 93 were revealed at Makkah and 21 were
revealed at Madinah, but the 110th chapter, though belonging to the Madinah peri-
od, was revealed at Makkah during the well-known farewell pilgrimage. The
Madinan chapters, being generally longer, contain really about a third of the entire
Qur’an. In arrangement, the Makkan revelation is intermixed with the Madinan
revelation. Thus the Holy Qur’an opens with a Makkan revelation which is entitled
the “Opening”, and is followed by four chapters revealed at Madinah, which take
up over one fifth of the whole Book. Then follow alternately Makkan and Madinan
revelations.

As regards the dates of the revelation of the various Makkan chapters, it is
difficult to assign a particular year to a particular chapter, except in rare cases, but
broadly they may be divided into three groups: those revealed in the early Makkan
period, i.e., during the first five years; those revealed in the middle Makkan period,
i.e., from the sixth to the tenth year; and those revealed during the late Makkan
period, i.e., from the 11th year to the Flight (Hijrah). The dates of the Madinan
chapters, on the other hand, are tolerably certain and definite, but in this case
the difficulty is that the revelation of the longer chapters extended over lengthy
periods, and a chapter which undoubtedly belongs to the earliest days at Madinah
sometimes contains verses which were revealed in the closing days of the Holy
Prophet’s life.

Subject to the remarks made above, the following dates may approximately be
assigned to the different chapters or groups of chapters:

Early Makkan period ............. 60 chapters: 1, 17-21, 50-56, 67-109, 111-114.
Middle Makkan period . 17 chapters: 29-32, 34-39, 40—46.

Late Makkan period .............. 15 chapters: 6, 7, 10-16, 22, 23, 25-28.

AH. 1-2 i, 6 chapters: 2, 8,47, 61, 62, 64.

AH.3-4 .. 3 chapters: 3, 58, 59.

AH.5-8 e, 9 chapters: 4,5, 24, 33, 48, 57, 60, 63, 65.
AH.9-10 i, 4 chapters: 9, 49, 66, 110.

Chronological order.

The first five verses of the 96th chapter were undoubtedly the first revelation, and
these were equally certainly followed by the first part of the 74th chapter, which
again was, in all probability, followed by the first chapter, after which came the first
part of the 73rd chapter. Beyond this, it is impossible to give a tolerably certain
order. The attempt to give a chronological order is an undoubted failure, as even the
shorter chapters were not revealed entire. For instance, chronological order would
place the 96th chapter first, while, as a matter of fact, every historian of Islam
knows that only the first five verses were revealed first, vv. 6—19 coming long after-
wards, when persecution of the Prophet had actually begun, as is made clear by vv.
9, 10, which speak of the Prophet being prohibited from saying his prayers, and
must be referred to about the time when Arqam’s house was chosen for saying
prayers, an event belonging to the fourth year of the Call. If, then, we are confronted
with such a serious difficulty in giving the first place to a chapter with which the
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revelation of the Holy Qur’an undoubtedly began, what about the later chapters, and
especially the longer ones? Take the second chapter in the present order as another
example. There is not the least doubt that its revelation began in the first or, at the
latest, in the second year of the Hijrah, but it is equally certain that it contains verses
which were revealed in 10 A.H. A chronological order of the different chapters is,
therefore, an impossibility, and all that we can say with tolerable certainty is that the
greater part of a certain chapter was revealed during a certain period, and this is my
reason for assigning particular periods to particular chapters.

Makkan and Madinan Revelations intermingled in the final arrangement.

The first thing that strikes us in the present arrangement is the intermingling of
Makkan and Madinan revelations. Surely there must have been some reason under-
lying this arrangement and to discover this we must find the chief features which
distinguish the Makkan from the Madinan revelations. A contrast of the two makes
it clear that, while the Makkan revelations grounded the Muslims in faith in God,
the Madinan revelation was meant to translate the faith into action. It is true that
exhortations for good and noble deeds are met with in the Makkan revelations and
that faith is still shown in the Madinan revelations to be the foundation on which
the structure of deeds should be built, but, in the main, stress is laid in the former
on faith in an Omnipresent and Omnipotent God Who requites every good and evil
deed, while the latter deals chiefly with what is good and what is evil; in other
words, with the details of the law. Another feature distinguishing the two
revelations is that, while the Makkan revelation is generally prophetical, the
revelation that came down at Madinah deals with the fulfilment of prophecy. Again,
if the Makkan revelation shows how true happiness of mind may be sought in
communion with God, the Madinan revelation points out how man’s dealing with
man may be a source of bliss and comfort to him. Hence, a scientific arrangement
of the Holy Qur’an could be made to rest only on the intermingling of the two
revelations — the intermingling of faith with deeds, of prophecy with the fulfilment
of prophecy, of Divine communion with man’s relation to and treatment of man.

A cursory view of the present arrangement.

A detailed view of the order in which the chapters follow one another shows the
truth of the remarks made above; and for this the reader is referred to the introduc-
tory notes prefacing each chapter. A brief outline, however, may be given here.

The Holy Book is prefaced with a short Makkan chapter which, in its seven
short verses, contains the essence of the whole of the Qur’an, and teaches a prayer
which is admittedly the most beautiful of all prayers taught by any religion, and
which sets before man an ideal greater than any other which can be conceived. If
the preface is the quintessence of the Qur’an and places before man the highest
ideal, the commencement of the Book is equally scientific, for the second chapter
opens with a clear statement as to its aims and objects. The first four chapters all
belong to the Madinan revelation and, occupying as they do over a fifth of the
whole Qur’an, deal in detail with the teachings of Islam, comparing them with the
previously existing teachings, particularly Jewish and Christian, which had by that
time become the prototypes of error in religion, the former laying too much stress
on outward ritual, while utterly neglecting the spirit, and the latter condemning law
itself, trusting to faith in Christ alone. The greater part of Islamic law dealing with
the individual, home and civic life of man is contained in these four chapters.
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These are followed by two of the longest Makkan chapters, the first of which
deals in detail with the doctrine of Divine Unity, and the second with that of
prophethood. This latter chapter illustrates the doctrine of prophethood with
reference to the histories of some well-known prophets. These two are again
followed by two Madinan chapters, which fit in with the context, as they show how
opposition to Truth as revealed to the Holy Prophet was dealt with: the first of these
— the 8th — deals with their discomfiture in the first struggle in the battle of Badr
and the second — the 9th — with their final vanquishment.

Then follows a group of seven Makkan chapters, the Alif Lam Ra group,
dealing with the truth of the Holy Prophet’s revelations, internal evidence, evidence
from man’s nature, from the histories of the previous prophets and from external
nature, being produced to establish that truth. Another group of five Makkan chap-
ters follows it, all dealing with the greatness to which Islam was destined to rise,
with special reference to Jewish history in ch. 17, to Christian history and doctrine
in ch. 18 and ch. 19, to the history of Moses in ch. 20, and to the history of prophets
in general and their deliverance in ch. 21. Two more Makkan chapters follow, the
first showing that the Prophet’s cause must triumph, though the faithful would be
required to make great sacrifices for the cause of Truth, and the second showing
that the foundation on which the greatness of the Muslim nation rested was moral,
not material. A Madinan chapter — the 24th — is then brought in to show how the
prophecies of the Makkan revelations were being brought to fulfilment by the
establishment of a Muslim kingdom and the dissemination of the spiritual light of
Islam. The 25th chapter is again a Makkan revelation, which shows, as its name
indicates, that the distinction between truth and falsehood which the Holy Qur’an
was to establish was witnessed in the lives of the Companions of the Holy Prophet.

A group of three more Makkan chapters, the Ta Sin group, is then introduced,
prophesying the ultimate triumph of the Holy Prophet with special reference to the
triumph of Moses over a powerful enemy who was bent upon destroying the
Israelites. Another group of four Makkan chapters, the Alif Lam Mim group,
follows and shows that the state of helplessness and utter weakness in which the
Muslims were at the time would soon be changed. A Madinan chapter — the 33rd
— is again inserted showing how the combined forces of the enemies of Islam in
the Battle of the Allies failed to crush Islam. The utmost simplicity of the Holy
Prophet’s domestic life is here brought in to show that the attractions of this world,
such as wealth or kingdom, had no charm for him, notwithstanding that he then
ruled Arabia, and that thenceforward he was a model for all nations and for all
ages, no prophet being needed after him, and emphasizing that it was only short-
sighted carpers who found fault with one who led a life of such unexampled purity
and simplicity. A group of six Makkan chapters follows, showing that the rise and
fall of nations are brought about by the good and evil which they do, and that
nations which rise to greatness can retain their eminent position only if they are not
ungrateful for the favours conferred upon them.

The next group of seven Makkan chapters is known as the Ha Mim group, and
it lays stress on the fact that Truth must overcome opposition and that no temporal
power with all the temporal resources at its back can annihilate Truth. This is
followed by a group of three Madinan chapters; the 47th, which was revealed in
the first year of the Hijrah, showing that those who had accepted the truth as
revealed to the Holy Prophet, though in great distress, would soon have their condi-
tion ameliorated; the next, which belongs to the sixth year of the Hijrah, predicting
in the clearest words the final triumph of Islam over all the religions of the world;
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and the last of this group, which was revealed towards the close of the Holy
Prophet’s life, enjoining on the Muslims the duty of respect for one another. From
the 50th to the 56th, is another group of seven Makkan chapters pointing out the
great spiritual awakening which was to be brought about by the Holy Qur’an. Then
comes the last group of Madinan revelations, ten chapters in all, from the 57th to
the 66th, which supplement what has already been said in the previous Madinan
chapters, the last of these, the 65th and 66th, being clearly a supplement to the sec-
ond chapter, al-Baqgarah, and dealing with the subject of divorce and temporary
separation.

Then follow 48 short Makkan chapters, showing how men and nations can rise
to eminence by following the Truth which is revealed in the Holy Qur’an, and how
they suffer loss by rejecting the Truth. The Holy Book ends with a concise but clear
declaration of Divine Unity, in chapter 112; the last two chapters tell a man how to
seek refuge in Divine protection against all kinds of mischief.
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Object to bring humanity to perfection.

The Holy Qur’an claims to be the greatest spiritual force which is ultimately des-
tined to bring the whole of humanity to perfection. Anyone who will simply cast a
glance at its opening and closing verses will not fail to see this. It opens thus:

“Praise be to Allah, the Nourisher of the worlds to perfection (‘Lord’ of
the worlds)” (1:1).

And it ends thus:

“Say: I seek refuge with the Nourisher of mankind to perfection (‘Lord’
of men)” (114:1).

And this is the theme of the Holy Book throughout. It calls itself al-Riuth (42:52) or
the Spirit which gives life to humanity, and time and again compares itself to the
water which gives life to a dead earth:

“And of His signs is this, that thou seest the earth still, but when We send
down water thereon, it stirs and swells. He Who gives it life is surely the
Giver of life to the dead” (41:39).

This giving of life to the dead earth is a constant theme of the Qur’an and it is full
of repeated assurances that the dead earth will be raised to life spiritual:

“Know that Allah gives life to the earth after its death. Indeed, We have
made the signs clear for you that you may understand” (57:17).

It calls itself Shifa’ or Healing (10:57) to show that it heals all the spiritual diseases
of humanity. It calls itself al-Dhikr or a source of eminence to mankind (15:9; see
21:10a, 43:5a). 1t calls itself al-Nur or the Light (7:157) which will ultimately dis-
pel all darkness from the surface of the earth. It calls itself al-Haqq or the Truth
(17:81) which will ultimately take hold of the minds of men and before which
falsehood will vanish. It calls itself al-Huda or the Guidance (72:13) which will
make men ultimately attain the goal of life.

A spiritual force which will ultimately overcome all.

It goes further and lays claim to the fact that it is the only spiritual force which will
ultimately conquer the whole world and that the whole of humanity cannot produce
a force like it:

“And if there could be a Qur’an with which the mountains were made to
pass away, or the earth were cloven asunder, or the dead were made to
speak — nay, the commandment is wholly Allah’s” (13:31).

“Had We sent down this Qur’an on a mountain, thou wouldst
certainly have seen it falling down, splitting asunder” (59:21).

All opposition to it was to be swept away:

“Leave Me and the deniers, possessors of plenty, and respite them a lit-
tle” (73:11).

Not the whole world could produce a book like it:

1-31
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“If men and jinn should combine together to bring the like of this Qur’an,
they could not bring the like of it, though some of them were aiders of
others” (17:88).

“And if you are in doubt as to that which We have revealed to Our ser-
vant, then produce a chapter like it, and call on your helpers besides
Allah, if you are truthful” (2:23).

And it is repeated thrice that the Qur’an was ultimately to prevail over the whole
world:

“He it is Who has sent His Messenger with the guidance and the Religion
of Truth that He may make it prevail over all religions” (61:9; 48:28;
9:33).

Unparalleled transformation wrought by the Qur’an.

In fact, the transformation wrought by the Holy Qur’an is unparalleled in the
history of the world. No other reformer brought about such an entire change in the
lives of a whole nation in his lifetime. The Qur’an found the Arabs worshippers of
idols, stones, trees, heaps of sand, and yet, within less than a quarter of a century, the
worship of the One God ruled the whole country, idolatry being wiped out from one
end to the other. It swept away all superstitions and gave in their place the most
rational religion that the world could imagine. The Arab who prided himself in his
ignorance had, as if by a magician’s wand, become the lover of knowledge, drinking
deep at every fountain of learning to which he could get access. This was the direct
effect of the teachings of the Qur’an, which not only appealed to reason, ever and
anon, but declared man’s thirst for knowledge to be insatiable, when it directed the
Prophet himself to pray: “O my Lord, increase me in knowledge” (20:114). Not only
had the Qur’an swept away the deep vices and barefaced immorality of the Arab; it
had also inspired him with a burning desire for the best and noblest deeds in the ser-
vice of humanity. The burying alive of the daughter, the marriage with a step-mother,
and loose sex relations had given place to equal respect for the offspring, whether
male or female, to equal rights of inheritance for father and mother, son and daughter,
brother and sister, husband and wife, to the chastest relations of sex and to placing the
highest value on sexual morality and the chastity of woman. Drunkenness, to which
Arabia had been addicted from time immemorial, disappeared so entirely that the
very goblets and the vessels which were used for drinking and keeping wine could no
more be found and, greatest of all, from an Arabia, the various elements of which
were so constantly at war with one another that the whole country was about to
perish, being “on the brink of a pit of fire” (3:103), as the Qur’an so beautifully and
so tersely puts it — from an Arabia full of these jarring and warring elements, the
Qur’an welded together a nation, a united nation full of life and vigour, before whose
onward march the greatest kingdoms of the world crumbled as if they were but toys
before the reality of the new faith. No faith ever imparted such a new life to its
votaries on such a wide scale — a life affecting all branches of human activity; a
transformation of the individual, of the family, of the society, of the nation, of the
country; an awakening material as well as moral, intellectual as well as spiritual. The
Qur’an effected a transformation of humanity from the lowest depths of degradation
to the highest pinnacle of civilization within an incredibly short time where centuries
of reformation work had proved fruitless. To its unparalleled nature, testimony is
borne by the non-Muslim, sometimes anti-Muslim, historian. Here are a few
instances:
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“From time beyond memory, Mecca and the whole Peninsula had been
steeped in spiritual torpor. The slight and transient influences of Judaism,
Christianity, or philosophical inquiry upon the Arab mind had been but as
the ruffling here and there of the surface of a quiet lake; all remained still
and motionless below. The people were sunk in superstition, cruelty and
vice ... Their religion was a gross idolatry; and their faith the dark super-
stitious dread of unseen things ... Thirteen years before the Hejira, Mecca
lay lifeless in this debased state. What a change had these thirteen years
now produced! ... Jewish truth had long sounded in the ears of the men of
Medina; but it was not until they heard the spirit-stirring strains of the
Arabian Prophet that they too awoke from their slumber, and sprang
suddenly into a new and earnest life” (Muir’s Life of Mahomet, ch. vii).

“A more disunited people it would be hard to find, till suddenly, the mira-
cle took place! A man arose who, by his personality and by his claim to
direct Divine guidance, actually brought about the impossible —
namely, the union of all these warring factions” (The Ins and Outs of
Mesopotamia, p. 99).

“And yet we may truly say that no history can boast events that strike the
imagination in a more lively manner, or can be more surprising in them-
selves, than those we meet with in the lives of the first Muslims; whether
we consider the Great Chief, or his ministers, the most illustrious of men;
or whether we take an account of the manners of the several countries he
conquered; or observe the courage, virtue, and sentiments that equally
prevailed among his generals and soldiers” (The Life of Mahomet by the
Count of Boulainvilliers, English Translation, p. 5).

“That the best of Arab writers has never succeeded in producing
anything equal in merit to the Qur’an itself is not surprising” (Palmer’s
Introduction to English Translation of the Quran, p. iv).

“It is the one miracle claimed by Muhammad — his standing miracle, he
called it — and a miracle indeed it is” (Bosworth Smith, Mohammed,
p- 290).

“Never has a people been led more rapidly to civilization, such as it was,
than were the Arabs through Islam” (New Researches, by
H. Hirschfeld, p. 5).

“The Quran is unapproachable as regards convincing power,
eloquence, and even composition” (/bid., p. 8).

“And to it was also indirectly due the marvellous development of all
branches of science in the Moslem world” (Ibid., p. 9).

“Here, therefore, its merits as a literary production should, perhaps, not
be measured by some preconceived maxims of subjective and
aesthetic taste, but by the effects which it produced in Muhammad’s
contemporaries and fellow-countrymen. If it spoke so powerfully and
convincingly to the hearts of his hearers as to weld hitherto centrifugal
and antagonistic elements into one compact and well-organized body,
animated by ideas far beyond those which had until now ruled the
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Arabian mind, then its eloquence was perfect, simply because it created a
civilized nation out of savage tribes, and shot a fresh woof into the old
warp of history” (Dr. Steingass, in Hughes’ Dictionary of Islam, art.
“Quran”).

Two other unique characteristics.

The marvellous effect produced by the Holy Qur’an on the minds of those who first
came into contact with it, the unparalleled revolution brought about in the world,
the uplift of not one but many nations from the depth of degradation to the height
of civilization is, however, not the only characteristic which establishes its claim to
uniqueness. It possesses two other characteristics equally unique — the wealth of
ideas and the beauty of style — and these two combined with the effect it produced
are the three things which raise the Qur’an to an eminence to which no other book
has ever aspired and which make an imitation of it impossible. In fact, the effect
produced by the Holy Qur’an is not a magical mystery. It was merely the greatness
and reasonableness of the ideas clothed in the best of forms that appealed to the
heart of man and, taking deep root in it, became the driving power to the great goal
of life. A blaze of light was cast on all the great questions which had hitherto puz-
zled man, and the way was thus cleared for onward march and progress. Hence it is,
that one of the names by which the Holy Book speaks of itself is al-Burhan, or the
Clear Argument, showing that argument was the weapon which it used to conquer
the heart of man; and, as it appealed to reason and not to sentiment, its conquests
were so far-reaching and permanent that it swept away all mysteries and dispelled
all darkness. It is also called al-Bayan, or the Explanation, indicating that it had
removed all obscurities in religious problems. It claimed not only to have perfected
religion (5:3), and thus to have stated all religious truths needed for the moral and
spiritual advancement of man, but also to have dealt with all objections to its truth:
“And they cannot bring thee a question, but We have brought thee the truth and the
best explanation” (25:33).

Style and Diction.

A few more words on the outer garb in which the grand life-giving ideas of the
Qur’an are clothed and I shall have done with this subject. The style and diction of
the Qur’an have been universally praised. In the introduction to his translation of
the Holy Qur’an, Sale says:

“The Koran is universally allowed to be written with the utmost
elegance and purity of language in the dialect of the tribe of the Koreish,
the most noble and polite of all the Arabians, but with some mixture,
though very rare, of other dialects. It is confessedly the standard of the
Arabic tongue.”

And again:

“The style of the Koran is generally beautiful and fluent ... and in many
places, especially where the majesty and the attributes of God are
described, sublime and magnificent.”

s

What, however, establishes the Qur’an’s claim to uniqueness even in the
outward form, apart from its subject and the effect produced, is the permanent hold
that it has kept on the Arabic language itself, the fact that it remains forever the
standard by which the beauty of style and diction may be judged in Arabic
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literature. No other book in the world can be credited with even the achievement of
keeping alive a language for thirteen centuries; the Qur’an has done this, attaining
to the eminence of being the standard of eloquence for so long, and of retaining that
position while the nation speaking it emerged from oblivion to become the leader
of civilization in the world, leaving its home to settle in far distant lands where
Arabic became either the spoken language of the masses or at least their literary
language. Such is the incredible achievement of the Holy Qur’an. It is true that the
Arabs had a literary language before the Qur’an — the language of poetry, which,
notwithstanding slight dialectic differences, conformed to one standard — but the
scope of that poetry was very limited. Their most eloquent themes rarely went
beyond the praise of wine or woman and horse or sword. In the condition in which
Arabic was before the advent of Islam, it would soon have shared the fate of the
sister languages of the Semitic group. It was the Qur’an which made it the language
of a civilized world from the Oxus to the Atlantic. Whatever changes spoken
Arabic, like any other language, may have undergone, literary Arabic is to this day
the Arabic of the Qur’an, and the Qur’an remains its one masterpiece.



3. RELATION TO EARLIER SCRIPTURES

Previous Scriptures recognized.

The Holy Qur’an requires a belief not only in its own truth but also in the truth of
previous scriptures delivered to the prophets of different nations of the world. At its
commencement, it lays down clearly:

“And (those) who believe in that which has been revealed to thee and that
which was revealed before thee” (2:4).

The universality of what was revealed before is clearly accepted:

“And there is not a people but a warner has gone among them”
(35:24).

“And for every nation there is a messenger” (10:47).

Lest anyone should be misled by the names of a few prophets mentioned in the
Holy Qur’an, it is stated:

“And certainly We sent messengers before thee — of them are those We
have mentioned to thee and of them are those We have not mentioned to
thee” (40:78; 4:164).

Thus the Holy Qur’an accepts the truth of the sacred books of the world, and hence
it is again and again spoken of as a Book verifying that which is before it. The basis
of the relation in which the Holy Qur’an stands to other scriptures is, therefore, that
they are all members of one family; they all have a Divine origin.

Guardian of previous scriptures.

The Verifier of the sacred books of the world, however, occupies a unique
position among them. The relation in which the Holy Qur’an stands to earlier
scriptures is thus lucidly set forth by the Holy Book itself:

“And We have revealed to thee the Book with the truth, verifying that
which is before it of the Book and a guardian over it” (5:48).

The Qur’an is thus not only a verifier of the sacred books of all nations as stated
above; it is also a guardian over them. In other words, it guards the original
teachings of the prophets of God, for, as elsewhere stated, those teachings had
undergone alterations, and only a revelation from God could separate the pure
Divine teaching from the mass of error which had grown around it. This was the
work done by the Holy Qur’an, and hence it is called a guardian over the earlier
scriptures. Of all the scriptures, it has particularly chosen the Gospels to show in
what ways erroneous doctrines had almost entirely suppressed the truth preached
by a prophet of God. They seem, moreover, to have been chosen as an example, for
how could earlier scriptures escape alterations, if the teachings of so recent a
prophet as Jesus Christ could not be handed over intact to posterity?

The Qur’an as a judge in existing differences.

The Holy Qur’an further claims that it came as a judge to decide the differences
between the various religions:
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“We certainly sent (messengers) to nations before thee, ... And We have
not revealed to thee the Book except that thou mayest make clear to them
that wherein they differ” (16:63, 64).
As already stated, the Qur’an proclaimed that prophets had been raised in every
nation, and, therefore, that every nation had received guidance from God, yet nation
differed from nation even in the essentials of faith. The position of the Holy Qur’an
was, therefore, essentially that of a judge deciding between these various claimants.

It explains all obscurities.

The most important point to be borne in mind in connection with the relation of the
Holy Qur’an to the earlier scriptures is that it makes clear what is obscure in them
and explains fully what is there stated briefly. Revelation, according to the Holy
Qur’an, is not only universal but also progressive, and it attains perfection in the
Final Revelation. A revelation was granted to each nation according to its require-
ments, and in each age in accordance with the capacity of the people of that age. As
the human brain became more and more developed, more and more light was cast
by revelation on matters relating to the unseen, on the existence and
attributes of the Divine Being, on the nature of revelation from Him, on the requital
of good and evil, on life after death, and on paradise and hell. It is for this reason
that the Holy Qur’an is again and again called a Book “that makes manifest”.
It shed complete light on the essentials of the faith and made manifest what had
hitherto of necessity remained obscure.

Perfect Revelation of Divine Will.

Further, as a result of what has been said above, the Holy Qur’an claims that it
came as a perfect revelation of Divine will:

“This day have I perfected for you your religion and completed My
favour to you and chosen for you Islam as a religion” (5:3).

The finality of the Quranic revelation is, therefore, based on its perfection. New
scriptures were revealed as long as they were needed, but when perfect light was
cast on all essentials of religion in the Holy Qur’an, no prophet was needed after
Muhammad. Six hundred years before him, Jesus Christ, who was the last among
these national prophets — the Holy Prophet Muhammad being the prophet not of
one nation but of the whole world — had declared in plain words that he could not
guide the world to Perfect Truth, because the world at that stage was not in a fit
condition to receive that truth:

“I have yet many things to say unto you, but ye cannot bear them now.
Howbeit when he, the Spirit of truth, is come, he will guide you into all
truth” (John 16:12, 13).

Among the scriptures of the world the Holy Qur’an, therefore, occupies a unique
position as a perfect revelation of the Divine will.

A correct history.

The idea that the Qur’an has merely borrowed something from the earlier
scriptures, especially from the Torah and the Gospels, must be examined in the
light of facts. That the Qur’an deals with the religious topics which are dealt with in
those books goes without saying; that it relates the history of some of the prophets
whose history is also related in the Bible is also a fact, but to say that it borrows
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from those books is entirely wrong. Take first the essentials of religion as they are
dealt with in the Holy Qur’an. Neither the Old nor the New Testament, nor any
other sacred book, makes any approach to the grand and noble truths that find
expression in the Holy Qur’an. Take next the histories of the prophets, as they are
narrated in the Bible and as they are narrated in the Holy Qur’an, and you will find
that the latter corrects the errors of the former as it does in the matter of religious
doctrines. The Bible speaks of many of the prophets of God as committing the most
heinous sins; it speaks of Abraham as telling lies and casting away Hagar and her
son; it speaks of Lot as committing incest with his own daughters; it speaks of
Aaron as making a calf for worship and leading the Israelites to its worship; it
speaks of David as committing adultery with Uriah’s wife; it speaks of Solomon as
worshipping idols; but the Holy Qur’an accepts none of these statements, definitely
rejects most of them and clears these prophets of the false charges against them.
The unlearned Prophet of Arabia swept away the errors which were a blot on the
face of prophethood.



4. LIBERAL VIEW OF OTHER RELIGIONS

Faith in all prophets.

There is a very general and very deep-rooted misconception that the Qur’an preach-
es intolerance, and that Muhammad preached his faith with the sword in one hand
and the Qur’an in the other. Misrepresentation could go no further. The basic prin-
ciple of Islam, a faith in all the prophets of the world, is enough to give the lie to
this allegation. The great and liberal mind that preached not only love and respect
for the founders of the great religions of the world but much more than that, faith in
them, could not shrink to the narrowness of intolerance for those very
religions. Tolerance is not, in fact, the word that can sufficiently indicate the
breadth of the attitude of Islam towards other religions. It preaches equal love for
all, equal respect for all, and equal faith in all.

No Compulsion in Religion.

Again, intolerance could not be ascribed to a book which altogether excludes com-
pulsion from the sphere of religion. “There is no compulsion in religion”
(2:256), it lays down in the clearest words. In fact, the Holy Qur’an is full of
statements showing that belief in this or that religion is a person’s own concern,
and that he is given the choice of adopting one way or another: that, if he accepts
truth, it is for his own good, and that, if he sticks to error, it is to his own detriment.
I give below a few of these quotations:

“We have truly shown him the way; he may be thankful or unthankful”
(76:3).

“The Truth is from your Lord; so let him who please believe and let him
who please disbelieve” (18:29).

“Clear proofs have indeed come to you from your Lord: so whoever sees,
it is for his own good; and whoever is blind, it is to his own harm”
(6:104).

“If you do good, you do good for your own souls. And if you do evil, it is
for them” (17:7).

Why fighting was allowed.

The Muslims were allowed to fight indeed, but what was the object? Not to compel
the unbelievers to accept Islam, for it was against all the broad principles in which
they had hitherto been brought up. No, it was to establish religious freedom, to stop
all religious persecution, to protect the houses of worship of all religions, mosques
among them. Here are a few quotations:

“And if Allah did not repel some people by others, cloisters and churches
and synagogues and mosques in which Allah’s name is much remem-
bered, would have been pulled down” (22:40).

“And fight them until there is no persecution, and religion is only for
Allah” (2:193).
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“And fight them until there is no more persecution, and all religions for
Allah” (8:39).

Under what conditions was the permission to fight given to the Muslims? Every
student of Islamic history knows that the Holy Prophet and his companions were
subjected to the severest persecution, as Islam began to gain ground at Makkah;
over a hundred of them fled to Abyssinia, but persecution grew still more relentless.
Ultimately, the Muslims had to take refuge in Madinah, but they were not left alone
even there, and the sword was taken up by the enemy to annihilate Islam and the
Muslims. The Qur’an bears express testimony to this:

“Permission (to fight) is given to those on whom war is made, because
they are oppressed. And Allah is able to assist them — those who are dri-
ven from their homes without a just cause except that they say: Our Lord
is Allah” (22:39, 40).

Later, the express condition was laid down:

“And fight in the way of Allah against those who fight against you, but be
not aggressive. Surely Allah loves not the aggressors” (2:190).

The Qur’an, therefore, allowed fighting only to save a persecuted community from
powerful oppressors, and hence the condition was laid down that fighting was to be
stopped as soon as persecution ceased:

“But if they desist, then surely Allah is Forgiving, Merciful. And fight
them until there is no persecution” (2:192, 193).

If the enemy offered peace, peace was to be accepted, though the enemy’s intention
might be only to deceive the Muslims:

“And if they incline to peace, incline thou also to it, and trust in Allah.
Surely He is the Hearer, the Knower. And if they intend to deceive thee,
then surely Allah is sufficient for thee” (8:61, 62).

The Holy Prophet made treaties of peace with his enemies; one such treaty brought
about the famous truce of Hudaibiyah, the terms of which were not only disadvan-
tageous, but also humiliating to the Muslims. According to the terms of this treaty
“if an unbeliever, being converted to Islam, went over to the Muslims, he was to be
returned, but if a Muslim went over to the unbelievers, he was not to be given back
to the Muslims”. This clause of the treaty cuts at the root of all allegations of the
use of force by the Holy Prophet. It also shows the strong conviction of the Holy
Prophet that neither would Muslims go back to unbelief, nor would the new
converts to Islam be deterred from embracing Islam because the Prophet gave them
no shelter. And these expectations proved true, for while not a single Muslim
deserted Islam, a large number came over to Islam, and, being refused shelter at
Madinah, formed a colony of their own in neutral territory.

It is a mistake to suppose that the conditions related above were abrogated at any
time. The condition to fight “against those who fight against you” remained in force
to the last. The last expedition led by the Holy Prophet was the famous Tabuk
expedition, and every historian of Islam knows that, though the Prophet had
marched a very long distance to Tabuk at the head of an army of thirty thousand,
yet, when he found that the enemy did not fulfil the condition laid down above, he
returned, and did not allow his troops to attack the enemy territory. Nor is there a
single direction in the latest revelation on this subject, in ch. 9, The Immunity, that
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goes against this condition. The opening verse of that chapter speaks expressly of
“idolaters with whom you made an agreement”, and then, v. 4, excepts from its
purview “those of the idolaters with whom you made an agreement, then they have
not failed you in anything and have not backed up anyone against you”, thus
showing clearly that the “immunity” related only to such idolatrous tribes as had first
made agreements with the Muslims and then, violating them, killed and persecuted
the Muslims wherever they found them, as v. 10 says expressly: “They respect nei-
ther ties of relationship nor covenant in the case of a believer”. Such people are also
spoken of in an earlier revelation: “Those with whom thou makest an agreement,
then they break their agreement every time, and they keep not their duty” (8:56).
Further on, in ch. 9, the condition of the enemy attacking the Muslims first is plainly
repeated: “Will you not fight a people who broke their oaths and aimed at the expul-
sion of the Messenger, and they attacked you first?” (9:13). So from first to last, the
Holy Qur’an allowed fighting only against those who fought the Muslims first; it
allowed expressly only fighting in defence without which the Muslims could not live
and it clearly forbade aggressive war. The waging of war on unbelievers to compel
them to accept Islam is a myth pure and simple, a thing unknown to the Holy
Qur’an. It was the enemy that waged war on the Muslims to turn them away from
their religion, as the Holy Book so clearly asserts: “And they will not cease fighting
you until they turn you back from your religion, if they can” (2:217).

Relations of friendship with others.

It is sometimes asserted that the Qur’an forbids relations of friendship with the fol-
lowers of other religions. How could a Book which allows a man to have as his
comrade in life a woman following another religion (5:5), say in the same breath
that no friendly relations can be had with the followers of other religions? The
loving relation of husband and wife is the friendliest of all relations and, when this
is expressly permitted, there is not the least reason to suppose that other friendly
relations are forbidden. The fact is that, wherever there is prohibition against making
friends with other people, it relates only to the people who were at war with the
Muslims, and this is plainly stated in the Qur’an:

“Allah forbids you not respecting those who fight you not for religion, nor
drive you forth from your homes, that you show them kindness and deal
with them justly. Surely Allah loves the doers of justice. Allah forbids you
only respecting those who fight you for religion, and drive you forth from
your homes and help (others) in your expulsion, that you make friends of
them; and whoever makes friends of them, these are the wrongdoers”
(60:8, 9).

No punishment for apostasy.

Another widely prevailing misconception may also be noted here. It is
generally thought that the Qur’an provides a death sentence for those who desert
the religion of Islam. Anyone who takes the trouble to read the Qur’an will see that
there is not the least ground for such a supposition. The Qur’an speaks repeatedly
of people going back to unbelief after believing, but never once does it say that they
should be killed or punished. I give here a few quotations:

“And whoever of you turns back from his religion, then he dies while an
unbeliever — these it is whose works go for nothing in this world and the
Hereafter” (2:217).
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“O you who believe, should anyone of you turn back from his religion,
then Allah will bring a people whom He loves and who love Him” (5:54).

“Those who disbelieve after their believing, then increase in
disbelief, their repentance is not accepted, and these are they that go
astray” (3:90).

On the other hand, the Qur’an speaks of a plan of the Jews to adopt Islam first
and then desert it, thus creating the impression that Islam was not a religion worth
having (3:72). Such a scheme could never have entered their heads while living at
Madinah, where the Government was Muslim, if apostasy, according to the Quranic
law, were punishable with death. The misconception seems to have arisen from the
fact that people who, after becoming apostates, joined the enemy, were treated as
enemies, or that, where an apostate took the life of a Muslim, he was put to death,
not for changing his religion, but for committing murder.
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Death a stage in Evolution.

Though this subject has been dealt with fully in the footnotes under appropriate
verses, | am dealing with it in the Introduction for two reasons. In the first place,
because there are many misunderstandings about it, and secondly, because it is in
the Holy Qur’an that full light is cast on this subject and no other sacred Book
makes any approach to the wonderful disclosures made in the Qur’an. According to
the Holy Qur’an, death does not bring the life of man to an end; it only opens the
door to a higher form of life. Just as from dust is evolved the man, from the deeds
which he does is evolved the higher man. As from the small life-germ grows up the
man and he does not lose his individuality for all the changes which he undergoes,
so from this man is made the higher man, his attributes being changed and he being
made to grow into what he cannot conceive at present.

Connection between the two lives.

The life after death, according to the Holy Qur’an, opens out a wide vista of
progress before man, a new world of advancement before which the progress of this
life sinks into insignificance: “And certainly the Hereafter is greater in degrees and
greater in excellence” (17:21). The connection between the two lives, the life on
this earth and the life after death, is established in the clearest words. Heaven and
hell are not places of enjoyment and torture to be met with only after death; they
are realities even here. The Hereafter is not a mystery beyond the grave; it begins in
this very life. For the good, the heavenly life, and for the wicked, a life in hell,
begins even here:

“And for him who fears to stand before his Lord are two Gardens”
(55:46).

“O soul that art at rest, return to thy Lord, well-pleased (with Him), well-
pleasing (Him), so enter among My servants, and enter My Garden”
(89:27-30).

“It is the Fire kindled by Allah, which rises above the hearts”
(104:6, 7).

“And whoever is blind in this (life), he will be blind in the Hereafter”
(17:72).

For explanation, see the footnotes under these verses.

The Resurrection or the Hour.

While the life after death is spoken of as a continuation of this life, a particular day
is repeatedly mentioned in the Holy Qur’an, under various names, as the day on
which that life finds a complete manifestation. It is generally called yaum al-
giyamah or the day of the great rising or the Resurrection (2:113), and is also
spoken of as the day of Decision (77:13), the day of Reckoning (38:26), the day of
Judgment (51:12), or the day of Meeting (with God) (40:15), the day of the
Gathering together (42:7) etc.

1-43
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The most frequently occurring word for the Resurrection is al-Sa‘ah, which
originally means any portion of time, and is, therefore, generally rendered as the
Hour. Raghib, the well-known lexicographer of the Qur’an, says that there are three
sa‘ahs (hours) in the sense of resurrection, viz., (1) kubra (or the greater), which is
the rising up of the people for reckoning; (2) wusta (or the middle), which is the
passing away of a nation; and (3) sughra (or the minor), which is the death of the
individual. The word is used in all these senses in the Holy Qur’an. An example of
the last occurs in 6:31:“They are losers indeed who reject the meeting with Allah,
until when the hour comes upon them suddenly,” where the hour clearly stands for
the death of the person who gives the lie. As regards the use of the word in the
other two senses, it is very frequent, and the two significances are often inter-
changeable, either sense being applicable.

Resurrection in this life.

The different words which stand for the Resurrection are in some sense also applica-
ble to this life; the rising of the dead is sometimes their spiritual resurrection which
was to be brought about by the preaching of the Holy Prophet; the day of Decision
also signifies the triumph of Truth and the vanquishment of falsehood; the day of
Reckoning is equally the reckoning in this life, and so is the day of Requital. The law
of the requital of good and evil affects this life as much as the next, a complete
manifestation taking place when the limitations of the body of clay are removed by
death, which thus becomes a starting-point for a new and higher life. It is a law that
works every moment and will not come into operation on a particular day; even
paradise and hell are spoken of as originating with this life. Hence God is repeatedly
described as Quick in Reckoning (2:202; 3:19, 199, etc.), meaning that His reckon-
ing is working every moment. Every evil deed leaves its impress on the human
mind: “Nay, rather, what they earned is rust upon their hearts” (83:14), so that the
consequence follows as soon as a deed is done. Still more plainly: “And We have
made every man’s actions to cling to his neck, and We shall bring forth to him on
the day of Resurrection a book which he will find wide open” (17:13). Thus an
action leaves its effect upon man as soon as it is done; only it is not seen by the
human eye, but will be palpably manifest in the form of a wide-open book on the
day of Resurrection, for the veil which covers the eye now, so that it cannot see the
finer things, shall then be removed: “Thou wast indeed heedless of this, but now We
have removed from thee thy veil, so thy sight is sharp this day” (50:22). The law of
the requital of good and evil is thus working all the time; only the consequences
cannot be seen by the physical eye, but the finer senses granted at the Resurrection
will see them clearly: “On the day when hidden things are manifested” (86:9).

The Balance.

The law of the requital of good and evil is a comprehensive one: “So he who does
an atom’s weight of good will see it. And he who does an atom’s weight of evil
will see it” (99:7, 8). So every good deed bears fruit, and every evil deed bears an
evil consequence, whether the doer is a Muslim or a non-Muslim; but, owing to the
preponderance of mercy in Divine nature, good brings tenfold fruit, even seven
hundredfold; see 6:160; 2:261; 28:84; 42:30, etc.

A man is judged by the preponderance of good or evil in him and it is in this
connection that the setting up of a mizan, or a balance, is spoken of. The words
wazn and mizan, as used in the Holy Qur’an in this connection, do not indicate
weighing with a pair of scales; it is in the wider sense of fulfilling the requirements
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of justice that they are used. For instance, 57:25 speaks of messengers being sent
with the Book and the mizan, where the mizan clearly stands for rules of justice or
principles of equity — “that men may conduct themselves with equity”. Again, 55:7
speaks of a mizan being set up in nature: “And the heaven, He raised it high, and He
set up the mizan”. Here the mizan stands for justice, according to well-known
commentators. A similar measure or balance is spoken of as being set up to judge
man, whether it is good that preponderates in him or evil. Here are a few quotations:

“And We will set up a just balance on the day of Resurrection, so no soul
will be wronged in the least. And if there be the weight of a grain of mus-
tard seed, We will bring it. And Sufficient are We to take account”
(21:47).

“And the judging on that day will be just; so as for those whose good deeds
are heavy, they are the successful. And as for those whose good deeds are
light, those are they who ruined their souls” (7:8, 9).

The Book of Deeds.

A few words may be added as to the book of deeds. We are told that every action,
however great or small, is written down:

“And the book (kitab) is placed, and thou seest the guilty fearing for what
is in it, and they say: O woe to us! what a book is this! It leaves out nei-
ther a small thing, nor a great one, but numbers them all” (18:49).

“So whoever does good deeds and is a believer, there is no rejection of
his effort, and We surely write it down for him” (21:94).

“He utters not a word but there is by him a watcher at hand” (50:18).

“Or do they think that We hear not their secrets and their private coun-
sels? Aye! and Our messengers with them write down” (43:80).

“And surely there are keepers over you, honourable recorders, they know
what you do” (82:10-12).

“This is Our record (kitab) that speaks against you with truth. Surely We
wrote what you did” (45:29).

Not only has every individual his book of deeds, but even nations are spoken of
as having their books of deeds:

“And thou wilt see every nation kneeling down. Every nation will be
called to its record (kitab). This day you are requited for what you did”
(45:28).

It must, however, be borne in mind that the word kitab (translated as book
or record) or kataba (he wrote) is used in a very wide sense in the Holy Qur’an.
As Raghib says, kitab does not always mean a collection of written leaves; it some-
times signifies the knowledge of God, or His command, or what He has made
obligatory. Nor does kataba always signify that he wrote certain words on paper
with ink and pen; it also means he made a thing obligatory, or decreed, ordained,
or prescribed a thing. Let us see now what is meant by the writing of the deeds and
the book of deeds. The above quotations show that by the writing of the deeds is
meant their preserving and guarding, the angels being called both keepers and
recorders. The following verses throw additional light on this subject:
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“And We have made every man’s actions to cling to his neck, and We
shall bring forth to him on the day of Resurrection a book which he will
find wide open. Read thy book. Thine own soul is sufficient as a reckoner
against thee this day” (17:13, 14).

“For him are (angels) guarding the consequences (of his deeds), before
him and behind him, who guard him by Allah’s command” (13:11).

“Nay, surely the record of the wicked is in the prison. And what will
make thee know what the prison is? It is a written book” (83:7-9).

“Nay, surely the record of the righteous is in the highest places. And what
will make thee know what the highest places are? It is a written book”
(83:18-20).

The first of these quotations shows that the book of deeds which a man will find
on the day of Resurrection is nothing but the effect of the deeds he has done. In the
second, it is not what a man does that is spoken of as being guarded, but it is clearly
the doer who is guarded, and, reading it with the first quotation, the conclusion is
evident that man’s deeds are guarded by the impress which they make upon him.
The third and the fourth quotations show that the book or record of deeds is identi-
cal with the place where it is kept; in the former, the book of deeds is in a prison
and the prison is a written book; in the latter, the book of deeds is in the highest
places and the highest places are a written book. The book of deeds is, therefore,
within man because the deeds are preserved by the effect which they leave on man.
It is said to be in a prison, in one case, because the evil deeds hamper a man’s
progress, and keep his faculties for the doing of great and good deeds shut up, as it
were, within a prison; and, in the other case, it is said to be in the highest places,
because by good deeds the faculties given to man find their highest development. It
is quite in consonance with this that we are told that a man himself will make his
own account: “Read thy book. Thine own soul is sufficient as a reckoner against
thee this day” (17:14). It is sometimes the doer that reads his own book, while on
another occasion he invites others to read the same: “Lo! Read my book™ (69:19).
Such is the doer of good, while the evildoer is made to say: “O would that my book
had not been given to me! And I had not known what my account was!” (69:25,
26). That each nation has also a book, as already pointed out, bears out the truth of
what has been said here, for the impress of what a people do is equally left on their
national life, and nations like individuals are judged by what they do.

Paradise.

The life after death takes two forms: a life in paradise for those in whom the good
preponderates over the evil, and a life in hell for those in whom the evil preponder-
ates over the good. The word paradise (Ar. firdaus) occurs only twice in the Holy
Qur’an — in 18:107 and 23:11. It is the word Jannah (Garden) or its plural Jannah
that is generally used to indicate the abiding-place of the righteous, who are generally
described as those who believe and do good deeds, while their abiding-place is
generally said to be Gardens in which rivers flow, the rivers corresponding to faith,
and the trees of the Garden corresponding to the good which a man does. The word
Jannah is derived from jann, which means fo conceal a thing so that it is not
perceived by the senses, and jannah means a garden because its ground is covered by
trees. The description of paradise as a garden with rivers flowing in it is, however,
only a parable:
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“A parable of the Garden which the dutiful are promised: therein are rivers
of water” (47:15).

The blessings of paradise cannot be conceived in this life, and are not, therefore,
things of this world:

“So no soul knows what refreshment of the eyes is hidden for them: a
reward for what they did” (32:17).

An explanation of these words by the Holy Prophet is given in Bukhari as fol-
lows: “Allah says, I have prepared for My righteous servants what no eye has seen
and no ear has heard, and what the mind of man has not conceived” (B. 59:8).
Therefore paradise and what it contains cannot even be conceived by the mind of
man. Ibn ‘Abbas is reported to have said that “nothing that is in paradise resembles
anything that is in this world except in name” (RM., vol. 1, p. 172). For instance, the
word zill (lit., shade) occurs very often in the Holy Qur’an in connection with the
blessings of paradise, but a shade is not what is really meant, for there is no sun:
“They will see therein neither sun, nor intense cold” (76:13). The word is there, but
the significance underlying it is different. According to Raghib, it stands for plenty or
protection. Such is also rizq (sustenance) in paradise; it cannot be what sustains the
body here; in fact, prayer itself is called a sustenance in 20:131. Nor are the fruits of
paradise like the fruits of this life, because these are the fruits of deeds done:
“Whenever they are given a portion of the fruit thereof, they will say: This is what
was given to us before” (2:25). Evidently the fruits of the deeds are meant here, and
not the fruits that the earth grows, because the latter are not given to all the faithful
here, while the former are. Similar is the case with the water, the milk, the honey, the
cushions, the thrones, the clothes and the adornments of the next life; these descrip-
tions are of the nature of similes as the Qur’an expressly calls them a mathal — simile
or parable.

In fact, a little consideration would show that even our ideas of place and time
are not applicable to the next life. It is said in the Qur’an that paradise extends over
the whole of the heavens and the earth: “And hasten to forgiveness from your Lord
and a Garden, as wide as the heavens and the earth” (3:133; 57:21); and when the
Prophet was asked where hell was, if paradise extends over the whole of the heav-
ens and the earth, he replied: “Where is the night when the day comes?” (RM., vol.
1, p. 670). This shows clearly that paradise and hell are more like two conditions
than two places. Again, notwithstanding that the two are poles asunder, the one
being the highest of the high and the other the lowest of the low, they are separated
only by a wall: “Then a wall, with a door in it, will be raised between them. Within
it shall be mercy, and outside of it chastisement” (57:13). Elsewhere, speaking of
the inmates of paradise and the inmates of hell, it says: “And between them is a
veil” (7:46). Again, a vehement “raging and roaring” of hell-fire is mentioned
repeatedly (25:12; 67:7), but those in paradise “will not hear the faintest sound of
it” (21:102), while we are told that those in hell shall talk with those in heaven and
the two shall hear each other; see 7:44—50. I quote only the concluding verse: “And
the companions of the Fire call out to the owners of the Garden: Pour on us some
water or some of that which Allah has provided for you. They say: Surely Allah has
forbidden them both to the disbelievers”. Thus those in paradise shall hear the talk
of those in hell, but they shall not hear the roaring of the fire of hell. This shows
that hell is a condition which shall be perceived only by those in it, and similar is
the case with paradise.
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Paradise and Hell begin in this life.

As I have already pointed out, the Holy Qur’an says that paradise and hell begin in
this very life. Read the following verses along with those already quoted:

“And give good news to those who believe and do good deeds, that
for them are Gardens in which rivers flow. Whenever they are given a
portion of the fruit thereof, they will say: This is what was given to us
before; and they are given the like of it” (2:25).

“For them is a known sustenance” (37:41).

“And He will make them enter the Garden, which He has made known to
them” (47:6).

The first of these verses shows that the fruits which the righteous shall find in
paradise shall be the same as were given to them in this life; the second and the third
show that the sustenance which shall be given to them in paradise is made known
to them in this very life. It is clear that the sustenance and the fruits spoken of here
are not those which the righteous have in common with the evildoers, the fruits and
the sustenance that the earth grows, which is needed for the support of the body of
both. The things meant are those which are granted specially to the righteous, to
which the evildoers have no access; in fact, they remain quite blind to them in this
life and are, therefore, deprived of them in the Hereafter: “And whoever is blind in
this (world) he will also be blind in the Hereafter” (17:72). These are the fruits of
good deeds and the sustenance which the righteous find in the remembrance of
God; see further 20:130, 131.

It is in accordance with this that the soul that has found rest in God is admitted
to paradise in this life: “O soul that art at rest, return to thy Lord, well-pleased (with

Him), well-pleasing (Him), so enter among My servants, and enter My Garden”
(89:27-30).

Highest bliss of Paradise.

It is quite in accordance with this conclusion that we find that the highest bliss of
paradise is plainly stated to be the pleasure of God, the greatest spiritual blessing
which the righteous strive for in this life, and by attaining which they enter into
paradise in this very life, as has just been shown:

“Allah has promised to the believers, men and women, Gardens wherein
flow rivers, to abide therein, and goodly dwellings in Gardens of per-
petual abode. And greatest of all is Allah’s goodly pleasure. That is the
grand achievement” (9:72).

Those in paradise shall be occupied with and find delight in the praise of God
and in His glorification; in what is declared to be a spiritual sustenance for the
righteous in this life (20:131):

“Their cry therein will be, Glory to Thee, O Allah! and their greeting,
Peace! And the last of their cry will be, Praise be to Allah, the Lord of the
worlds!” (10:10).

There is no grief, fatigue or toil therein, and the heart is purified of all rancour
and jealousy, peace and security reigning on all sides:

“Surely those who keep their duty are in Gardens and fountains. Enter
them in peace, secure. And We shall root out whatever of rancour is in
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their breasts — as brethren on raised couches, face to face. Toil afflicts
them not therein, nor will they be ejected therefrom” (15:45-48).

“They hear therein no vain or sinful talk — but only the saying, Peace!
Peace!” (56:25, 26).

“And they say: Praise be to Allah, Who has removed grief from us!
Surely our Lord is Forgiving, Multiplier of reward, Who out of His grace
has made us alight in a house abiding forever; therein toil touches us not
nor does fatigue afflict us therein” (35:34, 35).

Paradise is meant for further advancement.

Notwithstanding all this, paradise, according to the Holy Qur’an, is not a place for
simple enjoyment or rest; it is essentially a place for advancement to higher and
higher stages:

“But those who keep their duty to their Lord, for them are high places,
above them higher places, built (for them)” (39:20).

This shows that not only does paradise admit the righteous to high places, but it is,
in fact, the starting-point for a new advancement, there being higher and higher
places still, and it is in accordance with this that they are spoken of as having an
unceasing desire for attaining to higher and higher excellences, their prayer in par-
adise being:

“Our Lord, make perfect for us our light” (66:8).

This idea of a ceaseless advancement in paradise is one which is peculiar to the
Holy Qur’an, and not the least trace of it is to be met with in any other scripture.

Hell is meant for purification.

Quite in accordance with the idea of paradise as a place of unending progress to
higher stages of life is the idea of hell, where punishment is not meant for torture
but for purification, in order to make a man fit for spiritual advancement. The idea
underlying hell is that those who wasted their opportunity in this life shall, under
the inevitable law which makes every man taste of what he has done, be subjected
to a course of treatment for the spiritual diseases which they have brought about
with their own hands. It is for this reason that the Holy Qur’an makes a difference
between the abiding in paradise and the abiding in hell, allowing a termination in
the latter case but not in the former.

As I have already noted, punishment for evil deeds sometimes takes effect in

this very life, and the Holy Qur’an lays down the principle in clear words that every
such punishment is a remedial measure:

“And We did not send a prophet to a town but We seized its people with
distress and affliction that they might humble themselves” (7:94).

“And indeed We sent messengers to nations before thee, then We seized
them with distress and affliction that they might humble themselves”
(6:42).

It is clear from this that God brings down His punishment upon a sinning
people in order that they may turn to Him; in other words, that they may be awak-
ened to the higher life. The same must, therefore, be the object of the punishment in
hell. That this is really so is made clear, in the first place, by giving the utmost
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prominence to the quality of mercy in God, as already pointed out, and then by
stating clearly that all men have been created for mercy:

“Except those on whom thy Lord has mercy; and for this did He create
them” (11:119).

The purpose of God must be ultimately fulfilled and, though man may bring
down punishment on himself by his deeds, yet as God has created him for mercy,
mercy is the ultimate end in the Divine scheme. Elsewhere we are told:

“And I have not created the jinn and the men except that they should
serve Me” (51:56).

They must, therefore, ultimately be made fit for the service of God, and that is
the higher life. With all its fearfulness, hell is called a maula (patron) of the
sinners, in one place (57:15), and their umm (mother), in another (101:9). Both
these descriptions of hell are a clear indication that hell is meant only to purify a
man of the dross which he has accumulated with his own hands, just as fire purifies
gold of dross. In fact, it is to point to this truth that the Holy Qur’an uses the word
fitnah (which originally means the assaying of gold, or casting it into fire to purify
it of dross), both of the persecutions which the faithful are made to suffer (2:191;
29:2; 29:10) and of the punishment which the evildoers shall suffer in hell (37:63),
where the food which those in hell shall be given is called fitnah, because the object
in both cases is the same, the faithful being purified through persecutions and the
evildoers by hell-fire. Therefore hell is called a patron of the sinners, because,
through suffering, it will make them fit for spiritual progress; and it is called a
mother of the sinners to show that its connection with them is that of a mother with
her child, the sinners being brought up, as it were, in the bosom of hell. The fire is a
source of torment, but it is also a purifier. The keenness of the torments of the other
life is due to the keener perception of the soul, which is the
necessary result of its separation from the earthly vessel. Bliss and torment, there-
fore, grow equally keener in that life.

Punishment of hell not everlasting.

It is in consonance with its remedial nature that we find it stated that the sinners
shall ultimately be taken out of hell. It is true that the word abad is thrice used in
the Holy Qur’an in connection with the abiding in hell (4:169; 33:65; 72:23), but
abad indicates eternity as well as long time, and that the latter significance must be
taken in this case is made clear by the use, in the same connection, of the word
ahgab (78:23), meaning years or long years. Besides this, a limitation is placed on
the abiding in hell by the addition of the words except as thy Lord please, the
exception clearly indicating the ultimate deliverance of those in hell. The following
two verses may be noted in this connection:

“He will say: The Fire is your abode — you shall abide therein, except as
Allah please. Surely thy Lord is Wise, Knowing” (6:128).

“Then as for those who are unhappy, they will be in the Fire; for them
therein will be sighing and groaning — abiding therein so long as the
heavens and the earth endure, except as thy Lord please. Surely thy Lord
is Doer of what He intends” (11:106, 107).

Both these verses show clearly that the punishment of hell is not everlasting. To
make this conclusion clearer still, the latter of these occasions may be compared
with the next verse which describes the abiding in paradise:
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“And as for those who are made happy, they will be in the Garden, abid-
ing therein so long as the heavens and the earth endure, except as thy
Lord please — a gift never to be cut off”” (11:108).

The two expressions are similar: those in hell and those in paradise abide in it
as long as the heavens and the earth endure, with an exception added in each case
showing that they may be taken out of it. The concluding statements are, however,
different. In the case of paradise, the idea that those in it may be taken out of it, if
God pleases, is immediately followed by the statement that it is a gift which shall
never be cut off, showing that they shall never be taken out of paradise; while, in
the case of hell, the idea of those in it being taken out of it is confirmed by the
concluding statement — “Surely thy Lord is Doer of what He intends”.

The conclusion drawn above is corroborated by the sayings of the Holy
Prophet. Thus a saying reported in the Muslim concludes:

“Then will Allah say, The angels and the prophets and the faithful have
all in their turn interceded for the sinners and now there remains none to
intercede for them except the Most Merciful of all merciful ones. So He
will take out a handful from the Fire and bring out a people who never
worked any good” (Ms. 1:72).

Further, Bukhari records a saying to the effect that, when the sinners are taken
out from hell, they shall be thrown into “the river of life, and they will grow as
grows a seed by the side of a river” (B. 2:15), which clearly indicates that they shall
be made fit for a higher life. The Kanz al-‘Ummal records the following: “Surely a
day will come over hell when it will be like a field of corn that has dried up, after
flourishing for a while” (KU, vol. vii, p. 245); “Surely a day will come over hell
when there shall not be a single human being in it” (Ibid). A saying of ‘Umar is
recorded as follows: “Even if the dwellers in hell may be numberless as the sands
of the desert, a day will come when they will be taken out of it” (Fath al-Bayan).



6. THE POSITION OF WOMAN

Spiritually woman raised to the position of man.

This is another subject on which great misunderstanding prevails. The belief that,
according to the Qur’an, woman has no soul is almost general in the West.
Probably it took hold of the mind of Europe at a time when Europeans had no
access to the Qur’an. No other religious book and no other reformer has done
one-tenth of what the Holy Qur’an or the Holy Prophet Muhammad has done to
raise the position of woman. Read the Qur’an and you find good and righteous
women being given the same position as good and righteous men. Both sexes are
spoken of in the same terms. The highest favour which God has bestowed upon
man is the gift of Divine revelation, and we find women, to whom Divine
revelation came, spoken of along with men:

“And We revealed to Moses’ mother, saying: Give him suck; then when
thou fearest for him, cast him into the river and fear not, nor grieve; sure-
ly We shall bring him back to thee and make him one of the messengers”
(28:7).

“When We revealed to thy mother that which was revealed” (20:38).

“And when the angels said: O Mary, surely Allah has chosen thee and
purified thee and chosen thee above the women of the world” (3:42).

Further, where the Holy Qur’an speaks of the great prophets of God, saying:
“And mention Abraham in the Book™” (19:41), “And mention Moses in the Book”
(19:51), and so on, it speaks of a woman in exactly the same terms: “And mention
Mary in the Book” (19:16). No other religious book has given such a high spiritual
position to woman.

The Qur’an makes no difference between man and woman in the bestowal of
reward for the good he or she does:

“I will not suffer the work of a worker among you be the lost, whether
male or female, the one of you being from the other” (3:195).

“And whoever does good deeds, whether male or female, and he (or she) is
a believer — these will enter the Garden, and they will not be dealt with a
whit unjustly” (4:124).

“Whoever does good, whether male or female, and is a believer, We shall
certainly make him live a good life, and We shall certainly give them
their reward for the best of what they did” (16:97).

“And whoever does good, whether male or female, and he is a
believer, these shall enter the Garden, to be given therein sustenance
without measure” (40:40).

Also, 33:35, speaking of good women alongside of good men, enumerates
every good quality as being possessed by women exactly as it is possessed by men,
and ends with the words: “Allah has prepared for them forgiveness and a mighty
reward”. With God, therefore, according to the Qur’an, there is no difference
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between men and women, and morally and spiritually they can rise to the same
eminence.

Woman is the equal of man in rights of property.

On the material side, too, we find no difference, except what nature requires for its
own ends. A woman can earn, inherit and own property and dispose of it just as a
man can, and the Holy Qur’an is explicit on all these points:

“For men is the benefit of what they earn. And for women is the benefit
of what they earn” (4:32).

“For men is a share of what the parents and the near relatives leave, and
for women a share of what the parents and the near relatives leave” (4:7).

“But if they (the women) of themselves be pleased to give you a
portion thereof, consume it with enjoyment and pleasure” (4:4).

Woman, in Arabia, had no rights of property; nay, she herself was part of the
inheritance, and was taken possession of along with other property. She had no
right to the property of her deceased husband or father. The Qur’an took her from
this low position and raised her to a position of perfect freedom as regards her
property rights and her right to inheritance, a position which, among other nations,
she has only partly attained and that after centuries of hard struggle.

Polygamy.

It is, however, asserted that polygamy and the seclusion of women, as enjoined in
the Holy Qur’an, have done more harm to woman than the benefit conferred on her
by bestowal of property rights. The fact is that a great misunderstanding exists on
these two points. Monogamy is the rule in Islam and polygamy only an exception
allowed subject to certain conditions. The following two verses are the only
authority for the sanction of polygamy, and let us see how far they carry us:

“And if you fear that you cannot do justice to orphans, marry such
women as seem good to you, two, or three, or four; but if you fear that
you will not do justice, then marry only one or what your right hands pos-
sess. This is more proper that you may not do injustice” (4:3).

“And they ask thee a decision about women. Say: Allah makes known to
you His decision concerning them; and that which is recited to you in the
Book is concerning widowed women, whom you give not what is
appointed for them, while you are not inclined to marry them” (4:127).

Now the first of these verses allows polygamy on the express condition that
“you cannot do justice to orphans”, and what is meant is made clear by the second
verse, which contains a clear reference to the first verse in the words, “that which is
recited to you in the Book is concerning widowed women”. The Arabs were guilty
of a double injustice to widows: they did not give them and their children a share in
the inheritance of their husbands, nor were they inclined to marry widows who had
children, because the responsibility for the maintenance of the children would in
that case devolve upon them. The Qur’an remedied both these evils; it gave a share
of inheritance to the widow with a share also for the orphans, and it commended the
taking of such widows in marriage, and allowed polygamy expressly for this
purpose. It should, therefore, be clearly understood that monogamy is the rule in
Islam and polygamy is allowed only as a remedial measure, and that, not for the



I-54 INTRODUCTION

sake of the man, but for the sake of the widow and her children. This permission
was given at a time when the wars, which were forced on the Muslims, had
decimated the men, so that many widows and orphans were left for whom it was
necessary to provide. A provision was made in the form of polygamy so that the
widow should find a home and protector and the orphans should have paternal care
and affection. Europe today has its problem of the excess of women, and let it
consider if it can solve that problem otherwise than by sanctioning a limited
polygamy. Perhaps the only other way is prostitution, which prevails widely in all
European countries and, where the law of the country does not recognize it, it is
recognized in practice. Nature will have its course, and allowing illicit intercourse
is the only other alternative to a limited polygamy.

Seclusion.

As regards the seclusion of women, the Qur’an never prohibited women from going
out of their houses for their needs. In the time of the Prophet, women went regular-
ly to mosques, and said their prayers along with men, standing in a separate row.
They also joined their husbands in the labour of the field; they even went with the
army to the field of battle, and looked after the wounded, removing them from the
field, if necessary, and helped fighting-men in many other ways. They could even
fight the enemy in an emergency. No occupation was prohibited to them, and they
could do any work they chose. The only restrictions on their liberty are
contained in the following verses:

“Say to the believing men that they lower their gaze and restrain their
sexual passions. That is purer for them. Surely Allah is Aware of what
they do. And say to the believing women that they lower their gaze and
restrain their sexual passions and do not display their adornment except
what appears thereof. And let them wear their head-coverings over their
bosoms” (24:30, 31).

Now the real restriction contained in these verses is that both men and women
should, when they meet each other, cast down their looks, but there is an additional
restriction in the case of women that they should not display their adornment with
the exception of “what appears thereof”. The exception has been explained as
meaning “what is customary and natural to uncover”. That women went to mosques
with their faces uncovered is recognized on all hands, and there is also a saying of
the Holy Prophet that, when a woman reaches the age of puberty, she should cover
her body except the face and the hands. The majority of the commentators are also
of opinion that the exception relates to the face and the hands. Hence, while a
display of beauty is forbidden, the restriction does not interfere with the necessary
activities of woman. She can do any work that she likes to earn her livelihood, for
the Holy Qur’an says plainly, as already quoted, that women shall have the benefit
of what they earn. A limited seclusion and a limited polygamy do not, therefore,
interfere with the necessary activities of woman; they are both meant for her
protection and as preventives against loose sexual relations, which ultimately
undermine society.



7. PURITY OF THE QURANIC TEXT

Among all the religious books of the world, the Holy Qur’an is the only Book
which enjoys the distinction of having a pure text. Every word and letter of the
Holy Book, as we have it today, is as it left the lips of the Holy Prophet Muhammad
to whom the Book was revealed, and it is for this reason that, through all the
centuries since it was revealed and among all the Muslims from East to West,
among the numerous contending sects, there is only one Qur’an. It is the only
revealed Book in which one can have access, with the fullest certainty, to that
Divine light which was revealed to the heart of a prophet of God. The factors which
contributed to this safe preservation of the text are its being reduced to writing
under the direction of the Prophet himself and its being committed to memory by a
large number of people, at the time of its revelation.

7.1: EVERY PORTION OF THE HOLY QUR’AN WAS WRITTEN
AS IT WAS REVEALED

Writing known at Makkah.

The first and the most important circumstance which assisted in the preservation of
the text of the Holy Qur’an is that every verse of it was put into writing in the life-
time of the Holy Prophet before his own eyes. Writing was known at Makkah and
Madinah before the advent of Islam, and though the Arabs generally relied upon a
wonderfully retentive memory for the preservation of thousands of verses and long
lists of genealogies, yet they reduced to writing their more important compositions,
and hung them in some public place where their compatriots could see and admire
them. Hence their seven famous odes are known as Al-Sab‘ al-Mu ‘allagat — The
Seven Suspended Ones. These odes were so named from the circumstance that they
were suspended in the Ka‘bah by their authors at the pilgrimage season as odes of
unequalled poetic beauty, and there they remained placarded for some time.

Muir bears testimony to both facts, to writing being known at Makkah and
Madinah, and to the Qur’an being written:

“But there is good reason for believing that many fragmentary copies,
embracing amongst them the whole Qur’an, or nearly the whole, were
during his lifetime made by the Prophet’s followers. Writing was without
doubt generally known at Mecca long before Muhammad assumed the
prophetical office. And at Medina many of his followers were employed
by the Prophet in writing his letters or despatches. ... The poorer
captives taken at Badr were offered their release on condition that they
taught a certain number of Medina citizens to write. And although the
people of Medina were not so generally educated as those of Mecca, yet
many are noticed as having been able to write before Islam” (Muir’s Life
of Muhammad, Intro., p. xviii).

Internal evidence as to the writing of the Qur’an.

The first thing we notice about the Holy Book is that there is a hint as to the use of
the pen in the very first revelation that came to the Holy Prophet. The first five short
sentences revealed to the Prophet were:
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“Read in the name of thy Lord Who creates —
“Creates man from a clot,

“Read and thy Lord is most Generous,

“Who taught by the pen,

“Taught man what he knew not” (96:1-5).

It is an established fact that the Prophet knew neither reading nor writing.
Strange as it may appear, in the very first message that he received from On High,
he is told not only to read but also to seek the help of the pen, which was the only
means of the preservation of knowledge. It was due to this that from the very first
he made arrangements to have every revelation reduced to writing as it came down
to him, in addition to having committed it to memory, which he did by reading it
out to those around him. Moreover, the Holy Qur’an itself furnishes abundant
evidence that it existed in a written form. It again and again calls itself a kitab,
which means a book, or a writing which is complete in itself (see 2:2b). The Qur’an
is also designated as suhuf, which means written pages: “A Messenger from Allah,
reciting pure pages, wherein are right books” (98:2). The pure pages are the pages
of the Holy Qur’an, and the right books are its chapters; for not only is the entire
Qur’an called al-Kitab or the Book, but its different chapters are also called books.
Again: “Nay, surely it is a Reminder. So let him, who will, mind it. In honoured
books, exalted, purified, in the hands of scribes, noble, virtuous” (80:11-16). The
word sahifah (whose plural suhuf is used here, translated here as books) is the very
word applied to the collection made by Zaid in the Caliphate of Abu Bakr and later
in that of ‘Uthman. Thus we see that the Holy Qur’an describes itself in clear and
unmistakable words both as a kitab and as a sahifah, words used in the Arabic lan-
guage to denote a written book, a fact to which every dictionary of the Arabic lan-
guage testifies. From the same root sahaf is derived the word Mushaf, a name to
this day applied to the Holy Qur’an, which means a book or a volume consisting of
a collection of sahifahs or written pages.

There are many other references in the Holy Qur’an showing that its chapters
existed in a written form at an early date. Thus: “Surely it is a bounteous Qur’an, in
a book that is protected, which none touches save the purified ones” (56:77-79). The
chapter in which these verses occur is one of the earliest revelations. Rodwell gives
the following footnote under this passage: “This passage implies the existence of
copies of portions at least of the Qur’an in common use. It was quoted by the sister
of ‘Umar when, at his conversion, he desired to take her copy of siirah 20 into his
hands. Verses 78, 79 were directed by the Caliph Muhammad Abu-1-Qasim ibn
‘Abd Allah to be inscribed on all copies of the Qur’an”. It is an admitted fact that
every portion of the Holy Qur’an was regarded with equal reverence by the
Muslims, and every word of it was believed to be the Word of God. It is, therefore,
quite unreasonable to suppose that some portions of the Holy Qur’an were written,
while others were not. There is not a single circumstance in the whole history of
Islam which can entitle us to make any such distinction between the different
portions of the Holy Qur’an, and to suppose that while some chapters were written,
others were not thought fit to be written, or that equal care was not taken of all the
parts. Again, it is in a chapter revealed at Makkah that we meet with the following
challenge to the unbelievers: “Or, say they: He has forged it. Say: Then bring ten
forged chapters like it, and call upon whom you can besides Allah, if you are
truthful” (11:13). A similar challenge is contained in a chapter of a still earlier date:
“Say: If men and jinn should combine together to bring the like of this Qur’an, they
could not bring the like of it, though some of them were aiders of
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others” (17:88). And in a chapter revealed at Madinah we have: “And if you are in
doubt as to that which We have revealed to Our servant, then produce a chapter like
it and call on your helpers besides Allah if you are truthful. But if you do it not —
and you can never do it — then be on your guard against the Fire” (2:23, 24). Now,
all these challenges to the opponents to produce one siirah or ten siirahs like the
Qur’an imply that the siirahs of the Holy Qur’an existed in a written form at the
time of the challenge; otherwise the challenge would have been meaningless.

Historical evidence as to the writing of the Qur’an.

There are numerous anecdotes showing that when the Holy Prophet received a rev-
elation, it was immediately reduced to writing. The general practice is thus
described, by no less a personage than ‘Uthman, the third Caliph whose name is in
particular associated with the collection of the Qur’an and who, being one of the
earliest converts to Islam, remained with the Prophet almost since the Call:

“It was customary with the Messenger of Allah, when portions of different
chapters were being revealed to him, that when any verse was revealed, he
called one of those persons who used to write the Holy Qur’an and said to
him, Write these verses in the chapter where such and such verses occur”
(AD. 2:123; Tr. Abwab Tafsir al-Qur’an, on Surah 9).

This report mentions, not what the Holy Prophet did on one occasion, but what
he always used to do whenever any verse of the Holy Qur’an was revealed to him.
Thus we have the clearest testimony that every verse of the Divine revelation was
put into writing by the order and in the presence of the Holy Prophet, while
additional care was taken by him to point out the place and chapter of a verse, when
there were two or more unfinished chapters, so that the scribes might not confuse
the verses of one chapter with those of another.

The Prophet’s Scribes.

Other reports of the highest authority support the evidence of ‘Uthman. Thus
Bukhari narrates under the heading The Amanuenses of the Prophet:

“When the verse la yastawi-I-qa ‘idun ... (4:95) was revealed, the Prophet
(peace and the blessing of Allah be upon him!) said, ‘Bring Zaid to me,
and let him bring the tablet and the inkstand’. Then he said to him (Zaid),
‘Write la yastawi ... (the verse revealed)” (B. 66:4).

According to another report under the same heading, Abu Bakr sent for Zaid
and said to him: “You used to write the revelation for the Messenger of Allah
(peace and the blessings of Allah be upon him!)” (B. 65: ix, 20). Besides Zaid, who
did by far the greater part of the work of writing the revelations of the Holy Prophet
at Madinah, many other persons are mentioned who did this work at Makkah and,
in the absence of Zaid, at Madinah. Among these are mentioned Abt Bakr, ‘Umar,
‘Uthman, ‘Ali, Zubair ibn ‘Awam, ‘Abd Allah ibn Sa‘d, Khalid and Aban, sons of
Sa‘id, Ubayy ibn Ka‘b, Hanzalah ibn Rabi‘, Mu‘aiqab ibn Abu Fatimah, ‘Abd
Allah ibn Arqam ibn Shurahbil, and ‘Abd Allah ibn Rawahah (FB., vol. ix, p. 19).
In fact as many as forty-two of the Companions are related to have acted as scribes
for the Holy Prophet. The importance given to the writing down of the revelations
as they came down to the Prophet was so great that in the historic Flight of the
Prophet from Makkah to Madinah, pen, inkstand and writing material were among
the essential necessities of the journey. There was no paucity of scribes as besides
the Holy Qur’an many other things were written. Some of the Companions used to
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write the words uttered by the Holy Prophet, which were generally reported only
orally (B. 3:39). Letters were written by order of the Holy Prophet to several poten-
tates (B. 64:84). The truce at Hudaibiyah was also written (B. 54:15).
Correspondence was also kept up with the Jews in Hebrew (B. 94:40). Not only
could men read and write, but even women were taught the art. Among the wives
of the Holy Prophet, at least ‘A’ishah and Hafsah could read and write, as many
reliable reports show. But it is not to be supposed that these were the only persons
among the Companions who could write, or who actually transcribed copies of the
Holy Qur’an. These were the men who performed the work of amanuenses for the
Holy Prophet. There were many others who wrote copies of the Holy Qur’an for
their own use.

Besides these reports, which directly establish the fact that every verse of the
Holy Qur’an was written at the time of its revelation, there are many other anec-
dotes indirectly supporting the same conclusion. For instance, the Holy Prophet is
reported to have said: “Do not write from me anything except the Qur’an” (FB.,
vol. ix, p. 10). This direction, which was meant as a precautionary step against the
confusion of the Holy Qur’an with what the Holy Prophet spoke on other occa-
sions, takes it for granted that the Holy Qur’an was written. This conclusion is fur-
ther corroborated by the circumstance that where there was no danger of confusion
on the part of the writers, the writing of certain hadith was also allowed (B. 3:39).

There is another report mentioned by Ibn Hisham, in the story of the conversion
of ‘Umar, which shows that written copies of the chapters of the Holy Qur’an were
in common use among the early Muslim converts at Makkah. ‘Umar, with a drawn
sword in his hand, one day left his house with the intention of murdering the Holy
Prophet. On the way he learnt that his own sister and brother-in-law were secret
converts to Islam. So he turned his steps to his sister’s house. “At that time there
was in the house a third man, Khabbab, who had with him a book containing Ta Ha
(the 20th chapter of the Holy Qur’an), which he was teaching to ‘Umar’s sister and
her husband. When they perceived ‘Umar coming, Khabbab hid himself in a corner
of the house, and Fatimah, ‘Umar’s sister, took the book and hid it. But ‘Umar had
already so far approached them that he had heard the voice of Khabbab reciting the
Holy Qur’an. So the first question he asked, when he entered the house, was as to
what they were reading. They replied, ‘You have not heard anything’. He said,
‘Yes, I have heard, and I have been informed that you have followed Muhammad in
his religion’. Then he caught hold of his brother-in-law Sa‘id son of Zaid. His sister
advanced towards him to protect her husband and was severely hurt in the struggle.
Then ‘Umar’s sister and her husband told him that they were really converts to
Islam and that he might do what he liked. When ‘Umar saw his sister bleeding, he
was sorry for what he had done, and asked her to let him have the book which they
had been reading, so that he might see what it was that Muhammad had brought to
them. ‘Umar himself could read and write. On hearing his demand, his sister
expressed the fear that he might destroy the volume. ‘Umar gave her his word, and
swore by his idols that he would return the volume to her after perusing it. Then she
told him that, being a mushrik (one who set up false gods with God), he was impure
and could not touch the Qur’an, because there was a verse in it to the effect that
none should touch it except the pure. Then ‘Umar washed himself, and his
sister handed over to him the book which had Ta Ha written in it. ‘Umar read a
portion of it, and began to admire it and showed a reverence for the book.
Thereupon Khabbab, seeing that he was well disposed towards Islam, asked him to
accept Islam” (IH). This long quotation, which is a part of the lengthy report of the
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conversion of ‘Umar, shows conclusively that at that early period copies of the
Qur’an were commonly used by the believers, Ta Ha being a revelation of the early
Makkan period.

It is sometimes argued that such anecdotes only show that some chapters were
written, and that therefore there is no evidence that every verse of the Holy Qur’an
was reduced to writing. But there is a fallacy in this argument. The statement that
the 20th chapter of the Holy Qur’an existed in a written form before the conversion
of ‘Umar is not made for the purpose of giving any importance to that chapter, or to
show that the reporter mentioned it because of its peculiarity. It is made inci-
dentally in a narrative reported with quite a different object, and hence it is only
illustrative of the practice of the Holy Prophet and the Muslims at that early date.
Even if there were no other evidence of the writing of the Holy Qur’an except this
anecdote, still we should be justified in drawing from it the conclusion that the
portions of the Holy Qur’an revealed up to that time existed in a written form, and
that it was the practice to write the revelation. The existence of the 20th chapter in a
written form, and the use made of the manuscript in ‘Umar’s sister’s family, shows
that similar use was made of this and other chapters among the believers. They
were also aware that the sacred manuscripts could not be touched by impure hands.

The above conclusion is corroborated by another report: “We were forbidden to
travel to the enemy’s land with the Qur’an” (B. 56:129). This report conclusively
proves that written copies of the Holy Qur’an existed in abundance, and Muslims
were forbidden to take such copies to the enemy’s country, for fear lest they should
fall into the hands of men who might spitefully treat them with disrespect.

Abtu Bakr collected manuscripts of the Qur’an written under the Prophet’s
directions.

The circumstances attending the collection of the Holy Qur’an in the time of Abu
Bakr also show that every verse of the revelation had been written down in the
presence of the Holy Prophet. Thus we read of two verses which, in spite of Zaid’s
knowledge that they formed part of the Holy Qur’an, were not admitted until a
written copy of them was found with one of the Companions. “So I searched the
Qur’an ... until I found the last portion of the chapter entitled The Immunity with
Abt Khuzaimah, one of the Ansar” (B. 66:3). In explaining the report, part of
which has been quoted here, the famous commentator of Bukhari, the author of
Fath al-Bari, says:

“Abt Bakr did not order the writing of anything (i.e., any verse) which
was not already written (i.e., in the lifetime of the Holy Prophet), and it
was for this reason that Zaid hesitated to write the concluding portion of
the chapter Al-Bara’at (The Immunity) until he found it written, though it
was known to him and to those who are mentioned with him”.

And a little further on:

“And the whole Qur’an was written in manuscripts, but the manuscripts
were dispersed, and Abt Bakr collected them in one volume” (FB., vol.
ix, p. 10).

Another report by Ibn Abi Dawtd is also mentioned, according to which
‘Umar publicly announced (when the collection of the Qur’an was taken in hand
by Abu Bakr) that whoever possessed any portion of the Qur’an, which he had
directly received from the Messenger of Allah (may peace and the blessings of

«
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Allah be upon him!) should bring it; and they used to write these on paper and
tablets and palm-stems shorn of leaves. Nothing was accepted from anybody until
two witnesses bore witness”; to which it is added: “And this shows that Zaid did
not deem it sufficient that a verse was written until somebody bore witness who had
heard it directly from the Holy Prophet’s mouth, though Zaid himself remembered
it. This he did for greater precaution” (FB., vol. ix, p. 12). There is another report
mentioned by Zuhri, which says: “The Messenger of Allah died while the Qur’an
was written upon palm-stems shorn of leaves and skins” (N. under ‘asb). After
mentioning some of these reports the commentator adds:

“And their object was that nothing should be copied except from what
had been written in the presence of the Prophet, not from memory only”
(FB., vol. ix, p. 12).

All these reports point to the certain conclusion that every verse and chapter of
the Holy Qur’an had been written by the direction of the Holy Prophet in his own
presence.

7.2: ALL REVELATION WAS COMMITTED TO MEMORY

Memory safest of repositories with the Arabs.

Every portion of the Qur’an was committed to memory as soon as it was revealed.
With the Arabs memory was the safest of repositories. In fact, they placed so great a
reliance upon memory that they took a pride in being called ummis, i.e., men who did
not know reading or writing, and for whom, therefore, memory served the purpose of
writing. They had learnt all their poems and long genealogies by heart. We learn from
numerous reports that whenever a passage was revealed, it was recited by the Holy
Prophet to those who happened to be present at the time and many of his followers
committed it to memory at once, others again learning it from those who heard it
from the mouth of the Prophet. The importance of the Holy Qur’an for the
Companions lay not only in the fact that for them it was a code of moral and social
laws; it was not sufficient for them to know only its general purport. They believed
every word and every letter of it to proceed from no other than the Divine source, and
hence every word of it was for them a heavenly treasure they had on earth, so they
secured it in the securest of places, viz., their hearts. For its sake they suffered all
kinds of persecution and forsook their friends, their relatives, their properties, and
their homes. Every new verse revealed breathed new life into them. Hence they tried
their utmost to keep themselves acquainted with every fresh revelation. Those among
them who followed trade or any other profession spent a part of the day in the
transaction of their affairs and the rest in the company of the Holy Prophet. Those
who lived at a distance from the mosque used to go to the Prophet by turns. Thus
‘Umar says: “When I went to the Holy Prophet, I returned to bring him (his neigh-
bour) the news of that day relating to revelation and other things, and when he went,
then he brought me the news” (B. 3:27). There were also the Ashab al-Suffah who
passed their whole time in the mosque, and were ever ready to commit to memory
any fresh revelation that the Holy Prophet announced.

Stress laid by the Prophet on learning and teaching the Qur’an.

The Holy Prophet himself laid the greatest stress upon the learning, reciting, and
teaching of the Holy Qur’an. According to one report:

“The Holy Prophet came out and we were in the suffah (annexe) of the
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mosque, and he asked, “Which of you likes to go every day to Batha’ or
‘Aqiq and bring two female camels with large humps upon their backs,
without doing any wrong to anybody or to a relative?’. We replied, ‘O
Messenger of Allah, we all like it’. He said, ‘Does not one of you come
in the morning to the mosque, and teach or repeat two verses of the Book
of Allah, which is better for him than two camels? And three verses are
better than three camels, and four verses better than four camels: in this
way is any number of verses better than the same number of camels’”
(Ms. 6, Fada’il al-Qur’an, 7).

‘Uthman reported that the Holy Prophet said: “The best man among you is he
who has learnt the Qur’an and teaches it”. Some other reports run as follows:
“ ‘A’ishah says that the Holy Prophet said: The skilful in reciting the Qur’an are
classed with the scribes, who are honoured and virtuous; and he who reiterates in
reciting the Qur’an, on account of his inability to recite it, has a double reward”
(Ms. 6, Fada’il al-Qur’an, 4). Ibon ‘Umar reported that the Messenger of Allah said:
“No one is to be envied but two persons — one, a man to whom Allah has given
the Qur’an, and he recites it day and night and acts upon it, and the other a man
whom Allah has given wealth, and he spends it in the way of Allah day and night”
(B. 95:5). Hence the Companions of the Prophet not only acted upon the Qur’an
but they also recited it aloud. This fact is specially mentioned in connection with
Abu Bakr, of whom it is related that he recited the Holy Qur’an aloud in the com-
pound of his house, which was situated on a public thoroughfare, and the disbeliev-
ers objected to this on the ground that he thus influenced the minds of others and
persuaded them in favour of the Qur’an (B. 39:4).

Various other reports of undoubted authenticity, showing that the recitation of
the Holy Qur’an was an important obligation which rested upon every Muslim, are
contained in the collections of reports. Bukhari has a chapter named The chapter on
the istidhkar of the Qur’an and its ta‘ahud (B. 66:23), that is, “Reciting the Qur’an
frequently and recurring to it time after time”. In this chapter various reports are
narrated enjoining the frequent recitation of the Holy Qur’an. The same renowned
collection has another chapter headed The teaching of the Qur’an to children (B.
66:25), a third with the heading The most excellent of men is he who learns and
teaches the Qur’an (B. 66:21), and a fourth which is headed The reciting of the
Qur’an from memory (B. 66:22). For the sake of brevity I give simply the headings
of the chapters. These headings are sufficient to show that committing the Qur’an to
memory was enjoined by the Holy Prophet upon all his followers, and it was
considered by his Companions to be a duty fraught with great religious merit.
Hence it was necessary that everyone of them should commit to memory at least
some parts of the Holy Book. Though even now there are thousands of men in
every Muslim country who can repeat the whole of the Qur’an from memory, the
peculiar conditions existing in Arabia facilitated the task to a far greater extent.
This is admitted even by a hostile critic:

“Passionately fond of poetry, but without the ready means of
committing to writing the effusions of their bards, the Arabs had long
been used to imprint these, as well as the traditions of genealogical and
tribal events, on the living tablets of the heart. The recollective faculty
was thus cultivated to the highest pitch; and it was applied, with all the
ardour of an awakened spirit, to the Qur’an” (Muir).
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Greater knowledge of the Qur’an entitled a person to be Imam.

There were other reasons which made the Companions vie one with another in
committing the Holy Book to memory. The office of imamat, or leading of public
prayers, was as a rule bestowed upon the man who had the greater knowledge of
the Holy Qur’an (Tr. 2:61). All authentic reports establish this point. One report
tells us that in a certain tribe a boy eight years old used to lead the prayers because
he knew a greater portion of the Holy Qur’an than any other member of that tribe.
This boy, ‘Amr ibn Salamah, thus relates his own story:

“We (i.e., the tribe to which the narrator belonged) had alighted in a place
by water, and people who went to the Holy Prophet passed by us. When
they returned they used to repeat to us the revelations which they heard
from the Holy Prophet. I had a good memory, and so, while there, I com-
mitted to memory a great portion of the Holy Qur’an from the
visitors. After a time my father also went to the Holy Prophet with some
people of his tribe to declare their acceptance of Islam. The Holy Prophet
taught them the prayers, and told them that the prayers should be led by a
person who knew more of the Qur’an than others. On account of what I
had already committed to memory, I satisfied this condition. So they
made me their imam” (Msh. 4:26).

The distinction of having the office of imamat conferred on one was a practical
incentive to a greater knowledge of the Qur’an. Similarly, when a new tribe
accepted Islam, the man who was chosen to be sent to them to teach them the
doctrines and principles of the new faith was one who was most acquainted with
the Qur’an. There are many reports which show that the reciters of the Qur’an were
highly honoured and respected in every way among the Companions.

The Prophet himself recited the Qur’an frequently.

These were the reasons which led a great number of the Companions of the Holy
Prophet to engrave the words of the Qur’an on the tablets of their hearts. The Holy
Prophet himself set an example in frequently reciting the Holy Qur’an in
public as well as in private. It was not only in prayers that long portions of the Holy
Book were recited. We have on record instances showing that the Prophet recited
the Holy Qur’an when travelling on the back of a camel (B. 66:24). He also loved
to hear others recite the Holy Word. Still another reports a Companion as saying:
“The Messenger of Allah said to me, ‘Recite to me the Qur’an’. I replied, ‘Shall I
recite to thee and to thee it has been revealed?’ He said, ‘I love to hear others recite
it’. Thereupon I began to recite the chapter entitled The Women” (B. 66:33).

These anecdotes show that the Holy Prophet induced his Companions by his
own example to recite the Holy Qur’an. These inducements were not without their
effect. The Muslims treasured up the Word of God in their hearts, and its reading
and teaching became very common. So common, indeed, had the recitation of the
Qur’an become, that when the Holy Prophet spoke of the disappearance of the
knowledge of the Qur’an at some future time, Ziyad, son of Labid, one of the
Companions, at once cried out: “How could knowledge disappear, O Messenger of
Allah, when we read the Qur’an and teach it to our women and children” (Tr. 39:5).
This question arose out of a misapprehension of the words of the Holy Prophet,
who meant, not that the words of the Holy Qur’an would disappear, but that people
would not act in accordance with the spirit of those words.
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Limits placed on recital of the Qur’an.

Eagerness to commit the Holy Qur’an to memory and recite it frequently was in
fact so great that the Prophet had to place a limit as to the number of days in which
the whole Qur’an should be recited. According to one hadith the Prophet, on being
asked as to how much time one should take to finish one reading of the Qur’an, laid
down the limit of thirty days (B. 66:34). The division of the Qur’an into thirty parts
seems to be based on this direction. This hadith goes on to say that the minimum
limit allowed was seven days. It is stated that one of the Companions who finished
the recitation of the whole of the Qur’an once every night, was expressly enjoined
by him not to finish it in less than seven days, and was forbidden to go through the
whole once every night (B. 66:34). In fact, the Prophet himself apportioned the
Holy Qur’an into seven manzils (FB., vol. ix, p. 39), and thus practically laid down
the restriction that the Holy Qur’an should not be recited in less than seven days.
Ibn Mas‘ud relates that the Holy Prophet said: “Read the Qur’an in seven days, and
do not read it in less than three days” (FB., vol. ix, p. 83). According to another
report, ‘A’ishah said that “the Holy Prophet did not usually finish the Qur’an in less
than three days” (FB., vol. ix, p. 83). All these reports show clearly that the
Companions vied one with another in the frequent recitation of the Qur’an. In fact,
so frequently was the recitation of the Holy Qur’an resorted to, that injunctions
became necessary to stop a too rapid recitation. It is also clear from these reports
that the whole of the Qur’an was committed to memory by many of the
Companions, otherwise it could not be spoken of as being finished in a stated
interval of time. That it was recited from memory is clear from the fact that it was
recited at night.

Persons who knew the whole Qur’an by heart.

These conclusions are further supported by many trustworthy reports, which show
that there were numerous men among the Companions who could recite the whole
Qur’an from memory. These men were called qurra’ (pl. of Qari’) or the reciters,
and they were known to have committed the whole Qur’an to memory. FB explains
the word qurra’ as meaning “persons noted for committing the Qur’an to memory
and for teaching it to others”. Of course, the word also signified persons having a
sound knowledge of the Qur’an. Seventy of the qurra’ were treacherously put to
death at the Bi’r Ma‘tinah by a tribe of the unbelievers (B. 64:30). The fact that
such a large number of them were murdered in the lifetime of the Holy Prophet
shows that there were hundreds of them among the Companions. In the chapter
headed The Qurra’ from among the Companions of the Holy Prophet, Bukhari
relates several anecdotes. In the first of these, ‘Abd Allah, son of ‘Amr (who, as we
have already seen, had committed the whole of the Qur’an to memory), is reported
to have said, when speaking of ‘Abd Allah ibn Mas‘tad: “I shall ever love him, for I
heard the Holy Prophet say, ‘Learn the Qur’an from four men, from ‘Abd Allah ibn
Mas‘ud, Salim, Mu‘adh, and Ubayy ibn Ka‘b’.” This, of course, did not imply
inability on the part of the other Companions to teach the Holy Qur’an, nor did the
words mean that none of the Companions besides these four retained the whole of
the Qur’an in their memory. In fact, to be a good teacher of the Holy Qur’an, it was
not sufficient that a person should be able to recite the Holy Book from memory. It
was absolutely necessary that he should have a good understanding and a sound
knowledge of the Holy Qur’an. Probably they were named because they always
tried to learn the revelations directly from the Holy Prophet. One of them, ‘Abd
Allah ibn Mas‘ud, it is reported, used to say that he received over seventy chapters
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of the Holy Qur’an directly from the mouth of the Holy Prophet (B. 44:8). Other
reports tell us that there were many other Companions who could recite the whole
of the Qur’an from memory.

To take an example, Abu Bakr is not named in the above report, but it is a fact
that he retained the whole of the Qur’an in his memory. It was Abti Bakr whom the
Holy Prophet appointed on his death-bed to lead the public prayers. Authentic
reports, as already stated, show that the person appointed to lead the prayers was
always one who knew the Qur’an most. In cases where several persons had equal
knowledge, as, for instance, when they all knew the whole of the Qur’an by heart,
other tests were applied. Now, it is certain that there were men among the
Companions who could recite the whole of the Qur’an from memory. Therefore
Abu Bakr could not be appointed to lead the prayers, if he did not know the whole
of the Qur’an by heart. Hence it follows that Abu Bakr also could recite the whole
of the Qur’an from memory. Similarly ‘Abd Allah ibn ‘Umar retained the whole of
the Qur’an in his memory, finishing its recital every night, whereupon the Holy
Prophet told him to finish the recital once in a month (B. 30:38). In fact, many
persons are mentioned as being able to recite the whole of the Qur’an from memory
in the lifetime of the Holy Prophet, among these being the four Caliphs, viz., Abl
Bakr, ‘Umar, ‘Uthman, and ‘Ali, and such renowned Companions as Talhah, Sa‘d,
Ibn Mas‘ad, Salim, Aba Hurairah, etc., while three women, viz., ‘A’ishah, Hafsah
and Umm Salamah are also named in the same category. Several other persons are
also named from among the Ansar as being able to recite the whole of the Qur’an
from memory. But it is not to be supposed that only those persons were the reciters
whose names have been preserved to us in reports. Seventy of them were killed by
treachery in the lifetime of the Holy Prophet, and about the same number fell in the
battle of Yamamah, which was fought a few months after his death.

Recital of the Qur’an was necessary in public as well as private prayers.

The recitation of the Qur’an and its committal to memory were not, however, only
optional, for the Qur’an formed a part of public as well as private prayers. Five
times a day had the Muslims to pray publicly, but every public service had an addi-
tional part, called sunnah, to be performed privately, while prayers in the later por-
tion of the night were purely of a private nature. The recitation of portions of the
Holy Qur’an in all these prayers was obligatory, and thus every Muslim had of
necessity to repeat certain portions of it every day. Now, it is an established fact
that generally very long portions were recited in the prayers, especially in those
said during the latter part of the night. The Holy Prophet himself is related to have
often recited the long chapters in the beginning of the Qur’an in his rahajjud
prayers. His Companions also followed his example. Thus one Companion is said,
in an anecdote left of him, to have recited in his tahajjud prayers the second
chapter, which forms a twelfth part of the Qur’an. Even in the public prayers long
chapters were recited. The evening prayers are the least suited for the recitation of
the longer chapters, but even in these the Holy Prophet recited such chapters as the
Tir, ch. 52 (B. 10:99). One Companion recited the second chapter in prayers at the
nightfall, and a complaint was made against him by one who was tired by a whole
day’s labour (B. 10:60). In their private prayers also, the Companions recited long
chapters. Thus not only was it necessary that every one of them should commit the
whole or a certain portion of the Holy Qur’an to memory, but the part so committed
was always kept fresh in the mind by constant recitation in prayers. One hadith
relates how a certain chapter, Qaf, was learned by heart by a Companion from its
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frequent recitation in the Friday gatherings (Ms. 7:13). In fact, if there had been no
other means of giving publicity to the Qur’an, its mere recitation in prayers was
sufficient to give it such publication as would have guarded it against any possible
alteration or loss.

There is only one hadith the evidence of which is considered to be conflicting
with that furnished by all the hadith cited above. It runs as follows:

“Anas reported that the Holy Prophet died while none had collected the
Qur’an with the exception of four men: Abu Darda’ and Mu‘adh ibn
Jabal, and Zaid ibn Thabit and Abt Sa‘id” (B. 66:8).

In a report to the same effect narrated by the same authority, the name of Ubayy is
mentioned instead of Abu Darda’. This hadith does not speak of committing the
Qur’an to memory but of the collection of its manuscripts. There is no doubt that
the word jam‘ (collecting) is used in Hadith in both senses, collection of the manu-
scripts and the retaining of the whole of the Qur’an in memory, but the latter
significance is out of the question here, for it is a fact established beyond all doubt
that a very large number of Companions knew the whole of the Qur’an by heart.
Nor can an objection be raised to the first significance on the ground that, if the
manuscripts of the Holy Qur’an had already been collected by these four men, why
Abu Bakr and ‘Umar were so anxious for its collection when many of the qurra’
fell in the battle of Yamamah and why Zaid considered it a very heavy task, when
he was chosen for collecting the scattered manuscripts of the Holy Qur’an into one
volume. The fact is that Zaid sought the manuscripts that were written in the pres-
ence and by the direction of the Holy Prophet.

Even if we admit, for the sake of argument, the existence of certain differences
in the various reports quoted above, the one conclusion upon which they all agree is
absolutely certain, viz., that among the Companions of the Holy Prophet there were
persons who retained in memory the whole of the Qur’an as taught by the Holy
Prophet, and who at his death had the whole of it engraved on the tablets of their
hearts. All this was done in obedience to the injunctions of the Holy Prophet, who
laid great stress upon the reciting of the Qur’an and the committing of it to
memory. And these measures to guard the text of the Holy Qur’an were in addition
to writing. It may also be pointed out here that the gradual revelation of the Qur’an
afforded great facility in committing it to memory. The interval between the
revelation of two verses or two chapters afforded the Companions an opportunity to
repeat it as often as they liked. The entire Qur’an was revealed in the long period of
twenty-three years, and if Muslim boys of the age of ten or twelve years can even
now commit the whole Qur’an to memory within one or two years, the Arab
possessors of wonderfully retentive memories, to whom the importance of the
Qur’an was far greater than to any Muslim of a later age, would not find it difficult
to memorize it within the long period of twenty-three years, especially when it was
given to them gradually.

7.3: ARRANGEMENT OF VERSES AND CHAPTERS WAS THE
PROPHET’S OWN WORK

The Holy Qur’an was revealed piecemeal during a long period extending over
twenty-three years. Some of the chapters were revealed complete, but the revelation
of many others was fragmentary and extended over long periods. Now, the arrange-
ment of chapters and verses in the copies of the Holy Qur’an at present in the hands
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of the Muslims does not follow the order of revelation. The important question
before us, therefore, is whether the Holy Prophet himself arranged the verses and
chapters in an order different from that of their revelation, and, if so, whether the
present arrangement is the work of the Holy Prophet? In other words, was the Holy
Qur’an left by the Holy Prophet in the same condition, as regards the arrangement
of its verses and chapters, as that in which we now find it, or is its present condition
different from that in which the Holy Prophet left it?

Internal evidence about the arrangement.

That the arrangement of the verses and chapters of the Holy Qur’an was
effected by the Holy Prophet under the guidance of Divine revelation is shown in
the first place by the Holy Qur’an itself. There we read:

“Surely on Us rests the collecting of it and the reciting of it. So when We
recite it, follow its recitation” (75:17, 18).

This is one of the very earliest revelations, showing that the collection of the Holy
Qur’an, that is, its gathering into one whole, with an arrangement of its various
parts, was according to the Divine scheme to be brought about by the guidance of
Divine revelation. Arrangement and collecion were, therefore, as much the work of
Divine revelation as the reading of a verse to the Holy Prophet, i.e., its revelation.
In another chapter, revealed a little later, we have:

“And those who disbelieve say: Why has not the Qur’an been revealed to
him all at once? Thus, that We may strengthen thy heart thereby and We
have arranged it well in arranging” (25:32).

The Qur’an itself, therefore, makes it clear that its collection and arrangement
were also brought about by Divine revelation. It should be borne in mind that the
word jam* in 75:17 above (“collecting”) implies both collection and arrangement,
since no collection could be brought about without an arrangement. These verses
describe the arrangement and collection as a process different from the revelation
of a verse to the Holy Prophet, thus showing that from the first it was meant that the
verses and the chapters of the Holy Qur’an should be arranged in an order different
from that of their revelation. If the order in collection were to be the same as the
order of the reading of the different verses to the Holy Prophet, i.e., the order of
their revelation, collection and reading would not have been described as two dif-
ferent things.

Historical evidence as to arrangement.

History bears ample testimony to the truth of the above assertion made in the
Holy Qur’an, and we meet with the clearest proof in authentic and reliable reports
that the Holy Prophet left at his death the complete Qur’an with the same arrange-
ment of the verses and chapters as we have now in every Arabic Qur’an. We will
consider the arrangement of verses and that of chapters separately, and in each
enquiry we shall have to discuss the following points:

1. Was any arrangement followed by the Holy Prophet himself and by his
Companions in his lifetime?

2. Was that arrangement different from the order in which the verses of the
chapters were revealed?

3. Does the present arrangement differ from that followed by, or which
existed in the lifetime of, the Holy Prophet?
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That such a large book, treating of so many and such varied subjects, should
have been committed to memory and regularly recited in and outside prayers, and
taught by one man to another, without there being any settled arrangement of its
parts, is a most preposterous proposition, but there is hardly a Christian critic of
Islam who has not advanced it. The grounds for this assertion are the same in every
case. Not the least regard is paid to historical evidence, and mere assertion that no
arrangement is discoverable in the verses and chapters is made the basis on which
the proposition rests. The following short paragraph from Muir’s Introduction to his
Life of Muhammad is not only illustrative of the assertions of Christian critics in
general, but it also shows how the author himself has evaded the historical evidence:

“We are not, however, to assume that the entire Qur’an was at this period
repeated in any fixed order. The present compilation, indeed, is held by
the Muslims to follow the arrangement prescribed by Muhammad; and
early traditions might appear to imply some known sequence.* But this
cannot be admitted; for had any fixed order been observed or
sanctioned by the Prophet, it would unquestionably have been preserved
in the subsequent collection. Now the Qur’an, as handed down to our
time, follows in the disposition of its several parts no intelligible
arrangement whatever, either of subject or time; and it is inconceivable
that Muhammad should have enjoined its recital invariably in this order.
We must even doubt whether the number of suras, or chapters, was
determined by Muhammad as we now have them. The internal sequence
at any rate of the contents of the several suras cannot, in most cases, have
been that intended by the Prophet”.

Some of the footnotes given under this paragraph show the struggle in the
writer’s mind between historical facts and religious prejudice. Thus, while denying
the existence of any fixed order in the Qur’an in the lifetime of the Holy Prophet,
Muir had to admit that “We read of certain Companions who could repeat the
whole Qur’an in a given time, which might be held to imply some usual connection
of the parts”. In another footnote it is admitted that there were four or five persons
who could repeat “with scrupulous accuracy” the whole of the Qur’an, and “several
others who could very nearly repeat the whole, before Muhammad’s death”. Again,
while denying that even the number of siirahs was determined by the Holy Prophet,
he adds the following footnote:

“But there is reason to believe that the chief suras, including all passages
in most common use, were fixed and known by name or other distinctive
mark. Some are spoken of, in early and well-authenticated traditions, as
having been so referred to by Muhammad himself. Thus he recalled his
fugitive followers at the discomfiture of Honein by shouting to them as
‘the men of the sura Bacr’ (i.e., Sura ii).

“Several persons are stated by tradition to have learnt by heart a certain
number of suras in Muhammad’s lifetime. Thus ‘Abdullah bin Mas‘Gd
learned seventy suras from the Prophet’s own mouth, and Muhammad on
his deathbed repeated seventy suras, ‘among which were the seven long
ones’. These traditions signify a recognized division of at least some part

*Jtalics are mine (MA).
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of the revelation into suras, if not a usual order in repeating the suras
themselves.

“The liturgical use of the suras by Muhammad must, no doubt, have in
some measure fixed their form, and probably also their sequence.”

In connection with the same subject it is said in another footnote that:

“the traditions just cited as to the number of suras which some of the
Companions could repeat, and which Muhammad himself repeated on his
deathbed, also imply the existence of such suras in a complete and
finished form”.

Thus almost every remark made in the paragraph quoted first is contradicted in
the footnotes on the basis of historical facts met with in authentic reports. Though
the statements in the footnotes are made reservedly, yet the contradictions are too
clear to escape unnoticed by any careful reader, and the struggle in the writer’s
mind can be easily discerned. In the text it is asserted that there was no fixed order
or arrangement of the verses and chapters of the Holy Qur’an, and historical
evidence is produced in the footnotes showing that there was a connection. The text
makes the allegation that even the sirahs were not distinctly marked out by the
Holy Prophet and their number was not determined by him, and the footnote brings
forward historical testimony to the effect that there was a recognized division and
that the form of the chapters was no doubt fixed. The reservations contained in such
expressions as “some part” and “some measure” were only natural, considering the
allegations in the text. It can easily be seen that if “seventy suras, including the
seven long ones”, existed “in a complete and finished form”, as the footnote admits
— and there is no evidence showing that the remaining forty-four short siirahs,
which were, no doubt, generally recited in prayers, did not exist in the same form
— the presumption will be that all the siirahs existed “in a complete and finished
form”. This conclusion becomes clearer still, when it is borne in mind that the same
writer has also admitted that there were several Companions who could repeat, not
only seventy sirahs, but the whole Qur’an, and that too “with scrupulous
accuracy”.

Without a known order of verses the Qur’an could not be committed to memory.

The assertion that no arrangement was followed in the case of single verses
revealed at different times is so absurd on the very face of it that it hardly requires a
refutation. How was it possible for anybody to commit the Holy Qur’an to memory,
if there was no settled order in which the verses were read? What order did the
different copies follow? Or was it that each copy of the Holy Qur’an current at the
time followed a different order? And every man who knew any portion of the Holy
Qur’an — and every one of the Companions knew some portion — followed a
different arrangement? Does any evidence support these assertions? Or did each
reciter follow a different order? What, again, was the order of the verses followed
by those who led the public prayers? Is it conceivable that a book which was so
widely committed to memory, and which was so frequently recited by thousands of
men, existed in such an orderless state?

If there were no other evidence to show that the verses in the different chapters
of the Holy Qur’an followed some arrangement, the mere fact that the Holy Book
was committed to memory by the Companions would be sufficient to establish that
conclusion. There are many chapters containing more than a hundred verses each,
and unless these were arranged in a settled order, no one could be said to have
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committed to memory the whole of any chapter. Take the different permutations of
only a hundred verses, and you will see that no two out of a hundred thousand men
could have agreed upon one arrangement. In such a case there would have been not
one Qur’an, which the Companions could learn from each other, but everybody
would have his own Qur’an, and no one would be certain of the correctness of what
his brother recited. Moreover, we learn from authentic reports that when any
person, while reciting a portion of the Holy Qur’an from memory in prayers, made
a mistake or left out a verse, someone of those who listened to him corrected the
mistake or pointed out the particular verse. Now, this could not be done unless the
same arrangement of verses was followed by all. In fact, it was simply impossible
to commit the whole Qur’an or any part of it to memory unless there was some
arrangement to be followed.

Chronological order could not be observed.

Considerations such as the above clearly show that some arrangement of verses was
necessarily followed. Was it the order of revelation? There is clear historical evi-
dence that the Holy Prophet arranged the verses, not according to their chronologi-
cal order, but according to matter. There were, no doubt, many chapters that were
revealed complete, but there were others, particularly the longer ones, that were
revealed by portions. Chronologically, verses of one chapter were followed by
those of another, and hence in the arrangement of verses in chapters the chrono-
logical order could not be observed. The practice of the Holy Prophet in such cases
is clearly stated in authentic reports. As ‘Uthman tells us, in a report already quot-
ed: “It was customary with the Messenger of Allah, when portions of different
chapters were being revealed to him, that when any verse was revealed, he called
one of the amanuenses and said to him, ‘Write these verses in the chapter where
such and such verses occur’.” From this it appears that the place and chapter for
every verse were pointed out by the Holy Prophet himself. With such obviously
conclusive testimony before him, no sensible person would deny that the work of
the arrangement of the verses in every chapter was done by the Holy Prophet him-
self, and, as the Holy Qur’an tells us, it was done under the guidance of Divine rev-
elation, and the arrangement did not follow the chronological order of the revela-
tion of verses.

No change was ever introduced by ‘Uthman or anybody else.

If the arrangement of verses was different from the order of their revelation, the
next question that arises is, Was the arrangement different from the one upon which
the whole Muslim world is now agreed? We must answer this question in the nega-
tive. The arrangement of the verses in the Qur’an we have in our hands is not in
accordance with the order of revelation; and hence, if there is no trace in the history
of the Qur’an of any change having been brought about in the arrangement of its
verses at any time, the conclusion that the present arrangement is exactly the same
as that followed by the Holy Prophet is absolutely certain and final. Now, it is
admitted on all hands, and the truth of the fact has not been questioned by the most
hostile critics of Islam, that there has not been the slightest change in any word or
letter of the Qur’an or in the arrangement of its verses or chapters since the time of
‘Uthman, the third Caliph. Our copies of the Qur’an are admittedly exact copies,
true and authentic in every way, of the copies made by ‘Uthman, and hence, to
prove that the arrangement of verses and chapters at present is the same as that
followed by the Holy Prophet, we have only to show that the collection made by
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‘Uthman followed the original arrangement. It can easily be seen that at the time of
his making the collection ‘Uthman had no motive for changing the fixed arrange-
ment which up to that time was followed by the Companions of the Holy Prophet.
That an arrangement different from the chronological order of revelation was
followed by the Holy Prophet and that the same arrangement was followed by the
Companions in the learning and teaching of the Holy Qur’an, has already been
shown. That that arrangement was changed by ‘Uthman, there is not the slightest
evidence to show. When ‘Uthman began to make copies of the Qur’an from Abtu
Bakr’s collection, thousands of the Companions of the Holy Prophet were still
living, and no change in the arrangement of verses could have remained unnoticed.
Moreover, the task of making the required copies was not in the charge of ‘Uthman
personally, but in that of several of the best-known Companions, reputed for their
knowledge of the Qur’an, and none of these can be shown to have had any motive
for altering the arrangement of verses existing at the time. Nor is there the slightest
trace in the historical record of the time that the arrangement was altered. No
charge has ever been preferred against ‘Uthman by any sect of Islam or any
individual that he had changed the arrangement of the verses in the chapters of the
Holy Qur’an. In fact, the only charge against him is that he disallowed certain
readings, and the nature of this charge I will describe later on. But of any alteration
in the arrangement of verses there is absolutely no mention whatever in any report,
authentic or unauthentic.

Positive evidence that the present arrangement is the Prophet’s arrangement.

Besides the negative proof cited above, which conclusively shows that at no time in
the history of the Qur’an was the arrangement of its verses altered in the slightest
degree, there is positive evidence leading to the same conclusion. This
evidence may be gathered from incidental remarks made in certain authentic
reports. Bukhari relates the following:

“The Holy Prophet said, ‘Whoever reads the last two verses of the chap-
ter entitled Bagarah on any night, they are sufficient for him” ” (B.
64:12).

This shows that the Holy Prophet himself followed an arrangement which he had
made known to his Companions, and they all followed the same arrangement; for if
such had not been the case, he could not have referred to two verses as the last two
verses of a certain chapter. The report unmistakably proves that every verse had a
known and fixed place in a chapter, which no reciter of the Qur’an could change. In
the second place, it shows that the verses with which the second chapter now ends
were also the concluding verses of that chapter in the time of the Holy Prophet, and
therefore the arrangement in the copies of the Qur’an at present is the same as that
followed by the Holy Prophet. In support of this, there is another report in which
the concluding verses of the second chapter are identified with the 285th and 286th
verses of that chapter as enumerated in the present Translation. According to anoth-
er hadith, the Holy Prophet told his followers to recite the “first ten verses” of the
chapter entitled The Cave at the appearance of Antichrist (AD. 36:13). Had there
been no arrangement of verses, the “first ten verses” would have been a meaning-
less phrase, because it would not have indicated any particular ten verses. The last
ten verses of the same chapter are also mentioned in this connection according to
another report (AD. 36:13). A third speaks of the last ten verses of Al ‘Imran, the
third chapter, being recited by the Prophet when he got up for his tahajjud prayers
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(B. 65: iii, 19). All these hadith and numerous other similar hadith show conclu-
sively that the arrangement of verses in the chapters was the Prophet’s own work.
That this arrangement was the same as that followed now in the copies of the Holy
Qur’an is shown by the absence of any other arrangement in the whole Muslim
world.

Arrangement of chapters was also the Prophet’s own work.

Conclusive evidence that not only the verses but even the chapters were arranged
by the Holy Prophet himself is afforded by the following hadith reported by Anas:

“I was in the Thaqif embassy at the time of the Bani Thaqif’s conversion
to Islam. ... The Holy Prophet said to us, ‘My portion of the Holy Qur’an
has come to me unexpectedly, so I do not intend to go out, until I finish
it’. Thereupon we questioned the Companions of the Holy Prophet, as to
how they divided the Qur’an into portions. They said: ‘We observe the
following division into portions, three chapters and five chapters, and
seven chapters, and nine chapters, and eleven chapters, and thirteen
chapters, and all the remaining chapters beginning with Qaf, which are
termed the mufassal’ > (FB., vol. ix, p. 39).

There is good reason to believe the authenticity of this report. It divides the
Holy Qur’an into seven manzils or portions, each portion to be recited in one day,
and the recital of the whole Qur’an was thus finished in seven days. From other
trustworthy hadith already quoted we learn that the Holy Prophet enjoined his
Companions not to finish the Holy Qur’an in less than seven days; and the two
reports, communicated through entirely different channels, corroborating as they do
the testimony of each other, testify to each other’s truth and authenticity. Moreover,
they are both accepted by eminent collectors of Hadith. Now, the hadith quoted
above shows clearly an arrangement of chapters, for the division into portions
mentioned in this report is observed to this day by the whole Muslim world. The
seven portions are called the seven manzils, or stages, and they include the same
number of chapters as is mentioned in the hadith. The seventh portion begins with
the chapter entitled Qaf, as stated in the report, and the total number of chapters
contained in the first six portions is forty-eight, as in the copies of the Qur’an in our
hands. It should be borne in mind that in our copies, Qaf is the fiftieth chapter, the
difference arising from the fact that in the report quoted above the Fatihah, or
the Opening Chapter, is not included. This report affords the clearest and most
conclusive testimony that the arrangement of the chapters of the Holy Qur’an was
brought about by the Holy Prophet himself, like that of its verses, and their present
arrangement does not differ in the least from the original.

It may perhaps be objected that such an arrangement was not possible, as the
Qur’an was not complete till the death of the Holy Prophet, and verses and chapters
were constantly being revealed. It is quite true that the Qur’an could not be said to
be complete so long as the recipient of the Divine revelation lived, but this could
not interfere with the arrangement of verses and chapters. The word “Qur’an”
signified the part of the Qur’an that had been revealed. The report quoted above
speaks of the conversion to Islam of the Bani Thagif, which happened in the ninth
year of the Hijrah, in which year the chapter entitled The Immunity, which is looked
upon as the latest in chronological order, was revealed. Hence at the time of which
the report speaks, almost the whole of the Qur’an had been revealed, and the
division into seven portions, which speaks of the number of chapters in each
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portion, has in its favour the authority of the Holy Prophet himself. The verses that
were revealed afterwards were put in their proper place in the chapters to which
they belonged. Only one short sitrah entitled The Help (ch. 110) was revealed after-
wards and it found its proper place in the arrangement of chapters, without inter-
fering with the enumeration of the chapters as contained in the first six portions, as
it is placed in the seventh portion, the number of chapters in which is not specified.

Talif Ibn Mas‘ud.

As regards the suggestion that some of the Companions followed a different
arrangement of chapters, it is simply a misconception. The best-known of these is
what is known as the T'alif Ibn Mas ‘ud or the Combination of Ibn Mas‘td. The fact
is simply this that the Holy Prophet sometimes combined certain shorter chapters in
his tahajjud prayers and Ibn Mas‘0d had a particular liking for that combination. But
it should be borne in mind that in prayers everybody was free, as every Muslim even
now is free, to recite any portion of the Qur’an he liked. This freedom is expressly
given in a hadith which says that the recital of the Fatihah which is obligatory in
every rak ‘ah of the prayer may be followed by the recital of any other portion of the
Qur’an which one chooses (AD. 2:134). Similarly, two or more chapters could be
read in a single rak‘ah, and in some cases there were combinations of such chapters
for recital in prayers. In his tahajjud prayers, for instance, the Holy Prophet used
sometimes to recite twenty chapters, eighteen of which were termed the mufassal, or
the shorter chapters towards the close of the Qur’an, beginning with Qaf (ch. 50) and
two Ha Mims, or chapters commencing with Ha Mim. Thus in each rak‘ah two of
these chapters were recited, the total number of rak‘ahs being ten. The Holy Prophet
made a peculiar combination which has been preserved to us through Ibn Mas‘Gd,
and accordingly it is known as the Talif Ibn Mas ‘iid or the Combination of Ibn
Mas‘ud. Now, this combination has nothing to do with the arrangement of chapters
of the Qur’an, nor was it followed on all occasions. This peculiar combination was,
in fact, preserved and mentioned only on account of peculiarity and departure from
the original arrangement of chapters. Even in the public prayers the arrangement of
chapters was not necessarily followed. On one occasion the Holy Prophet recited the
fourth chapter in the first rak‘ah and the third in the second, and the incident has
been preserved to us in a report only because a departure was made in this case from
the recognized arrangement (FB., vol. ix, p. 36). Many other instances of the same
kind are on record. It is related for instance that the Prophet used to recite the 32nd
chapter in the first rak ‘ah and the 76th chapter in the second rak‘ah in his morning
prayers on Fridays (B. 11:10). Another Hadith shows that a person had a special
liking for the 112th chapter of the Qur’an and he recited it in every rak ‘ah of prayer,
following it with any other chapter that he liked and the Prophet did not object to it
(Tr. 43:11). The so-called Talif Ibn Mas ‘tid has therefore nothing to do with the
arrangement of chapters in the Qur’an.

Ubayy and ‘Ali’s Collections.

Two other persons are named as having followed a different arrangement of chap-
ters in the collection of the Qur’an, Ubayy ibn Ka‘b and ‘Ali. The case of the for-
mer may be disposed of at once, as there is no testimony worth the name which
shows that Ubayy followed a different arrangement of chapters. The only thing
stated about him is that he placed the fourth chapter before the third. If that was the
only difference of arrangement, it is quite immaterial, and the error may, as in the
case of Ibn Mas‘td, be due to the reason that the Holy Prophet himself once recited
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the fourth chapter before the third in one of his prayers. As regards ‘Ali, he is said
to have collected the chapters in order of revelation, and there is a report stating
that he did not rest after the Holy Prophet’s death, until he had collected the
Qur’an, arranging its chapters in chronological order. The authenticity of this report
has been questioned, for such a Qur’an was never handed down to posterity, though
‘Ali reigned as Caliph immediately after ‘Uthman. And according to one report
‘Ali himself said that “the greatest of men as regards the collection of the Qur’an is
Abt Bakr; he is the first man who collected the Qur’an” (FB., vol. ix, p. 10).
Besides this, Ubayy and ‘Ali were among the men under whose directions the
copies of the Qur’an were written in the time of ‘Uthman and this is conclusive
testimony that they considered the present arrangement of chapters as the right one.

Why the ninth chapter does not commence with Bismillah.

There is one hadith more which may be mentioned in connection with the arrange-
ment of chapters. Ibn ‘Abbas says:

“I said to ‘Uthman, ‘What led you to put al-Anfal (the eighth chapter) in
juxtaposition with al-Bara’at (the ninth chapter) and you did not write
between them the Bismillah, thus classing these two chapters with the
seven long ones?’” ‘Uthman said: ‘It was customary with the Messenger
of Allah, when portions of different chapters were being revealed to him,
that when any verse was revealed, he sent for one of his amanuenses and
told him to write down those verses in the chapter where such and such
verses occurred. Now al-Anfal was one of the chapters revealed early at
Madinah, and al-Bara’at was one of the latest revealed chapters, and the
subject-matter of these two chapters was identical. Therefore I believed
that the latter chapter was a part of the former chapter, and the Holy
Prophet died, and he did not distinctly say to us that it was a part’ ” (AD.
2:123; Tr. Abwab Tafsir al-Qur’an, on Surah 9).

This report, far from ascribing the arrangement of chapters to the judgment of
‘Uthman, makes it clear that the arrangement of chapters was effected by none other
than the Holy Prophet. It shows that, except in the case mentioned in the report, the
Holy Prophet had “distinctly” told his Companions where a verse was to be placed
in a chapter, or where a chapter was to be placed in the whole. It also shows that the
arrangement was effected according to subject-matter by the Holy Prophet himself.
In this particular case the Prophet did not distinctly state that the Bara’at was a
continuation of the Anfal, therefore the two were treated as two chapters, though
the Bismillah, not being revealed at the commencement of the Bara’at, the latter
appeared to be a continuation of the preceding chapter. It only shows how
scrupulous the Companions of the Prophet were in carrying out his directions.

7.4: ABU BAKR COLLECTED ORIGINAL WRITTEN
MANUSCRIPTS OF THE QUR’AN

No written collection of the Qur’an could be made while the Prophet was alive.

The primary work of the collection of the Holy Qur’an, as shown above, was done
by the Holy Prophet himself under the guidance of Divine revelation. But we have
seen that such collection was needed only by those who wished to commit the
whole of the Qur’an to memory and that it was in reciting the whole that the
arrangement of chapters was needed. Hence, though the whole Qur’an existed in a
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complete and arranged form in the memories of the Companions, yet there did not
exist an authorized collection of it in writing. Every verse and every chapter was,
no doubt, committed to writing as soon as it was revealed, but so long as the
recipient of the Divine revelation lived, the whole could not be written in a single
volume. At any time a verse might be revealed which it was necessary to place in
the middle of a chapter, and hence the very circumstances of the case made the
existence of a complete written volume impossible. Such a collection became, how-
ever, a necessity after the death of the Holy Prophet. It was also needed to facilitate
reference to and circulation of the Holy Word, and to give it a more permanent
form than was secured to it in being consigned to memory. Such was the object
with which the collection of the Holy Qur’an was taken in hand by Abu Bakr.

Need of a written collection first felt by ‘Umar.

A reference to the report which describes the circumstances necessitating the col-
lection of the Qur’an in the time of Abu Bakr confirms the statement made above.
The account is given by Zaid ibn Thabit. Soon after the death of the Holy Prophet,
Abu Bakr had to send an expedition against Musailimah. A battle was fought at
Yamamah, in which great carnage occurred among the Muslims, and many of the
qurra’* (reciters) of the Holy Qur’an lost their lives. ‘Umar apprehended great dan-
ger, if more reciters fell in some other battle. Straightaway he went to Abu Bakr
and advised him to give immediate orders for the collection of the written portions
of the Qur’an into one volume. “A great number of the reciters of the Qur’an have
been slain in the battle of Yamamabh,” he said, “and I fear that slaughter may again
wax hot among the reciters of the Qur’an in other fields of battle, and that much of
the Qur’an may thus be lost. In my opinion it is absolutely necessary that thou
shouldst give immediate orders for the collection of the Qur’an”. “How can [ do a
thing,” replied Abu Bakr, “which the Holy Prophet (peace and the blessings of
Allah be on him!) has not done?” “But,” urged ‘Umar, “that is the best course
under the circumstances.” Abu Bakr was convinced, after some discussion, and
Zaid was sent for. “Thou wast wont to write the revelations of the Prophet. Search,
therefore, for (the written portions of ) the Qur’an and collect it (into one volume).”
The first impulse of Zaid was the same as that of Abu Bakr. “How canst thou do a
thing,” said he, “which the Holy Prophet (peace and the blessings of Allah be on
him!) has not done?” And so heavy did the task appear to him, that at that time he
thought: “It would not have been more difficult for me, if I had been asked to
remove a mountain”. But at last he was prevailed upon, and began the search (B.
65: ix, 20).

Written collection was necessary to supplement its preservation in memory.

The report quoted above proves several points. Firstly, it shows that the whole of the
Qur’an was safe in the memories of the reciters who had learned it in the lifetime of
the Holy Prophet. There was nothing to be feared so long as the reciters were safe,
but, if they perished in battles, then, it was feared, certain portions of the Holy
Qur’an might be lost, because the manuscripts of different chapters and verses had
not been up to that time collected in one place. Secondly, it appears from it that the
collection of the Qur’an undertaken in the time of AbtG Bakr was meant only to sup-
plement its preservation in memory. The apprehensions in the mind of ‘Umar arose

*By the qurra’, or reciters, are meant people who had committed the whole
Qur’an to memory.
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because he feared that, as many reciters had perished in the battle of Yamamabh,
many others might be lost in some other battle. Memory was a good repository, no
doubt, but such a collection could at any time be entirely lost by the loss of those
who retained the Holy Book in memory. Thirdly, the report proves that up to the
time when Abu Bakr took in hand the collection of the written Qur’an no portion of
it had been lost, and that there were still many reciters who had it safe in their mem-
ories. To sum up, the report shows that the entire Qur’an was safe in the memories
of the reciters, and that ‘Umar only desired to make a collection of the Qur’an in
writing in addition to the collection existing in the memories of the reciters.

We have now to explain what was meant by Abu Bakr when he said that he
could not do a thing which had not been done by the Holy Prophet. ‘Umar’s
question related, not to the mere collection of the Qur’an, but to the collection of
the Qur’an in writing. The complete Qur’an with a perfect arrangement of its
chapters and verses existed in the safest of repositories, the memories of men, but
the different writings containing different portions of the Qur’an had never been
collected together and arranged. ‘Umar asked Abu Bakr to collect these writings,
and this was what the Holy Prophet had not done, and therefore, in the first
instance, Abl Bakr refused to do it. But ‘Umar’s case was based on strong and
sound reasoning. The Prophet himself had done both works: he had every portion
revealed to him reduced to writing and committed to memory. Abt Bakr was thus
convinced of the truth and advisability of what ‘Umar said.

Original manuscripts made in the Prophet’s presence were to be collected.

Another point to be elucidated in the report quoted above is the statement of Zaid
as to the great difficulty which he thought he was likely to experience in the perfor-
mance of the task with which he was entrusted. Indeed, he thought that it would not
have been more difficult for him if he had been asked to remove a mountain. What
were his difficulties? A report narrated by Ibn Abi Dawud makes it clear:

“ ‘Umar rose and declared that whoever had received anything directly
from the Holy Prophet should bring it (to Zaid), and they (i.e., the
Companions) used to write it upon papers and tablets and palm-stems in
the lifetime of the Holy Prophet, and nothing was accepted from anybody
until two witnesses bore testimony” (FB., vol. ix, p. 12).

The object of the collection undertaken by Abu Bakr was to gather together
what had been written in the presence of the Holy Prophet. Zaid’s
collection was meant to secure the original writings, and this was the great
difficulty to which Zaid alluded. A great portion of the Holy Qur’an had been
revealed at Makkah, and even the portion that was revealed at Madinah was not
wholly in the possession of Zaid. Zaid had to search writings made in the presence
of the Holy Prophet. He was chosen for the task because he had written the greater
portion of the revelation at Madinah and was presumed to have all those copies safe
in his custody. But the task before him was a very difficult one. He had to search all
the original writings and then give them an arrangement in accordance with that of
the verses and chapters as followed in the recitation of the entire Qur’an from
memory, in obedience to the directions given by the Holy Prophet. That these
writings were safe cannot be doubted. Everything relating to Divine revelation was
preserved with the utmost care. But the task was no doubt an arduous one, and
required hard labour and diligent search; hence Zaid, with a true appreciation of the
difficulties before him, said that it was equivalent to the removing of a mountain.
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Abu Bakr’s orders.

There are clear considerations showing that the service with which Zaid was
entrusted was the collection and arrangement of the original manuscripts of the
different verses and chapters made in the presence of the Holy Prophet. The object
of Abu Bakr and ‘Umar was not to have a volume of the Holy Qur’an prepared by
Zaid writing down the Holy Book as recited by the reciters, but to prepare a book
by collecting the original writings. This is the reason that the word collection (Ar.
jam®) is always used in connection with this task, not arrangement or compilation.
Hence also the first direction of Abui Bakr to Zaid was to “search for the Qur’an
and collect it”, and it is easy to see that a search had only to be made for writings. If
the object of the new collection for which ‘Umar contended were simply to reduce
the Qur’an to writing as recited by the qurra’, sufficient accuracy could have been
obtained by gathering together a few reciters, and Zaid had only to write out the
Holy Qur’an as dictated by them and approved by the Companions. But ‘Umar’s
object and Abu Bakr’s orders were to gather the original writings which had been
written according to the directions of the Holy Prophet himself, and thus to make
the accuracy of the text doubly certain.

Zaid made a complete search and collected the original manuscripts.

The report further tells us that Zaid actually followed this course; for, after being
convinced that Abu Bakr and ‘Umar were right, he thus describes what was done:

“Then I began to search for the Qur’an, and to collect it from palm-stems
and tablets of stone and the hearts of men, until I found the concluding
verses of the chapter entitled The Immunity in the possession of Abu
Khuzaimah Ansari, and I did not find them in the possession of anybody
else” (B. 65: ix, 20).

This shows that Zaid had two things to do; to search for the writings and to collect
them into a single volume. Now, collection required an arrangement of verses and
chapters, for the writings themselves were found in the possession of different men,
and they could give no clue to the arrangement that was to be followed. It was for
the sake of arrangement that Zaid had to resort to the reciters, and it is to this that
the words “hearts of men” refer in the report quoted above. In fact, without the help
of reciters the collection of the writings in the form of a complete volume was
not possible. It was for this reason that ‘Umar urged that the collection should
be commenced whilst a large number of reciters were still alive, and it is for this
reason that Zaid mentions that in collecting the writings he had to resort to
memory, or “the hearts of men”, as he puts it. The words do not indicate that he
sought for some chapters from writings and for others from memory, for if he could
trust memory alone in the case of one part of the revelation, he had no need to
search for writings for the rest, and the whole could have been easily written down
from the dictation of the reciters.

Abtu Bakr’s collection in writing accorded with the Prophet’s collection as
preserved in memory.

The most important question with regard to the collection made under the orders of
Abt Bakr is: Did it accord in every respect with the Qur’an as stored and collected
in the memories of the Companions, and as repeated and recited, publicly as well as
privately, in the lifetime of the Holy Prophet? There is not the least
reason to believe that it did not. In the first place, none of the compilers was
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actuated by any motive to make any change in the text. The earnest desire of all
those engaged in the task was to have a complete and faithful collection of what
had been revealed to the Holy Prophet, and Zaid had only undertaken the task after
a full appreciation of the difficulties. Secondly, the collection began only six
months after the death of the Holy Prophet, while almost all of those who had heard
the Qur’an from his lips were still alive. The Qur’an, as recited by the Holy
Prophet, was still fresh in the memories of the Companions, and any tampering
with the text could have been easily brought to notice. Thirdly, there were many
among them who could repeat the whole of the Qur’an from memory. There were
others who knew large portions, and these were kept fresh in memory by constant
recitation in and apart from prayers. It was impossible that any variation from the
text as prevalent in the time of the Holy Prophet should have found its way into the
collection in the presence of such men. Fourthly, there were many transcripts of the
revelations current among the Companions. And since every verse was written at
the time of its revelation, and copies of it were then made by the Companions, there
were ample means of testing the accuracy of the collection of Zaid. These writings
were in the possession of different Companions, and so they all had a chance to see
for themselves that the collection made by Zaid was a faithful collection of the
original writings. Moreover, the writings in the possession of one man could be
compared with those in the possession of another, and thus, as in the case of recita-
tion, there was no possibility of any error creeping into the text. Memory and writ-
ing thus corroborated the already unimpeachable testimony afforded by each.
Fifthly, there is no mention at all in any report whatever that anything was left out
of the collection made under the orders of Abu Bakr, or that anything had been
added to it which was not considered to be part of the Divine revelation. As Muir
says:

“We hear of no fragments, sentences, or words omitted by the compilers,
nor of any that differed from the received edition. Any such would
undoubtedly have been preserved and noticed in those traditional reposi-
tories which treasured up the minutest and most trivial acts and sayings
of the Prophet.”

7.5: ‘UTHMAN ORDERED FURTHER COPIES FROM
ABU BAKR’S ORIGINAL COLLECTION

Circumstances which necessitated ‘Uthman’s making further copies of the
Qur’an.

As shown above, there are strong and conclusive arguments showing that the col-
lection made under the orders of Abu Bakr agreed in every way, in text as well as
in arrangement, with the collection made under the direction of the Holy Prophet
himself and preserved in memory by the reciters. The collection thus made
remained, we are told, in the possession of Abu Bakr, and after his death in that of
‘Umar. After the latter’s death, the copy was transferred to the custody of Hafsah,
the daughter of ‘Umar, and a widow of the Holy Prophet. Thus the collection made
by the orders of Abu Bakr came down to the reign of ‘Uthman without any
alteration in its text or arrangement. But some circumstances coming to the notice
of ‘Uthman, he deemed it necessary to circulate official copies, transcribed by
official scribes, and suppress all those made by private persons, either from the
collection of Zaid or from other writings still prevalent among them.



I-78 INTRODUCTION: 7. PURITY OF QURANIC TEXT

The circumstances which made it necessary are thus described:

“Anas relates that there came to ‘Uthman, Hudhaifah who had been fight-
ing with the people of Syria in the conquest of Armenia and with the peo-
ple of ‘Iraq in Azarbaijan, and who was alarmed at their variations in the
modes of reading, and he said to ‘Uthman: ‘O Commander of the
Faithful, stop the people before they differ in the Holy Book as the Jews
and the Christians differ in their Scriptures’. So ‘Uthman sent word to
Hafsah asking her to send him the Qur’an in her possession, so that they
might make other copies of it and then send the original copy back to her.
Thereupon Hafsah sent the copy to ‘Uthman, and he ordered Zaid ibn
Thabit and ‘Abd Allah ibn Zubair and Sa‘id ibn al-‘As and ‘Abd al-
Rahman ibn Harith ibn Hisham, and they made copies from the original
copy. ‘Uthman also said to the three men who belonged to the Quraish
(Zaid only being a Madinite): ‘When you differ with Zaid in anything
concerning the Qur’an, then write it in the language of the Quraish, for it
is in their language that it was revealed’. They obeyed these instructions,
and when they had made the required number of copies from the original
copy, ‘Uthman returned the original to Hafsah and sent to every quarter
one of the copies thus made, and ordered all other copies or leaves on
which the Qur’an was written to be burned” (B. 66:3).

The Caliph was told by one of his generals that there were variations in the
modes of reading the Qur’an in such distant parts of the kingdom as Syria and
Armenia. No such differences are pointed out to have existed at Madinah or
Makkah, or anywhere within Arabia. It was only in newly converted countries,
where Arabic was not spoken, that these differences were noticed. As to the nature
of these differences, it is stated in clear words that they were only differences in
gira’at, or modes of reading. But it was feared that, if nothing was done to put a
stop to the slight differences existing at that time, they might, after the lapse of a
few generations, develop into serious ones. What the differences exactly were it is
difficult to say, but a reference to earlier anecdotes casts some further light upon
their nature. We are told in authentic hadith that different modes of reading certain
words were allowed by the Holy Prophet himself, and some Companions,
unacquainted with the permission, at first severely took to task anybody whom they
heard reading any word of the Holy Qur’an in a different method. The reason for
this permission was that people belonging to certain tribes could not pronounce
certain words in the ordinary way. These people were allowed to read them in the
manner in which they could easily pronounce them. This subject has been more
fully discussed further on.

Unnecessary variations in readings were forbidden by ‘Umar before.

The permission to read any word in a different method was based on a necessity.
Only those could avail themselves of this permission who, on account of their
being accustomed from their very childhood to pronounce certain words in a certain
manner, could not pronounce them in the pure dialect of the Quraish. But when
Islam spread beyond Arabia, the need to read certain words in a different method
disappeared, for the foreigners could pronounce a word in the dialect of the Quraish
with the same facility as in any other dialect. Some people, however, still taught the
Qur’an adhering to certain readings which were not in accordance with the pure
style of the Quraish. Some of them may even have abused the permission and
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favoured certain readings, though they had no need for them. This evil seems to
have spread at Kufah, and it was to this that Hudhaifah referred when he was
alarmed at the variation in the readings. This conclusion is corroborated by an
anecdote relating to a period earlier than the time of ‘Uthman. ‘Umar was told that
Ibn Mas‘ud read ‘atta hin instead of hatta hin, both meaning #ill a time (FB., vol.
ix, p. 24). Now, in the dialect of the Hudhail and the Thagqif, hatta was pronounced
‘atta (LL under ‘atta). Ibn Mas‘td did not belong to either of these tribes, but he
favoured a peculiar reading which had been permitted only because people belong-
ing to certain tribes could not utter the word otherwise. When ‘Umar was told that
Ibn Mas‘ud taught ‘atfa instead of hatta, the Caliph wrote to him that the Qur’an
was revealed in the language of the Quraish, and that he should not read it in the
dialect of the Hudhail: “so teach it to the people in the language of the Quraish and
not in that of the Hudhail” (FB., vol. ix, p. 24).

‘Uthman only followed ‘Umar’s action.

It was to put a stop once for all to the continuity of such variations that ‘Uthman
ordered the burning of all private copies of the Qur’an. The instructions which
‘Uthman gave to the syndicate of the scribes further supports this conclusion. To
the members of the committee who belonged to the Quraish he gave the direction:
“When you differ with Zaid in anything concerning the Qur’an, then write it in the
language of the Quraish, for it is in their language that it was revealed” (B. 66:3).
This direction, we are told, was obeyed. ‘Uthman then went no further than ‘Umar.
Only the variations of readings became more pronounced in his time, and became
the source of much evil, and he took a step which was calculated to wipe out once
for all those variations which ‘Umar also wanted to put a stop to. The significance
of the differences alluded to in the above report is explained by another report,
where the words are: “When you differ with Zaid in an ‘arabiyyat in the ‘arabiyyat
of the Qur’an” (B. 66:2). The word ‘arabiyyat signifies the Arabic language. The
word clearly implies that by difference in the report is meant difference in the
method of pronouncing a word in different dialects. Zaid did not belong to the tribe
of the Quraish, and hence, when there was a difference in the manner of reading or
writing a word, the decision of the Quraish members was to be accepted. The only
example of the difference alluded to has been preserved to us in the following anec-
dote: “And they differed on that occasion as to tabut and tabuh. The Quraish mem-
bers said that it was rabut, and Zaid said that it was tabuh. The difference was
reported to ‘Uthman, and he directed them to write it tabut, adding that the Qur’an
was revealed in the dialect of the Quraish” (FB., vol. ix, p. 17). This anecdote
shows that the differences were really of a very trivial nature, but even such trivial
differences had to be removed.

The copies made under ‘Uthman’s orders were faithful copies of Abui Bakr’s
collection.

Did the copies transcribed under the orders of ‘Uthman differ from the original col-
lection made by Zaid in the time of Abu Bakr? The report tells us that, when varia-
tions of readings were brought to the notice of ‘Uthman, the only action that he
took was to obtain the collection made in the time of Abu Bakr, and to have other
copies transcribed from it for circulation. Thus copies of the Qur’an
transcribed under his orders were true and faithful copies of the collection of Abu
Bakr, which, as we have seen, was in the custody of Hafsah after the death of
‘Umar. Zaid was one of the men who were now called upon to make fresh copies
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from it. To remove any difference of dialect or variation in the mode of writing
certain words that might possibly arise, ‘Uthman gave the orders that the reading of
the Quraish should be adopted in preference to any other reading. But the only
example of such variation that has been preserved to us in reports is that Zaid read a
word as tabuh and the Quraish read it as fabiit, there being a very slight difference
as to the manner in which the final letter of the word was to be written, without
there being the slightest change in significance; and such importance was given to
this trifling difference that the matter was reported to ‘Uthman for decision. Hence
we have conclusive testimony in our hands showing that the copies of the Qur’an
made and circulated under the orders of ‘Uthman were exact and faithful copies of
the original collection of Zaid made in the time of Abt Bakr. Had there been any
difference between the original and the copies made, it would no doubt have come
to light in the long reign of ‘Uthman or in that of ‘Ali, when Muslims had been
divided into factions, and that copy was still in the possession of Hafsah. The men
who murdered the aged and venerable Caliph could not have failed to bring to light
any difference that might have existed between the copy of Hafsah and the copies
made under his orders. But there is nothing on record to show that any such charge
was brought against ‘Uthman even by his murderers.

‘Uthman’s action in burning private copies supported by all.

Had the action of ‘Uthman in destroying all private copies of the Holy Qur’an been
arbitrary or unjustifiable, the Companions of the Holy Prophet would never have
yielded to it. They, however, not only approved of his action, but also
willingly carried out his orders. A request had come to him from distant Syria that
he should take immediate steps to put a stop to variations in readings, and this he
could not do except by issuing official copies of the Holy Qur’an as collected by
Abu Bakr and suppressing all private copies, which were perhaps not made with
sufficient care and might have contained any variation of reading. Nor did ‘Uthman
take this step without consulting the Companions. ‘Ali is reported to have said:

“Do not say anything about ‘Uthman but what is good, for he did not take
the step with regard to the suppression of the private copies of the Qur’an
except after consultation with us. He spoke to us, saying, What do you
think of this reading? I have been informed that some of them say to
others, my reading is better than yours. This, I think, may amount to
heresy. We asked him what steps he thought advisable to take in this
matter. He replied that he thought it necessary to gather people on one
reading. To this we all heartily agreed” (FB., vol. ix, p. 16).

Thus it was only after consultation with the general body of the Companions that
‘Uthman took this step.

There are said to have been twelve members in the syndicate which superintend-
ed the transcription of the copies. Among these were Zaid, Sa‘id, Ubayy, Anas ibn
Malik, ‘Abd Allah ibn ‘Abbas, and others. It appears that originally there were four
members only, but that others were added later on, perhaps because a larger number
of copies than that imagined at first was required. ‘Abd Allah ibn Mas‘tud was the
only Companion noted for his knowledge of the Qur’an, who was not included in the
Committee, but his exclusion was not due to any prejudice against him, but to his
residence at Kufah, a considerable distance from Madinah. ‘Uthman began his work
after due consultation with the general body of the Companions, and they approved
of his action after its completion. According to a report, Mus‘ab ibn Sa‘d said that he



7.5 ‘UTHMAN ORDERED FURTHER COPIES I-81

met many Companions when ‘Uthman gave order for burning all private copies of
the Qur’an, and they were all pleased with it, and none of them took exception to it
(FB., vol. ix, p. 18). In fact, ‘Uthman’s apprehensions and those of the Companions,
as the words of ‘Ali reported above show, were not due so much to the existence of
variations in readings as to the differences resulting from these variations.

The present Quranic Text is exactly as the Prophet left it.

The work of collecting the written manuscripts of the Qur’an was thus carried out
by Abu Bakr after the death of the Holy Prophet, and ‘Uthman did nothing but
order the necessary number of copies to be made from Abu Bakr’s collection. He
acted after consultation with the Companions, securing the services of the most
eminent men who were noted for their knowledge of the Qur’an to carry out and
superintend the work of the transcription. The copies made by his orders were
recognized as true copies by the whole Muslim world. The bitterest foes of
‘Uthman, who cut off his head while he was reading the Qur’an and who had the
whole power in their hands, never charged him with having tampered with the
Qur’an, though ordering the burning of the copies of the Holy Book was one of
their charges against him. Even during the reign of ‘Ali, no one pointed out a word
which had been omitted by ‘Uthman, and ‘Ali is himself stated to have transcribed
copies of the Qur’an from the official copies circulated by ‘Uthman.

The purity of the text of the Qur’an is thus conclusively demonstrated. The
collection of Abu Bakr was a faithful reproduction of the revelation as reduced to
writing in the presence of the Holy Prophet, and agreed every whit in text as well as
in arrangement, with the Holy Qur’an as preserved in the memories of the
Companions; the copies circulated by ‘Uthman were true and faithful copies of Abu
Bakr’s collection, and these copies have admittedly remained unaltered through the
thirteen centuries that have since elapsed.

7.6: DIFFERENCES OF READINGS

The significance of differences of readings.

Alleged differences of readings are said to interfere with the purity of the Quranic
text in two ways. It is alleged that certain readings which had been permitted by the
Holy Prophet were suppressed by ‘Uthman, and thus with their loss a portion of the
original text was lost. Another objection is that the variety of readings existing at
the present time makes it difficult to decide with any degree of certainty as to which
is the original or the authentic reading. These objections really arise out of a
misconception of the significance of the word “reading” when used with regard to
the Quranic text, and out of confusion between the meanings of harf and gira’at
when used to denote “reading”, and accordingly, it is necessary to inquire first into
the true nature of the differences of readings.

In the first place it should be borne in mind that the Arabic word used in the
reports to denote reading is harf. This word means “a dialect, an idiom or a mode of
expression, peculiar to certain of the Arabs” (LL). It is this meaning which the word
conveys in the reports speaking of the variety of readings, as Lane himself adds: “So
in the saying of Muhammad, the Qur’an has been revealed according to seven
dialects, of the dialects of the Arabs: or this means, according to seven modes or
manners of reading: whence (you say) such a one reads in the manner of reading of
Ibn Mas‘ud”. These quotations would show that differences spoken of in certain
reports were only those arising from the variations of the dialects, which necessitated
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the reading or expressing of certain words in a different manner by various tribes.

Hadith on differences of readings.

According to the Hadith, the permission to read the Qur’an in other dialects was
granted when many of the Arabian tribes had embraced Islam, i.e., towards the
close of the Holy Prophet’s ministry. Conclusive testimony on this point is afforded
by B. 66:5, according to which ‘Umar was surprised by Hisham, who accepted
Islam after the conquest of Makkah, reading certain words in a different manner.
And it is a fact that more than nine-tenths of the Qur’an had been revealed before
the conquest of Makkah, and the whole of that was revealed in the language of the
Quraish. The differences of the readings were only such as were naturally necessi-
tated by the influx into Islam of unlearned tribes, who spoke an idiom which was
Arabic for all practical purposes, but which in the pronunciation of certain words
differed slightly from the pure idiom of the Quraish. Examples of these differences
have already been given. The Quraish say hatta (meaning until), while the Hudhail
pronounce the same word as ‘atfa, there being no difference in the significance of
the two words. Other variations of the same kind are # ‘lamiin instead of ta‘lamiin,
as the tribe of Asad read it; yasin instead of asin in 47:15; the reading of hamzah
(one of the letters of the alphabet), by the Tamim where the Quraish did not read it;
and so on (FB., vol. ix, p. 25).

In support of the above I may quote the following:

“The Holy Qur’an was first revealed in the language of the Quraish and
such of the Arabs as were in their neighbourhood and spoke the chaste
Arabic idiom; then it was permitted to the other Arab tribes to read it in
their own idioms, to the use of which they were habituated from their child-
hood and they differed (from the pure idiom) in the pronunciation of cer-
tain words and the vowel-points. Therefore none of them was compelled to
leave his own idiom for that of another, because of the difficulty which
they would have experienced in doing so, and because of their great regard
for their own idioms, so that they might easily understand the significance
of what they read. All this was subject to the condition that there should be
no change in the significance” (FB., vol. ix, p. 24).

Reports dealing with this subject point out the reason for which the permission
was granted, and in each case we find the reason to be in accordance with what is
stated above. For instance, according to one of the reports, the Holy Prophet asked
the angel to “make it easy” for his people, showing that they experienced a
difficulty in reading it otherwise (Ms. 6:13, Fada’il al-Qur’an). According to
another, he is made to say that his people “could not bear it” (Ms. 6:13) — in other
words, all the Arab tribes could not read in one dialect. According to a third, he
pleads for his people, saying that they were unlearned, and among them were the
old woman and the old man, and the boy and the girl, and the man who had never
learned to read a book (Tr. Abwab al-gira’at). Hence they were permitted to read
certain words according to their own dialects. We have also one report ending with
the words, therefore read it in the manner in which you find it easy to do so (B.
66:5), which shows that the permission to read the Qur’an in dialects other than that
of the Quraish was meant to afford facility to certain people.

To what extent the various dialects in which the recital of the Qur’an was per-
mitted differed from each other is not a question of much importance, but there
seems to be no doubt, as many instances preserved in reports show, that the variations
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were very slight and generally very unimportant. While holding this on the basis of
historical evidence, so far as access can be had to it, we have no reason for denying
that in certain cases a word of one dialect may have been allowed to be expressed
by its equivalent in another dialect, where the latter dialect did not possess the
original word. This is what is meant when it is said in certain reports that the
expression of meaning by a synonymous word was allowed in certain cases. Such a
case is exemplified in one report by the use of any of the words ta‘ali, halumma
and agbil, all meaning “come”. This is not an actual case of variaton of reading in
the Holy Qur’an but the example is only given to show the nature of variation in
such cases. Other variations of reading in these dialects were of a much more
insignificant nature, and related to certain changes in vowel-points. Thus the mean-
ing was in no case altered. There were differences in the utterance of certain words,
but there was no difference at all in the significance conveyed.

Variations of reading never formed part of the Text.

It must be further borne in mind that the variations at no time formed a part of the
text of the Holy Qur’an, nor were they ever meant for permanent retention. The
necessity which had given rise to them was of a purely local and temporary nature.
They did not in any way alter the text of the Holy Qur’an as it was originally
revealed. The Holy Prophet himself never recited in his public prayers any portion
of the Holy Qur’an in any dialect other than that of the Quraish, for if he had done
so, men like ‘Umar and Ubayy, who said their daily prayers with the Holy Prophet,
would not have found fault with dialectic variations, as they are reported to have
done. The practice of the Holy Prophet, therefore, shows that the permission to use
certain dialectic variations did not alter the original text of the Holy Qur’an in the
slightest degree. Another evidence that the Holy Prophet intended only the dialect
of the Quraish to be retained for permanent use, and permitted the variations only
for a temporary need, is to be met with in the circumstance that the writing of the
Qur’an, even after the permission as to dialectic variations, suffered no change.

No variation is met with in any copy of the Qur’an.

We may now consider the second objection. It is alleged that the existence of cer-
tain readings, which are to be met with in certain hadith and commentaries, makes
it uncertain which is the original and the revealed text. Now, whatever may be the
nature of the readings referred to above, the one consideration which settles the
absolute purity of the text of the Holy Qur’an is that no different text is met with in
any copy of the Holy Qur’an, anywhere in the world. During all the ages and in all
countries, with all the differences, there has been only one text. Not a single one of
the alleged various readings has ever replaced any word of the current text any-
where in the Muslim world. There are Muslim countries situated farthest off from
each other, there are Muslims who have been separated from each other for long
ages, there are Muslim sects bearing the utmost enmity towards each other, yet they
have always followed the same text of the Holy Qur’an, and not a single copy can
be produced with a varying text. This certainly is not due to the exercise of any
temporal authority for there has never been a single authority over the whole
Muslim world. Moreover, if such authority could not or did not interfere with the
recital of these readings, there is no reason to believe that it could or did interfere
with their writing in the text. Therefore, if the men to whom those readings are
attributed had given them the same value as the critics now give, they would
certainly have introduced them into their private copies and replaced the text by
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those readings. But there does not exist a single copy varying from the received
edition in the slightest degree. I have dealt with this subject in a separate book, The
Collection and Arrangement of the Holy Qur’an, and for further information on the
differences of readings, as also regarding certain allegations against the purity of
the Quranic text, I would refer the reader to that volume.

I may, however, here add that, even if a certain person expressed views which
were opposed to the collective testimony of all the Companions, it was the collec-
tive testimony that was to be accepted. ‘Uthman, as already shown, worked with
the consent of the general body of the Companions. Even if it be admitted for the
sake of argument that he suppressed anything, it could not have remained hidden
after him. Even the men who murdered ‘Uthman did not interfere with the circula-
tion of ‘Uthman’s copy of the Holy Qur’an, nor did they put into circulation a dif-
ferent edition or a new chapter or even a single new verse. They never pointed out
that a single word in the Divine revelation had been changed by ‘Uthman. When
‘Uthman’s power ceased to exist or when he himself was murdered in cold blood
by the insurgents, what hindrance was there then to the circulation of parts which
‘Uthman might have suppressed? The end of ‘Uthman’s reign would have seen the
circulation of all those parts which, it is alleged, had been suppressed by him, and
such parts would no doubt have then been embodied in the copies of the Qur’an.
But history shows no trace of any such happening. With all their differences, differ-
ent men and different sects have always used one and the same copy of the Qur’an.

There is only one Qur’an in the whole Muslim world.

It is sometimes asserted that the Shi‘ahs regard the Qur’an as incomplete. The fol-
lowing remarks from Muir’s Life of Muhammad, which has raised and answered
this question, will be a sufficient answer:

“Assuming, then, that we possess unchanged the text of ‘Uthman’s recen-
sion, it remains to inquire whether the text was an honest reproduction of
Zaid’s, with the simple reconcilement of unimportant variations. There is
the fullest ground for believing that it was so. No early or trustworthy tra-
dition throws suspicions upon ‘Uthman of tampering with the Qur’an in
order to support his own claims. The Shiahs, indeed, of later times pre-
tend that ‘Uthman left out certain sitrahs or passages which favoured
‘Ali. But this is incredible. When ‘Uthman’s edition was prepared, no
open breach had taken place between the Omeyyads and the Alyites. The
unity of Islam was still unthreatened. ‘Ali’s pretensions were as yet unde-
veloped. No sufficient object can, therefore, be assigned for the perpetra-
tion by ‘Uthman of an offence which Muslims would have regarded as
one of the blackest dye. Again, at the time of the recension, there were
still multitudes alive who had learnt the Qur’an by heart as they had
heard it originally delivered; and copies of any passages favouring ‘Ali, if
any such passages ever existed, must have been in the hands of his
numerous adherents, both of which sources would have proved an effec-
tual check upon any attempt at suppression. Further, the party of ‘Alj,
immediately on ‘Uthman’s death, assumed an independent attitude, and
raised him to the Caliphate. Is it conceivable that, when thus arrived at
power, they would have tolerated a mutilated Qur’an, mutilated expressly
to destroy their leader’s claim? Yet we find that they continued to use the
same Qur’an as their opponents and raised no shadow of an objection
against it.”
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To this I would add a few words from a Shi‘ah commentator of the Holy
Qur’an, Mulla Muhsin, who says in his Tafsir Safi:

“Certain men from among us and the Hashwiyah masses have reported
that the Qur’an has suffered loss and alteration. But the true belief of our
friends is against this, and such is the belief of the vast majority. For the
Qur’an is a miracle of the Holy Prophet and the source of all knowledge
relating to law and all religious injunctions, and the learned Muslims
have taken the utmost pains for its protection, so that there is nothing
relating to its vowel-points, its recital, its letters and its verses, which
they do not know. With such strong measures of protection and such
faithful preservation of the Holy Book (by the Muslims) it cannot be sup-
posed that any alteration or loss could take place” (p. 14).

The learned author goes on to say:

“Surely the Qur’an was collected and arranged in the lifetime of the Holy
Prophet exactly as it is in our hands. This is inferred from the fact that the
Qur’an was even then recited and committed to memory as a whole, and
there was a body of the Companions whose duty it was to commit it to
memory. It was also recited and read out as a whole to the Holy Prophet
(by the angel).”

Dr. Mingana’s Leaves.

Before concluding this subject, I may make a few remarks about what Dr. Mingana
considers a great discovery — Leaves from three Ancient Qur’ans. These are
certain leaves, none of them being a complete copy of the Qur’an or even a copy of
any substantial portion of the Qur’an, said to have been bought by Dr. Agnes Lewis
from a commercial antiquary, containing three writings crossing each other, the
oldest of these writings being some passages of the Qur’an. When these passages
were written and who wrote them are questions which Dr. Mingana has not
answered. All statements to the effect that they are pre-‘Uthmanic, or copies made
from pre-‘Uthmanic manuscripts, are simply conjectures, boldly put forward as
“facts”. And what are the differences that are shown to exist? That certain words
are written in a different style of writing; that there are some variants (three in all);
that there are three omissions, huwa, kaffah and ma-lakum in three places, and that
there is one addition, the word Allah.

The bold assertion is made on this basis that ‘Uthman changed the text of the
Qur’an, while even a cursory glance at these “Leaves” shows them to be an
additional proof that the text of the Holy Qur’an is one and the same and has
always remained the same, for these leaves do not show the omission, addition or
variation of any verse or part of a verse, or any change in the order of chapters or in
the order of the verses contained in a chapter, nor do they show that any verse was
misplaced. Substantially, the portions of the Qur’an as found in these manuscripts
are the same as in the received text. If there are any differences, they are such as
would necessarily arise in the transcription of copies by inexperienced hands.
Mistakes would necessarily occur in making transcriptions from other copies and it
was to guard against such mistakes that ‘Uthman ordered the official copies to be
prepared, so that all copies made should be compared with them and mistakes
arising in the transcription should thus be corrected. It is clear that the very
few mistakes discovered in these Leaves are the mistakes of transcription by
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inexperienced hands, as the text given by Dr. Mingana clearly shows; for instance

writing (-}ub instead of L}'Lb ; O_,_'g J;‘ instead of up )_;1 ;
C.J)§ instead of d‘)ﬁ ; \‘M instead of \‘3JLJ ;
b_’)\ instead of b‘;\ ; l,,f)_; instead of L.f)i s

and so on. These are clear mistakes of transcription, or perhaps sometimes a small
vowel-point or part of a letter was obliterated by the rubbing-off process. It is rather
amusing to find the purity of the text of the Holy Qur’an contested, on the basis of
stray leaves, containing unknown and uncultured writing, once obliterated to
give place to quite another writing. The alleged variations, it may be said without
entering into details, are partly due to a slip of the pen of the scribe, partly to the
rubbing-off of the vellum for a second writing, partly to cross super-impositions,
and partly, perhaps, to doubtful reading on the part of Dr. Mingana.
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CHAPTER 1

Al-Fatihah: The Opening
(REVEALED AT MAKKAH: 7 verses)

The Fatihah or the Opening is known under various other names. It is spoken of as the
Seven Oft-repeated Verses in the Qur’an itself (15:87), because its seven verses are
constantly repeated by every Muslim in his prayers. It is spoken of as the Fatihat al-Kitab
or the Opening of the Book in a saying of the Holy Prophet, in which it is said that “no
prayer is complete without the recitation of Fatihat al-Kitab” (B. 10:95). Hence it is also
called Siurat al-Salat, i.e. the chapter of Prayer, being essential to every prayer whether
performed in congregation or in private. It is also called Sirat al-Du‘a, i.e., the chapter of
Supplication, because the entire chapter is a supplication or a prayer to the Great Master. It
is also known as Umm al-Kitab, i.e., the Basis of the Book, because it contains the whole of
the Qur’an as it were in a nutshell. Some of the other names given to this chapter are the
Praise, the Thanksgiving, the Foundation, the Treasure, the Whole, the Sufficient, the
Healer and the Healing.

Al-Fatihah contains seven verses in a single section, and was revealed at Makkah,
being without doubt one of the earliest revelations. It is a fact that the Fatihah formed an
essential part of the Muslim prayers from the earliest days when prayer was made
obligatory, and there is a vast mass of evidence showing that this happened very early
after the Prophet’s Call. For not only is the fact referred to in the earliest revelations,
such as the 73rd chapter, but there are also other historical incidents showing that prayer
was observed by the earliest Muslim converts.

The chapter is headed by the words Bi-smi-llah al-Rahman al-Rahim, which also
head every one of the other 113 chapters of the Holy Qur’an with the exception of one
only, the ninth, while the same sentence occurs once in the middle of a chapter, viz., in
27:30, thus occurring 114 times in the Holy Qur’an. The phrase has besides acquired
such a wide usage among the Muslims that it is the first thing which a Muslim child
learns, and in his everyday affairs the Bismillah is the first word which a Muslim utters.

The Bismillah is the quintessence of the chapter Fatihah, in the same manner as the
latter is the quintessence of the Qur’an itself. By commencing every important affair
with the Bismillah, the Muslim in fact shows in the midst of his everyday life affairs that
the right attitude of the human mind towards the Great Mind of the universe is that it
should always seek a support in the Mighty One Who is the Source of all strength; and
Faith in God, thus, finds expression in the practical life of a Muslim in a manner
unapproached anywhere else in the history of religion.

The Fatihah has a special importance as a prayer. Its oft-repeated seven verses
constitute the prayer for guidance of every Muslim at least thirty-two times a day, and
therefore it has a much greater importance for him than the Lord’s prayer for a
Christian. There is another difference, too. The latter is instructed to pray for the coming
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of the kingdom of God, whereas the Muslim is instructed to seek for his right place in
that kingdom, which had already come, the hint no doubt being that the coming of the
Prophet was really the advent of the kingdom of God about whose approach Jesus
preached to his followers (Mark 1:15). The prayer contained in this chapter is the
sublimest of all the prayers that exist in any religion, and occupies the first place among
all the prayers contained in the Qur’an itself. A chorus of praise has gone forth for it
from the greatest detractors of the Holy Qur’an. The entire chapter is composed of seven
verses, the first three of which speak of the four chief Divine attributes, viz., providence,
beneficence, mercy and requital, thus giving expression to the grandeur and praise of the
Divine Being, and the last three lay open before the Great Maker the earnest desire of
man’s soul to walk in righteousness without stumbling on either side, while the middle
one is expressive of man’s entire dependence on Allah. The attributes referred to are
those which disclose Allah’s all-encompassing beneficence and care, and His unbounded
love for all of His creatures, and the ideal to which the soul is made to aspire is the
highest to which man can rise, the path of righteousness, the path of grace, and the path
in which there is no stumbling. Thus, on the one hand, the narrow views that the Divine
Being was the Lord of a particular nation are swept off before the mention of His equal
providence and equal love for all mankind, nay for all the creatures that exist in all the
worlds, and, on the other, the soul is made to aspire to the great spiritual eminence to
which arose those to whom Allah was gracious, the prophets, the truthful, the faithful
and the righteous (4:69). One would in vain turn over the pages of sacred books to find
anything approaching the grand and sublime ideas contained in this chapter of the Holy
Qur’an.

As I have said, the Fatihah is the quintessence of the whole of the Qur’an. For the
Qur’an is a book which declares the glory of Allah and teaches the right way to man,
and both these themes find full expression in the Fatihah The fundamental principles of
faith, the prime attributes of the Divine Being, which are the basis of all other attributes,
the relation which ought to hold between man and his Creator, are all contained in their
essence in the seven short sentences of which this wonderful chapter is made up. And to
crown all, this chapter opens with the broadest possible conception of the Lordship of
the Divine Being and the brotherhood of man, nay of the oneness of all creation, for the
unity of the creation necessarily follows the unity of the Creator.
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a. 1retain the ordinary translation of the particle ba, but I must warn the reader that
the sense of this particle is not the same in Arabic as the sense of the word in in the
equivalent phrase in the name of God. In, in the latter case, signifies on account of,
whereas the ba in Arabic signifies by, or through, or, to be more exact, with the
assistance of. The phrase is in fact equivalent to: I seek the assistance of Allah, the
Beneficent, the Merciful (AH). Hence it is that a Muslim is required to begin every
important affair with Bismillah.

b. Allah, according to the most correct of the opinions respecting it, is a proper
name applied to the Being Who exists necessarily by Himself, comprising all the
attributes of perfection (T-LL), the al being inseparable from it, not derived (Msb-LL).
Al-ilah is a different word, and Allah is not a contraction of al-ilah. The word Allah is
not applied to any being except the only true God, and comprises all the excellent
names, and the Arabs never gave the name Allah to any of their numerous idols. Hence,
as being the proper name of the Divine Being and not having any equivalent in any other
language, I have adopted the original word in this translation.

¢. Rahman and Rahim are both derived from rahmat, signifying tenderness requiring
the exercise of beneficence (R), and thus comprising the ideas of love and mercy. Al-
Rahman and al-Rahim are both active participle nouns of different measures denoting
intensiveness of significance, the former being of the measure of fa ‘lan and indicating the
greatest preponderance of the quality of mercy, and the latter being of the measure of fa ‘il
and being expressive of a constant repetition and manifestation of the attribute (AH). The
Prophet is reported to have said: “Al-Rahman is the Beneficent God Whose love and
mercy are manifested in the creation of this world, and al-Rahim is the Merciful God
Whose love and mercy are manifested in the state that comes after” (AH), i.e. in the conse-
quences of the deeds of men. Thus the former is expressive of the utmost degree of love
and generosity, the latter of unbounded and constant favour and mercy. Lexicologists
agree in holding that the former includes both the believer and the unbeliever for its
objects, while the latter relates specially to the believer (LL). Hence I render al-Rahman as
meaning the Beneficent, because the idea of doing good is predominant in it, though I must
admit that the English language lacks an equivalent of al-Rahman.
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la. The Arabic word Rabb conveys not only the idea of fostering, bringing-up, or
nourishing but also that of regulating, completing and accomplishing (T-LL), i.e., of the
evolution of things from the crudest state to that of the highest perfection. According to
R, Rabb signifies the fostering of a thing in such a manner as to make it attain one
condition after another until it reaches its goal of completion. Hence Rabb is the Author
of all existence, Who has not only given to the whole creation its means of nourishment
but has also beforehand ordained for each a sphere of capacity and within that sphere
provided the means by which it continues to attain gradually to its goal of perfection. By
the use of the word Rabb the Holy Qur’an thus hints at the law of evolution which is
working in the universe. There is no single word in English carrying the significance of
the word Rabb — Nourisher unto perfection would be nearest; but the word Lord has
generally been adopted for the sake of brevity. Rabb or Nourisher to perfection, how-
ever, includes both the physical and spiritual sides so far as man is concerned, His Word
being the spiritual nourishment through which man is brought to perfection.

1b. The word translated as worlds is ‘alamin, which is plural of ‘alam (from the
root ‘ilm, to know), indicating literally that by means of which one knows a thing, and
hence it signifies world or creation, because by it the Creator is known. In a restricted
sense it is applied to any class or division of created beings or of mankind (LL). Hence
‘alamin has been translated as “nations” in 2:47 and elsewhere. The all-comprehensive-
ness of the Lordship of Allah in the very first words of the Qur’an is quite in consonance
with the cosmopolitan nature of the religion of Islam, which requires an admission of the
truth of the prophets of all nations.

3a. English translations have usually adopted King as the translation of the word
Malik, which is not correct. Malik and malik are two different words from the same root,
the former signifying master and the latter king. According to the rule of forming deriva-
tions in Arabic, an additional letter (as the alif in Malik) gives the meaning a greater
intensity (AH), and hence a master is more than a king. The adoption of the word malik
or master is to show that Allah is not guilty of injustice if He forgives His servants,
because He is not a mere king or a mere judge, but more properly a Master.

3b. The word yaum is applied in the Holy Qur’an to any period of time, from a
moment (55:29) to fifty thousand years (70:4), and may therefore indicate an indefinitely
small or indefinitely large space of time. According to LL, yaum is a time, whether day
or night, time absolutely, whether night or not, little or not; also a day, meaning the peri-
od from the rising of the sun to its setting. According to R, the word yaum indicates a
period of time, whatever period it may be, and this is the proper signification. As there
are ample indications in the Qur’an that the Divine law of requital is working every
moment, and there is nothing to support the idea that it will not come into force before a
particular day, the law of requital referred to in this verse is therefore a law which is
constantly at work, the day of Judgment being the day of complete manifestation of it.
Master of the day of Requital in fact stands for Master of the law of Requital, as that law
is working every moment.

The word din means both requital and religion, being derived from dana, he recom-
pensed, judged, obeyed (LL). In describing God as Master of the day of Requital, the
Holy Qur’an lays stress, on the one hand, on the fact that the Divine law of requital of
deeds is working every moment, and thus makes man feel the responsibility of what he
does, and gives prominence, on the other, to the quality of forgiveness in Divine nature
so that the law of requital is not like a rigid law of nature but like the dealing of a Master
Who is essentially merciful, as already described. In speaking of the law of requital after
the two great attributes of beneficence and mercy, the aim is to show that requital is as
essential a Divine attribute to bring humanity to perfection as the attributes of
beneficence and mercy. Beneficence is exercised towards the whole of humanity, mercy
towards those who accept the Truth, and through requital are brought to perfection those
who do not accept the Truth. Their punishment sometimes takes the form of distress and
affliction in this life but it will receive a final shape on the day of Judgment. Both the
afflictions of this life and the hell of the Hereafter are really remedial measures to exter-
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minate spiritual diseases, and awaken spiritual life in man.

It may be further noted that God may also be said to be the Master of the day of
Religion, in the sense that spiritual awakening will gradually be brought about in the
world, so that ultimately the majority of people will recognize the truth of religion. The
law of evolution is, in fact, working spiritually as it is working physically in this vast
creation.

4a. The first three verses of this sitrah speak of the grandeur of God and the last
three of the aspiration of man’s soul to attain spiritual loftiness, while this, the middle
verse, speaks of the relation of the spirit of man to the Divine Spirit. Here the way is
pointed out through which man can attain to real greatness. It is through ‘ibadat of God
which means obedience (ta‘at) combined with complete humility (khudu‘) (R), and
through isti‘anat, or seeking help (‘aun) from God. The idea of ‘ibadat (service or
worship) in Islam is not a mere declaration of the glory of God, but the imbibing of
Divine morals and receiving their impress through humble service to God; hence the
prayer for Divine help.

Sa. Hidayat (guidance) means not only showing the way but also leading one on the
right way till one reaches the goal. This is the significance here. Through Divine help
man seeks to be guided in the right path until he reaches his goal of perfection. Man
indeed stands in need of guidance and light from God in his everyday life affairs and is
therefore taught to look for light in the right direction, for light from God. But he needs
this light in a greater degree for attaining to the great spiritual goal. What that goal is, is
stated in the next verse.

6a. Those upon whom favours are bestowed are according to I‘Ab the four classes
mentioned in 4:69, viz., the prophets, the truthful, the faithful and the righteous (AH). It
is in the footsteps of these spiritual leaders of the world that the Muslim aspires to walk,
the chief aim of his life thus being not only his own spiritual perfection but to try also,
and lay down his very life, for the spiritual perfection of others. He thus also prays for
the Divine favours which were vouchsafed to the righteous in the uprooting of evil and
establishing good in the world. It further shows that according to the Holy Qur’an the
favours that were bestowed upon the prophets — the gift of Divine revelation being one
of them — can still be bestowed upon the righteous who follow the right way. It should,
however, be borne in mind that prophethood and revelation are two different things,
because the gift of revelation was, according to the express teachings of the Holy
Qur’an, granted to others than prophets as well; as, for instance, to the mother of Moses
(20:38) and to the disciples of Jesus Christ (5:111). This gift of revelation or being
spoken to by God, according to most authentic hadith, will be granted to the righteous
among the Holy Prophet’s followers — there will be among them men to whom God will
speak though they would not be prophets (B. 62:6).

7a. The Muslims are warned here that even after receiving Divine favours they may
incur Divine displeasure and go astray from the path which leads to the goal of perfec-
tion, and this is what the prayer of v. 7 aims at. The Holy Qur’an speaks of the Jews as
incurring Divine displeasure (2:61, 90; 3:112; 5:60) and it speaks of the Christians as
having gone astray (5:77), and the Prophet is reported to have said: “Those upon whom
wrath is brought down are the Jews and those who went astray are the Christians” (Tr.
44:2). Of course, the words are only explanatory and do not limit the significance of the
original words used. The Jews afford an example of a people failing in righteous deeds,
in carrying out the spirit of the doctrine while retaining the doctrine, and the Christians
an example of a people corrupting the doctrine itself, and both these are the pitfalls of a
people to whom the right direction has been pointed out. Again, the Jews and the
Christians afford an example of the two extremes, the Jews rejecting Jesus, a prophet of
God, as a liar, and doing their utmost to slay him, and the Christians raising a mortal
prophet to the dignity of Godhead. The Muslims are thus taught a prayer that they may
neither fail in good deeds while retaining the letter of the law, nor corrupt the doctrine,
and that they may be kept on the middle path, avoiding either extreme.
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CHAPTER 2

Al-Bagarah: The Cow

(REVEALED AT MADINAH: 40 sections; 286 verses)

The name of this chapter is taken from the story narrated in vv. 67-71, regarding the
slaughter of a cow. As this chapter deals chiefly with the Jews, and as cow-worship, as
shown in footnotes 51b and 67a, was the particular form of idolatry which took a hold
among the Jews, the importance of that incident seems to have been rightly estimated in
giving this chapter the name that it bears.

This chapter deals mainly with the Jews and their contentions against Islam, and
hence it is that much of the legislation, details of which necessarily differ from the Jewish
law, and most of the Jewish objections to the prophethood of Muhammad — peace and
blessings of Allah be on him! — are dealt with in this chapter. The chapter opens with
a brief statement of the fundamental principles of Islam, and, after mentioning the
consequences of their acceptance or rejection in the first section, and dealing with lip-
profession in the second, draws an inference of the truth of those principles, and more
particularly of Divine Unity, by referring to the work of God in nature, in the third. The
fourth section proceeds to show that man is endowed with vast capabilities but needs
Divine revelation for his perfection, and this is illustrated in the story of Adam. The fifth
section speaks of the Israelites, who are told how the Qur’an fulfils the prophecies met
with in their books, and the next two sections are devoted to Divine favours to them and
their stubbornness, being followed by three others which speak of their degeneration,
their tendency to cow-worship, their hard-heartedness and their violation of covenants.
The eleventh section speaks of their objections to the Holy Prophet, and the twelfth refers
to their great enmity and to their plans against him. The thirteenth states that former
scriptures are abrogated and a better and more advanced code is given in Islam, the
religion of entire submission. The next section points out that partial good is met with in
all religions, but it is only in Islam that religion attains to perfection. The fifteenth
reminds the Israelites of the covenant with Abraham, which required the raising of a
prophet from among the Ishmaelites, being followed by another dealing with the religion
of the great patriarch. The subject of the Ka‘bah, the house built by Abraham, as the new
giblah, is thus introduced, and the next two sections, while declaring the Ka‘bah to be the
new centre of spiritual activity, also give reasons for the change. The nineteenth warns
the Muslims that they must undergo hard trials to establish the Truth; and that it will
ultimately triumph, is made clear in the twentieth section. Certain minor differences with
the Jewish law are then introduced as against the common principle of the doctrine of
Unity, and thus the laws relating to foods, retaliation, bequests, fasting, fighting, pilgrim-
age, wine, gambling, orphans, marital obligations, divorce and widowhood are discussed
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in the eleven sections that follow. The next two, the 32nd and the 33rd, make a reversion
to the subject of fighting, which was necessary if the Muslims would escape national
death, and illustrations are given from Israelite history. We are then told in the thirty-
fourth section of the mighty power of Allah to give life to the dead, and the Muslims are
told that they should not use compulsion in the matter of religion, as their opponents had
done. Two instances are then quoted in the following section, one from the history of
Abraham and the other from Israelite history, showing how dead nations are raised to life.
But national growth and prosperity, we are immediately told in the thirty-sixth and thirty-
seventh sections, depend on acts of sacrifice, and every penny spent in the cause of truth
yields seven hundredfold, and even much more, fruit. The Muslims, being thus promised
abundance of wealth as the result of their sacrifices, are warned in the following section
against usurious dealings which breed an inordinate love of wealth, for the amassing of
wealth was not the goal of a Muslim’s life. They are at the same time told, in the thirty-
ninth section, to guard their property rights by the employment of writing in their
transactions and securing evidence. In conclusion, they are taught a prayer for the
ultimate triumph of the Truth. Thus we find no break in the continuity of the subject, and
the change, whenever necessary, is introduced quite naturally.

There is a clear connection between this chapter and the last one. There in the
concluding words is a prayer for being guided on the right path (1:5), while here that
guidance is afforded in the opening words: “This book, there is no doubt in it, is a
guide” (v. 2). But though this chapter follows the Fatihah, it is really the first chapter,
because the Fatihah is placed at the head, being the essence of the whole of the Qur’an.
This affords very clear evidence of the wisdom displayed in the arrangement of the
chapters of the Holy Book. For this chapter fittingly opens with a prelude as to the object
which is aimed at in the revelation of the Holy Qur’an, and contains in its very opening
verses the fundamental principles of the Islamic religion, which are also in fact the
fundamental principles which can form the basis of the natural religion of man. These
principles are five in number, three of them containing theoretical ordinances or articles
of belief and two containing practical ordinances or principles of action. The theoretical
ordinances are a belief in the Unseen, i.e. Allah, in Divine revelation to the Holy Prophet
as well as to the prophets before him, and in the life to come, while on the practical side
is mentioned prayer, which is the source from which springs true Divine love, and
charity in its broadest sense. The result of the acceptance of these fundamental
principles is mentioned in v. 5, being guidance in the right direction and success.
Similarly, it is with a reiteration of the broad principles of the Islamic faith and with a
prayer for the triumph of the Truth that the chapter ends, and the whole of the chapter is
really an illustration of the truth of the principles enunciated in its beginning.

This chapter was revealed in Madinah, and belongs to the earliest Madinah
revelations. The main portion of it belongs to the Ist and 2nd years of the Hijrah, but it
also contains verses which were revealed later, some of them towards the close of the
Prophet’s life.
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SECTION 1: Fundamental Principles of Islam
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la. The original words are alif, lam, mim. Translations of the Holy Qur’an general-
ly leave abbreviations, like the one occurring here, untranslated. The combinations of
letters or single letters occurring at the commencement of several chapters, 29 in all, are
called mugqatta‘at, and according to the best received opinion these letters are abbrevi-
ations standing for words. The Arabs used similar letters in their verses. Abbreviations
are known to all languages, the only peculiarity of their use in Arabic literature being
that the letters carry different meanings in different places, and the meaning is decided
in each case by the context. Such is the opinion of I‘'Ab (AH). Both he and IMsd agree
in interpreting alif, lam, mim, occuring here as well as at the commencement of the 3rd,
29th, 30th, 31st and 32nd chapters of the Holy Qur’an as meaning I, Allah, am the best
Knower, alif standing for ana, lam for Allah, and mim for a‘lam (AH, 1J), being respec-
tively the first, the middle and the last letters of the words for which they stand. Others
regard them as contractions for some Divine attribute. That they may also serve as the
names of chapters is no ground for supposing that they carry no significance. The
strange suggestion of Golius that alif, lam, mim stands for amr-li-Muhammad, which is
said to mean at the command of Muhammad, is not only devoid of authority but is also
grammatically incorrect. Rodwell’s statement, made in his comment, on the significance
of the letter niin, occurring in the beginning of chapter 68, that “the meaning of this, and
of the similar symbols throughout the Qur’an, was unknown to the Muhammadans
themselves even in the first century”, is equally devoid of truth. The significance of
these letters can in most cases be traced to the Companions of the Holy Prophet, and
hence the suggestion that these were “private marks” or initial letters attached by their
proprietor to the copies furnished to Zaid, when effecting his recension of the text under
‘Uthman, is not even worthy of consideration. It is further opposed to the surest histori-
cal testimony, which proves beyond all doubt that these letters were recited as parts of
the chapters in the time of the Prophet himself.

2a. Palmer translates the word dhalika as that, and thinks that its rendering as this is
an error, but as LL says: “Like as a person held in mean estimation is indicated by
hadha which denotes a thing that is near, so, on account of its high degree of estimation
a thing that is approved is indicated by dhalika, whereby one indicates a thing that is
remote.”

2b. The Qur’an is here called al-Kitab, or the Book. The root word kataba means he
wrote and also he brought together (LL) and kitab, or book, is a writing which is
complete in itself. Thus a letter may also be called a kifab, and in this sense the word
occurs in 27:28, 29. The application of the word kitab to the Holy Qur’an occurs in very
early revelations, and the use of the word shows clearly that the Qur’an was from the
first meant to be a complete book and one that existed not only in the memory of men
but also in visible characters on writing material, for otherwise it could not be called
al-Kitab.

2c, see next page.
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2c. I make a departure here from the rendering of the word muttagi, which English
translators generally render into God-fearing or pious. The root is waga, and conveys
the sense of saving, guarding, or preserving (LL). According to R, wigayah signifies the
guarding of a thing from that which harms or injures it. The verb of which muttaqi is the
nominative form is ittaga, which means, he preserved or guarded himself exceedingly.
“In the conventional language of the law”, according to LL, “he preserved or guarded
himself exceedingly from sin or what would harm him in the world to come.” Hence the
word muttaqi may properly be translated only as one who guards himself against evil, or
one who is careful of, or has regard for, or keeps his duty. The Qur’an is here described
as affording guidance to those who keep their duty, because the sense of keeping his
duty is innate in man, and everyone who has regard for duty is true to nature and true to
himself. No guidance would benefit a man who has no regard for his duty. Adopting the
alternative meaning, those who guard against evil, the significance is that guarding
against evil or being saved from sin is the first stage in man’s spiritual advancement, and
the Qur’an lays down the principles by following which the higher stages of that
advancement are attained.

3a. Al-ghaib is that which is unseen or unperceivable by the ordinary senses.
According to R, the Unseen here stands for Allah, a belief in Whose existence is the
cardinal principle of religion. A belief in God is thus the first duty of man, the first
requisite of spiritual advancement.

3b. Salat means supplication or prayer. In Islam prayer assumed a regularity and a
form, and became an established institution of religion. The verb used to indicate the
observance of salat is throughout the Holy Qur’an agama, meaning he kept a thing or an
affair in the right state (LL), and hence it is not the mere observance of the form that the
Qur’an requires, but the keeping of it in a right state, i.e. being true to the spirit of the
prayer. The object of prayer is elsewhere clearly stated to be the purification of the heart
(29:45). Spending out of what one has been given stands for charity in its broadest
sense, or the doing of good to all creatures. This verse lays down the two prime duties of
man, the two principles of action which are necessary for spiritual advancement, and
these are prayer to God and service to humanity. After speaking of the cardinal principle
of faith, a belief in God, the Holy Qur’an now speaks of the two great principles of
action to show how to translate faith into action.

4a. Of all the religions of the world Islam is the only one that laid down the broad
basis of faith in all the prophets of the world, and the recognition of truth in all religions
is its distinctive characteristic. The words that which was revealed before thee include
revelations to all the nations of the world, for we are elsewhere told that “there is not a
people but a warner has gone among them” (35:24). The Qur’an does not, however,
mention all the prophets by their names, for “of them are those We have mentioned
to thee and of them are those We have not mentioned to thee” (40:78). It thus
requires not only a belief in Divine revelation to the Prophet Muhammad but

4b, see next page.



10 Ch.2: THE COW [Al-Bagarah

5 These are on a right course from 7% # S “g 2 N R
. . V| b &3
their Lord and these it is that are ol e ot S Uk; i!
-~ ]
successful.2 jiLuJi ’

6 Those who disbelieve — it being  s22: 252, 5 3¢ gw An P
alike to them whether thou warn 5 Pi"'b ‘/JU"VUTUL
them or warn them not — they will G)C))-lﬁ;z‘.')’,’o-it.’r.’ JAPA]

not believe.

7 Allah has sealed their hearts and AP ’f“w
their hearing; and there is a covering  ~o. 0 07 T
on their eyes, and for them is a griev- éﬁ-‘h"‘ Sl ,D-G*'EJBJL—«F JL:u
ous chastisement.?

a belief in Divine revelation to the whole of humanity, to all nations of the world. A
Muslim is therefore one who believes in all the prophets of God, sent to any nation,
whether their names are mentioned in the Holy Qur’an or not. This is the fourth of the
fundamental principles of Islam, the second among matters relating to faith. It shows
that God has always been made known to man through Divine revelation, and that
revelation is a universal fact.

4b. A belief in a life after death is the last of the five fundamental principles of
Islam that are stated here, the third of the principles of faith. It is only this belief that can
make the generality of men conscious of the responsibility of human actions. A life after
death, according to Islam, implies a state of existence which begins with death, but a
complete manifestation of which takes place later, when the fruits of the actions done in
this life take their final shape. It should be borne in mind that a belief in Allah and a
belief in the Hereafter, being respectively the first and the last of the fundamental
principles of Islam as mentioned here, often stand for a belief in all the fundamental
principles of Islam, as in vv. 8, 62, etc. It is quite unwarranted to take al-Akhirat as
meaning the message or revelation which is to come. The Qur’an knows of no message
coming to humanity after it. It is the last message, religion having been made perfect by
it (5:3). The Akhirat of this verse is plainly spoken of as the Last Day in v. 8.

5a. Those who accept the three principles of faith, and the two principles of action,
mentioned above, are declared to be successful. The word muflih is the nominative form
of aflaha which means he attained to success, and includes both the good of this life and
the good of the Hereafter (T). The next two verses speak of those who disbelieve.

6a. The passage is parenthetical (AH), and should be translated as such. The
ordinary rendering of the passage, which makes the parenthetical passage an enunciative
one, makes the verse meaningless, for it would then run thus: “Those who disbelieve it
is alike to them whether thou warn them or warn them not; they will not believe.” Now
this amounts to saying that no one who once disbelieves would ever believe, a statement
which is absurd on the face of it. Treating the portion quoted above as parenthetical, the
meaning is quite clear, viz., disbelievers of a particular type, i.e., those who pay no heed
at all to the Prophet’s warning, cannot benefit by his preaching.

7a. It should be noted that only those disbelievers are spoken of here who so
hardened their hearts as not to pay any heed to the Prophet’s preaching and warning, as
clearly indicated in the previous verse; compare 7:179: “They have hearts wherewith they
understand not, and they have eyes wherewith they see not, and they have ears wherewith
they hear not. They are as cattle.” Allah is here spoken of as having sealed their hearts
and ears because He made them taste the consequences of their heedlessness.
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8a. Belief in Allah and the Last Day is here equivalent to the profession of Islam;
see 4b. After speaking of the two classes, the accepters and the rejecters of the Prophet’s
message, the Holy Qur’an now speaks of a third class, the insincere people who accept
the message only with their lips. The persons spoken of in this verse are the hypocrites,
who were a source of constant trouble to the Prophet at Madinah. Before he came to that
city, ‘Abd Allah ibn Ubayy was a person of note there, and he expected to become the
leader. But the Prophet’s advent and his recognition by all the communities of that city,
as head of the state, robbed him of those dearly cherished hopes, and he along with his
followers adopted an attitude of hypocrisy. The case of the hypocrites is dealt with at
length here, in 3:149-181; 4:60-152; 9:38—127, and in the 63rd chapter, and occasion-
ally elsewhere. But apart from the particular class of people spoken of here who were
really enemies of Islam in the guise of believers, there are in every religion large
numbers of people whose hearts are affected with a similar spiritual disease. Their
acceptance of the Truth is only with the lips, and faith does not go deep down into their
hearts. They are loud in their claims but when there is a question of carrying out the
precepts of the faith or of making any sacrifice in its cause, they lag behind. These
verses may as well apply to them.

9a. Khada‘a signifies he strove, endeavoured or desired to deceive him. One says
this of a man when he has not attained his desire (LL). Khada ‘a also indicates, when
used concerning the Divine Being, He requited to him his deceit (T, LL); see 15a and
4:142a. Khada‘a also means he forsook, he refrained (LL).

10a. Compare 71:6, where Noah is made to say: “But my call has only made them
flee the more”, though the call was meant to bring them nearer to the truth. The disease
here stands for the weakness of their hearts (AH), for they had not the courage to deny
Islam openly, and this weakness only became the greater as the cause of Islam became
more and more triumphant.

12a, see next page.
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12a. Their idea of making peace was only this, that they mixed with both parties,
but they were really taking advantage of this opportunity to sow the seeds of dissension
and mischief among the various parties. In fact, they were a constant source of mischief
for whereas outwardly they were with the Muslims, they always plotted against them
and gave help to their enemies.

13a. They called the Muslims fools because they were undergoing all kinds of
sufferings and making sacrifices for the sake of the Truth. The hypocrites were under the
impression that the Muslims would soon be wiped out of existence. They are told that
Truth will prosper and the half-hearted ones are really the fools.

14a. By their devils are meant their evil companions, as plainly stated in v. 76:
“And when they meet those who believe, they say, We believe; and when they are apart
one with another they say.” IMsd says that by their devils are meant their leaders in
unbelief (1J). Kf and Bd say that by their devils are meant those men who made them-
selves like the devils in their insolence and rebellion. In fact, the word shaitan (devil)
signifies “every insolent or rebellious one from among the jinn and the men and the
beasts” (R).

15a. According to LA, the more preferable explanation of the words Allahu
yastahzi’u bi-him is that Allah will requite them with punishment according to their
mockery and thus, it is added, the punishment of an evil is spoken of in the terms of an
evil, as is laid down elsewhere: “And the recompense of evil is punishment (or evil) like
it” (42:40). Another explanation is that given by Kf: “The meaning is the sending down
of disgrace and contempt, for the object which a mocker has in view is to hold him whom
he mocks in light estimation and to bring down contempt and disgrace upon him.”

16a. They rejected the Truth and followed the error, thinking that this course
would bring them worldly gain. They are told that they will have neither worldly gain
nor guidance, and will be losers both temporally and spiritually.
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17a. The kindler of the fire is the Holy Prophet, who kindled the torch of light. The
opening words of a hadith are: “My example is the example of a man who kindles a
fire...” (B. 81:26). The personal pronouns used lend weight to this interpretation. The
kindler of the fire and the illuminer is one, while those whose light is taken away are
many. This interpretation of the parable is, moreover, in accordance with the next
parable, where the rain is unanimously agreed upon as representing the Divine Revelation.

17b. The light of their eyes, which alone could make them take advantage of the
light which was lit up by the Prophet, was taken away. The act of taking away the light
is attributed to Allah, as the remote cause of the disappearance of their sight.

18a. The description seems to apply to those spoken of in v. 6, and accordingly the
first parable may apply to them instead of to the hypocrites; or it may apply to those
hypocrites who persisted in the wrong course and refused to take any advantage of the
light and guidance brought by the Prophet.

19a. Sama’ is literally the higher or the upper, or the highest or the uppermost
part of anything, and it means the sky or the heaven, the clouds or a cloud (T). It is a
collective noun and is used both as singular and plural (LL).

19b. This is a parable showing the condition of the hypocrites and the weak-heart-
ed ones. When difficulties and distresses befell the Muslims — when it became dark —
the hypocrites and the weak-hearted stood still. They refused to keep company with the
Muslims in the battles which the latter had to fight. When there was a flash of lightning,
and a success followed — a success so great that it almost blinded them — they would
walk on a little and seem to be keeping company with the Muslims. The same idea is
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expressed in 22:11 in the following words: “And among men is he who serves Allah,
(standing) on the verge, so that if good befalls him he is satisfied therewith, but if a trial
afflicts him he turns back headlong.” The difficulties and distresses which the Muslims
experienced in the early days of Islam greatly obstructed its spread and held back many
of the weak-hearted, who, under better circumstances, would have gladly joined its ranks.

22a. The word bina’ signifies a structure (LL) in its widest sense, viz., any produc-
tion or piece of work consisting of parts joined together in some definite manner. The
heaven is here called a structure in reference to the order which prevails in heavenly
bodies. But bina’ is also used to signify the roof or the ceiling of a house, and as such it is
used figuratively to indicate the vast blue overhead. Attention is thus drawn to the one-
ness of humanity, as if it were a single family living in one resting-place under one roof.

23a. A similar challenge is contained in 10:38, and in 11:13 doubters are challenged
to produce ten chapters like it, while in 17:88, a very early revelation, the whole of
mankind are declared to be unable to produce a book like the Qur’an. Is it a question of
mere style and diction? The Qur’an itself does not say so, nor does any saying of the
Holy Prophet. That the Qur‘an is a unique production of Arabic literature and has ever
been regarded as the standard of the purity of that literature, goes without saying, but the
chief characteristic of the Holy Book, in which no other book can claim equality with it,
is the wonderful transformation which it accomplished, and it is to this characteristic
that it lays claim in the very commencement when it says that this Book is a guide (2:2).
That the transformation wrought by it is unparalleled in the history of the world is
admitted on all hands, for if the Holy Prophet was the “most successful of all prophets

23b, 24a, see next page.
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and religious personalities” (En. Br. 11th ed., Art. Koran), this success was due to no
other cause than the Qur’an. Its injunctions swept off the most deep-rooted evils, like
idolatry and drunkenness, so as to leave no trace of them in the Arabian peninsula, welded
the warring elements of Arabian society into one nation, and made an ignorant people
the foremost torchbearers of knowledge and science, and a politically down-trodden
people the masters of the greatest empire of the world. Besides, every word of the
Qur’an gives expression to Divine majesty and glory in a manner which is not
approached by any other sacred book. The challenge remains unanswered to this day.

23b. The word shuhada’, translated as helpers or leaders, is the plural of shahid,
meaning one who gives information of what he has witnessed, or one who knows and
declares what he knows, or one possessing much knowledge (LL). Shahid also means an
imam or a leader.

24a. The word stones stands for al-hijarah, the plural of hajar, meaning stone, so
called because it resists by reason of its hardness; the verb hajara signifies he prevented,
hindered, forbade, etc. (LL). By stones are here generally understood the idols which the
Arabs worshipped, even unhewn stones being sometimes the objects of worship among
them. But the word hijarah may bear another significance. According to LA, you say:
“Such an one was assailed with the hajar of the earth,” when his assailant is a
formidable man. And when Mu‘awiyah named ‘Amr ibn ‘As as one of the two umpires
to decide the quarrel between himself and ‘Ali, Ahnaf said to ‘Ali: “Thou hast had a
hajar (exceedingly sagacious and crafty and politic man) made to be an assailant against
thee” (LL). The reference in hijarah may, therefore, be to the leaders spoken of in the
previous verse, while nas would stand for the common people.

25a. Gardens with rivers flowing in them is the ever-recurring description of a
future life of the righteous that occurs in the Holy Qur’an. Elsewhere, the pure word of
faith is compared to a tree which gives its fruit in all seasons (14:24). Belief is thus like
a seed cast into the ground, growing into a tree and bearing fruit when properly nurtured.
The rivers represent the good deeds which are necessary to the growth of the seed. It
should be borne in mind that the description of paradise as given in the Holy Qur’an is
expressly stated to be a parable: “A parable of the Garden which is promised to those
who keep their duty” (13:35; 47:15). The righteous are spoken of as having gardens in
the next life to show that they have made the seed of faith to grow into extensive
gardens, and this is in reference to the vast development of their inner self or of the
faculties which God has given them.

25b. Rizq (lit., sustenance) also signifies hazz or a portion (LL). The fruits of the
life after death are the consequences of the deeds done in this life.

25¢, 25d, see next page.
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25c. The meaning seems to be that whenever the faithful are made to taste of a
portion of the fruits of their good deeds in the life to come, they will find those fruits so
much resembling the fruits which they tasted spiritually in this life that they will think
that the same fruits are given to them again. Or the words may signify: This is what was
promised to us before. The like of it may signify that the fruits of their deeds will be
similar to those deeds.

25d. The pure mates or companions may be the believing wives of the faithful, as
elsewhere we have: “They and their wives are in shades, reclining on raised couches”
(36:56). But more probably these are among the blessings of the heavenly life to which
men and women are equally entitled. The true nature of these blessings is pointed out
elsewhere under the word hiir in 52:20a, but it may be remarked here that all the
blessings of heavenly life are according to a saying of the Holy Prophet “things which
no eye has seen and no ear has heard, nor has it entered into the heart of man to
conceive of them” (B. 59:8). The words in which these blessings are depicted in the Holy
Qur’an, therefore, should not be taken literally.

26a. The parables to which reference is contained in these words are the parables
speaking of the weakness of the false deities; see 29:41: “The parable of those who take
guardians besides Allah is as the parable of the spider that makes for itself a house, and
surely the frailest of the houses is the spider’s house”; and 22:73: ““O people, a parable is
set forth, so listen to it. Surely those whom you call upon besides Allah cannot create a
fly though they should all gather for it. And if the fly carry off aught from them, they
cannot take it back from it. Weak are (both) the invoker and the invoked.”

Instead of the spider and the fly, however, the gnat is mentioned here because the
ba‘udah, or the gnat, is among the Arabs a proverbially weak creature, so that to express
the utmost degree of weakness they say, weaker than the gnat.

26b. According to R, idlal (ordinarily translated as leading astray) has a two-fold
significance. It means leading one astray as well as finding one as erring; adlaltu ba‘iri
means / found that my camel had gone astray. Another significance of the word adalla is
he adjudged or pronounced him to have gone astray, as adalla-ni sadiqi, occurring in a
verse, is explained as meaning my friend pronounced me to be in error (LL). It is said of
the Prophet in a hadith that he came to a people fa-adalla-hum, which does not mean that
he led them astray but that he found them to have gone astray (N). The same authority
quotes other instances of a similar use of the measure if‘al, as ahmadtu-hii means, not /
praised him but, I found him praiseworthy, and abkhaltu-hii means I found him parsimo-
nious or avaricious. It is a plain fact that Allah guides people or shows them the right
way by sending His messengers, and therefore He could not be spoken of as leading them
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astray. And the objects of idlal are always the transgressors as here, or the wrong-doers
as in 14:27, or the prodigal as in 40:34. And again it is the devil that leads astray as in
28:15, or the transgressors as in 6:119, etc. Hence, when ascribed to God, the word adalla
means He pronounced him to be erring or He left him in error.

27a. The covenant of Allah referred to here is the evidence of His Unity to which
human nature bears witness, as referred to in the next verse, and as stated in 7:172. The
confirmation of this covenant is brought about by sending prophets. Cutting off what
Allah has ordered to be joined is the disregard of others’ rights.

28a. The first part of the verse contains an argument of the existence of God Who
gave life to man, and the second states that death on this earth is not the end of life but
the beginning of another, an eternal and a far higher life.

29a. Thumma generally denotes then or afterwards, and it is a particle denoting
order and delay, but there are many examples of its use in which it implies neither order
nor delay. According to Akh and other authorities, thumma has often the meaning of waw,
i.e., and (LL). For the statement that the earth was made after the heavens, see 79:30.

29b. 1t is impossible to deal with the subject of the Quranic cosmogony within the
limits of a footnote. But a few suggestions may be made here. In the first place, it
should be noted that the word sab’a, which signifies the number seven, is also used in a
vague manner, as meaning seven, or more, several or many (LL). According to LA, the
Arabic equivalents of the numbers seven, seventy, and seven hundred are all used to
indicate a large number by the Arabs: “The mention of seven and seventy and seven hun-
dred is frequent in the Qur’an and the sayings of the Holy Prophet, and the Arabs used
them to signify a large number and multiplicity”. Similarly Az explains the word
sab ‘ina, meaning seventy, as occurring in 9:80, as being “used to signify a large number
and multiplicity, not indicating exactness in number” (LA). Hence the seven heavens
may signify a large number of heavens. Secondly, the significance of the word sama’,
which means only what we see above us, should not be lost sight of. R makes the mean-
ing very clear when he says: “Every sama’, i.e. heaven, is a heaven in relation to what is
beneath it and an earth in relation to what is above it”. Thirdly, in 65:12 it is affirmed
that as there are seven heavens so there is a like number of earths, which corroborates
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the conclusion drawn above. Fourthly, the seven heavens are on one occasion called the
seven ways (23:17), and in this sense the orbit of a planet may be called its heaven. In
fact, this interpretation makes the significance of 65:12 very clear, for each of the seven
earths will thus have a heaven for it. The seven earths together with our earth would thus
make up the eight major primary planets of the solar system. Or, the seven heavens may
be taken to apply to the whole starry creation, and the reference may in this case be to
the seven magnitudes of the stars which may be seen by the naked eye.

One point more may be noted here. The sama’ or the heaven is plainly called
dukhan, i.e. smoke or vapour, in 41:11.

30a. The Arabic word for angels is mala’ikah, which is the plural of malak. It is said
to be derived, either from malaka which means he controlled, and refers to the angels’
function of controlling the forces of nature on the physical side of life, or from alk, to send,
the original being in this case ma’lak, contracted into malak, and refers to the angels’ spiri-
tual function of acting as intermediaries between God and man. Both root ideas thus con-
tain a reference to the principal functions ascribed to the angels. The existence of such
intermediaries has been recognized by righteous men in all ages and all countries.

It will also be seen, from what has been said above as to the functions of the angelic
beings, that Allah’s saying to them is really the expression of an intention which is to be
brought into execution. It is not a conversation, or a consultation with the angels; it is an
expression of the Divine will to those intermediary beings who are entrusted by the Divine
Being with the execution of it. It may also be added that by the angels here are meant the
angels entrusted with this particular affair, not all the angels of the universe (1J).

30b. This shows the high place that man was destined to hold in the whole of cre-
ation. The original word khalifah (from khalafa, meaning he came after or succeeded
another that had perished or died), means primarily a successor, and hence the supreme
or the greatest ruler who supplies the place of him who has been before him (T, LL).
IMsd and I‘Ab explain khalifah as meaning one who judges among, or rules, the crea-
tures of Allah by His command (1J). What is stated here is an allegorical description of the
preference of man above the whole of the creation on this earth, and then of the election
of those righteous servants of Allah from among men themselves who lead others into the
right path. One of the significances suggested by the commentators is that the word khali-
fah here refers to the children of Adam, i.e., the whole of mankind. The correctness of this
view is corroborated by the Qur’an itself, which says, referring to the whole of mankind:
“and He it is Who has made you successors in the land (or rulers in the earth)” (6:165),
the word used for rulers being khala’if, plural of khalifah. Hence the reference here
seems to be to the whole of mankind. References to Adam are contained in 2:30-39 and
in 3:59; 7:11-25; 15:28—-44; 17:61-65; 18:50; 20:115-124 and 38:71-85.

30c. God declares His will to the angels, the controlling forces of nature, to create
man who is meant to rule the forces of nature, and to whom, therefore, power to rule is
to be delegated. Being entrusted with such great powers, man could use them rightly or
wrongly, and it is to this fear of abuse of power that the angels give expression, they
themselves being only executors of Divine will in which they have no choice. The con-
cluding words of this verse show that God knew that man would abuse the power given
to him, but He also knew that he would turn it to good use as well. The whole history of
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man is briefly written in this one verse. Man is the greatest killer on this earth but he also
turns the gifts of God to the best use. The angels speak of the darker side of the picture
of humanity, but to God was known the brighter side as well as the darker side of this
picture. Hence the words, I know what you know not.

30d. While giving expression to the darker side of the picture of humanity, these
intermediaries declare that this could not be the Divine purpose, for God is free from all
imperfections, such being the significance of tasbih (LL), generally rendered as declar-
ing the glory of God.

3la. Adam is generally taken to be the proper name for the first man, but neither
here nor anywhere else in the Holy Qur’an is it affirmed that Adam was the first man or
that there was no creation before him. On the other hand, great Muslim theologians have
held that there were many Adams — thousands of Adams — before the great ancestor of
mankind known by this name (RM). As the previous verse shows, the whole of humani-
ty is spoken of here because the shedding of blood could not be the work of one man;
the reference is to the shedding of the blood of man by man. Adam, therefore, though it
may also be the name of a particular man, stands for man generally.

31b. Explaining asma’, which literally signifies names (being plural of ism, meaning
a name), Rz says: “He taught him the attributes of things and their descriptions and their
characteristics, for the attributes of a thing are indicative of its nature”. Teaching Adam the
names therefore signifies the vast capability of man and the superiority of his knowledge
to that of the angels. Or, the reference may be to the faculty of speech, which is the real
source of the excellence of man above the whole of creation. To this the Holy Qur’an
refers elsewhere too: “He created man, taught him (the mode of) expression” (55:3, 4).

31c. Man’s superiority to the angels is made clear here. The angels were not gifted
with the knowledge which was given to man, and the gift of knowledge was the greatest
gift of God. The form of dialogue is kept up to indicate eternal truths. Man might be a
maker of mischief and a shedder of blood, but he possessed vast capability for knowledge,
and hence the angels’ estimate of man, which looked only to the darker side of the picture,
was not a right estimate. Evil there might be in him, but the good was preponderant.

Note that sidq (lit., truth) sometimes signifies sawab, or that which is right, as kidhb
(lit., falsehood) sometimes signifies khata’, i.e., that which is wrong (Rz).
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33a. “What you hide” refers to those great qualities in man which preponderate the
evil in him, and which remain hidden until they are made manifest through the Divine
gift of knowledge. The immense capability of man for progress remains hidden, while
the evil of shedding blood is manifested in a very primary stage in his growth.

34a. Sajada is really synonymous with khad ‘a, i.e., he was lowly or submissive (LL).
In the Holy Qur’an, the word is frequently used to signify simple submission. And you
also say, sajada la-hii, meaning he saluted him or he paid respect or honour to him (LL).

What is the significance of the angels being submissive to Adam? In the first place,
it must be remembered that Adam throughout this section stands for man generally; so
submission is not limited to one particular man; it is to man generally. Secondly, it has
already been shown that man has a superiority over the angels on account of his great
gift of knowledge of things, the angels being the controlling powers of the forces of
nature. By his knowledge man could harness the forces of nature and exercise control
over them; in other words, the angels submitted to him.

34b. Iblis was not one of the angels: “He was of the jinn, so he transgressed”
(18:50). In v. 36 he is called Satan. It should be borne in mind that /blis and Satan (Ar.
shaitan) refer to one and the same being. The word Iblis is used when the Evil one’s evil
is limited to himself, and Satan, when his evil affects others besides himself; or Iblis is
the proud one, and Satan the deceiver. Iblis is derived from balasa, meaning he
despaired, and Shaitan from shatana, meaning he became distant or remote. The same
entity is thus mentioned under two different names; he is called Iblis because he despairs
of the mercy of God and Shaitan because he allures others to do things which remove
them further off from Divine mercy. Iblis therefore stands for the lower desires which
keep man off from bowing before God and seeking His mercy, and Satan incites the low
desires of man to lead others away from the path of rectitude.

What is the significance underlying the refusal of Iblis to submit to man? As shown
in the last footnote, the angels’ submission meant that man could control the forces of
nature by his knowledge of things; he could conquer nature. But he himself was a part of
nature, and he could not conquer his own evil desires. His advancement lay in two direc-
tions, the conquest of nature and the conquest of his own self. He could attain the first
end by the power of knowledge with which he was gifted, but the higher end, the con-
quest of self, needed yet another act of Divine mercy, the sending of Divine Revelation;
and this is explained in this story of Adam in v. 38.

34c. The thing excepted by means of illa (lit., except) is in some cases disunited in
kind from that from which the exception is made, and the statement which follows illa

is, therefore, a new statement altogether cut off from the first. Therefore instead of
adopting the ordinary rendering, with the exception of Iblis, 1 adopt but Iblis did not.

34d, see next page
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34d. Note that he refused to submit because he was a disbeliever, which further
corroborates the statement that he was not one of the angels.

35a. The garden spoken of in this verse was on this earth, as it was on the earth
that man was placed. It was certainly not the paradise to which men go after death, and
from which they will never be expelled (15:48). The placing in the garden signifies
leading a life of ease and comfort, as is shown by the words that follow: “Eat from it a
plenteous food wherever you wish”. And more clearly still, the life in the garden is thus
described in 20:117-119: “So let him not drive you both out of the garden so that thou
art unhappy. Surely it is granted to thee therein that thou art not hungry, nor naked. And
that thou art not thirsty therein, nor exposed to the sun’s heat”. And now, as it were, to
complete the picture of happiness, the woman is brought in, and both Adam and his wife
are made to dwell in the garden, though there is no mention of the wife in what has gone
before. All this shows that life in the garden meant a life of comfort, ease and happiness.

35b. Raghad here either qualifies an understood noun, and the meaning is a
plenteous food, or it is indicative of the condition of Adam and Eve, and the words may
thus be rendered: Eat from it wherever you wish, having abundance of all things.

35¢. According to the Bible, the tree which Adam was forbidden to approach was
the tree of knowledge of good and evil; the Qur’an does not say so. On the other hand,
where the devil deceives man, he calls it “the tree of immortality” (20:120). It was there-
fore just the opposite of what the devil stated it to be. It was the tree of death, the spiritu-
al death of man — the tree of evil. Adam undoubtedly stands for man in the whole of
this description, and it is evil which man is again and again forbidden to approach, and it
is evil against which all prophets of God have warned men. In the Qur’an, it is always
called this tree, which further shows that it was something which was known to man,
and there is not the least doubt that not only has man been warned against evil through-
out his history, but hatred for evil is also innate in him. That man hates evil by nature is
shown by the fact that every man condemns evil when it is done by another. As regards
the figurative use of the word tree, compare 14:24-26, where a good word is likened to
“a good tree, whose root is firm and whose branches are high, yielding its fruit in every
season”, and an evil word is likened to “an evil tree pulled up from the earth’s surface; it
has no stability”. The order to eat from the earth a plenteous food but not to approach
evil is really a description of what pure human nature is. Man is entitled to all the
benefits of nature to maintain the body, to harness the forces of nature for his
physical comforts and happiness, so long as he does not forget his soul. It is an order not
to pamper the body at the expense of the soul, but it is as yet an order innate in human
nature, not an order given by Divine Revelation — the need for revelation comes on
later.

36a, 36D, see next page.
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36a. Azalla (translated as made them slip) is derived from zall, to slip (foot or
tongue) unintentionally (R), and zallat is a fault committed unintentionally (R). Azalla-
huma therefore means the devil made them commit a fault unintentionally. The result
was that they were made to depart from the happy condition in which they were. The
lesson taught here is that real happpiness lies in peace of mind, so that when the peace of
mind is disturbed by committing an evil, even if it be unintentional, physical happiness
does not avail a man.

How did the devil do it? Here the Qur’an again contradicts the Bible. It was not the
serpent that misled Eve, nor did Eve mislead Adam. The devil cast an evil suggestion
into the minds of both Adam and Eve, as he casts evil suggestions into the mind of every
son and daughter of Adam and Eve: “But the devil made an evil suggestion to them that
he might make manifest to them that which had been hidden from them of their shame”
(7:20).

36b. Habt sometimes means going down a declivity, or descending from a high
place to a low one, but its more frequent use in literature is simply in the sense of
removing from one place to another, as in ihbitiu misr-an (2:61), which means go fo, or
enter into, a city. It also signifies simply change in condition. According to LL, habata
means he came forth from it and also he became lowered or degraded. And habt further
signifies falling into evil; or becoming low or abject; or suffering loss or diminution.
This loss or suffering is brought about by means of indulgence in evil.

The new condition in which man finds himself by submitting to his low desires is
the condition of the mutual enmity of one to the other, the tyranny of man to man being
undoubtedly the greatest evil which man can commit. The use of the words “some of
you are the enemies of others” shows clearly that this address is not to Adam and Eve
alone, but to all mankind or man in general.

36¢. The words “an abode and a provision for a time” refer to man’s span of life
on earth, which is limited as compared with the eternal life of the next world.

37a. The Arabic word taubah (repentance) gives us in fact the philosophy of repen-
tance. T'aba originally means he returned, and hence the primary meaning of taba
il-Allahi is he returned to Allah. In religious terminology the word faubah comes to mean
the returning to a state of obedience. Thus taubah implies a perfect change in the course
of one’s life, and this is repentence according to the Holy Qur’an. It is not an utterance of
certain words, but an actual change for the better. The same word faba is used to express
the Divine act of the acceptance of repentance, with reference again to the original
meaning of the word, because in this case the Divine Being deals with man mercifully.

Kalimat (words) here means the revealed words of God. Man is found too weak to
overcome the evil suggestions of the devil or the evil inclinations in him, however
strong he may be to conquer the forces of nature. So God comes to his help and reveals
Himself to him. He sends down revelation which, strengthening his faith in God, gives
him the strength to overcome the devil and reject his suggestions.
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38a. This section is now closed with the statement of a general law that Divine
Revelation will be granted to the whole of humanity and prophets will appear every-
where from time to time, and that it would be by following the Guidance sent by God
through His prophets that men will attain to perfection. This state of perfection is
described as a state in which “no fear shall come upon them, nor shall they grieve”. The
man who truly follows the Divine Revelation shall have no fear of the devil misleading
him, for he has subjugated his devil, nor shall he grieve that he wasted the opportunity
given him in this life, for he turned it to the best use.

39a. The word ayat (plural ayat), which occurs for the first time here, is of very
frequent occurrence in the Holy Qur’an and conveys a number of significances. The
primary meaning of ayat is an apparent sign or mark (R), by which a thing is known.
Hence it comes to signify a sign as meaning an indication or evidence or proof (T, LL).
In this sense it signifies what is called a mu jizah or a miracle, instead of which the Holy
Qur’an always uses the word ayat, thus showing that the miracles of which it speaks are
not wonders but actual evidence or proof of the truth of a prophet. But the most frequent
use of the word ayat in the Holy Qur’an is to signify a message or a communication and
it is in this sense that the word is applied to a verse of the Holy Qur’an, i.e., a collection
of the words of the Holy Qur’an continued to its breaking, or a portion of the Qur’an
after which a suspension of the speech is approvable (T, LL). But it generally retains the
wider significance of a sign or a mark, or a Divine message or a Divine communication.

39b. As against those who attain to perfection by following the Divine message, the
people spoken of in this verse are those who not only disbelieve but also exert their utmost
to oppose revealed truth and uproot it. Such people are described as companions of the
Fire. They keep company with evil in this life, so the fire becomes their companion in the
next to purge them of the evil consequences of their evil deeds. Their hearts burn with evil
passions in this life, and it is this very fire that assumes a palpable shape in the next.

Khalada signifies originally he remained or abode, or remained or abode long, being
synonymous with agama (A). Hence you say khwalid (plural of khalid), meaning the three
stones upon which the cooking-pot is placed, so called because of their remaining for a
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long time after the standing relics of a house have become effaced (LL). Therefore
khalidun signifies simply abiding, and does not necessarily convey the idea of perpetuity.

40a. After speaking of the need of Divine Revelation, the Qur’an now speaks of a
nation to whom this favour was granted, among whom many prophets were raised and
who were also made rulers in the earth: “Remember the favour of Allah to you when He
raised prophets among you and made you kings and gave you what He gave not to any
other of the nations” (5:20). The Jewish people who are addressed here are generally
mentioned as Children of Israel, Israel being the other name of Jacob, son of Isaac, son
of Abraham.

As for the covenants spoken of here, see Deut. 26:17-19: “Thou hast avouched the
Lord this day to be thy God, and to walk in His ways, and to keep His statutes, and His
commandments, and His judgments, and to hearken unto His voice. And the Lord hath
avouched thee this day to be His peculiar people, as He hath promised thee, and that thou
shouldst keep all His commandments; and to make thee high above all nations which He
hath made, in praise, and in name, and in honour”. The “hearkening unto the voice of the
Lord” means the acceptance of the revelation to the promised prophet of Deut. 18:18, as
Deut. 18:19 shows clearly: “And it shall come to pass that whosoever will not hearken
unto My words which he shall speak in My name, I will require it of him”.

4la. The verification referred to here is clearly the fulfilment of the promise con-
tained in Deut. 18:15-18: “The Lord thy God will raise up unto thee a prophet from the
midst of thee, of thy brethren, like unto me; unto him ye shall hearken .... I will raise
them up a prophet from among their brethren, like unto thee, and will put My words in
his mouth; and he shall speak unto them all that I shall command him”. It is nowhere but
in the Holy Qur’an that the “word of God”, as promised here, is “put into the Prophet’s
mouth”, and no prophet ever claimed to have come in fulfilment of this prophecy except
the Holy Prophet Muhammad. The whole of the Israelite history after Moses is silent as
to the appearance of the promised prophet of Deut. Even Jesus Christ never said that he
came in fulfilment of that prophecy and his apostles truly felt that difficulty when they
thought that that prophecy would be fulfilled in the second coming of Christ. But one of
the earliest messages of the Holy Prophet was that he was the like of the prophet sent to
Pharaoh (73:15), and the claim is often repeated in the Holy Qur’an.

41b. The religious leaders are specially addressed in this section. They rejected the
truth which the Prophet brought, fearing to lose their high position as leaders. They thus
sacrificed truth to the inducements of this life, and took “a mean price” for it.

42a, see next page.
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42a. 1t is again the religious leaders who are spoken of here: “Mixing up the truth
with falsehood” signifies their mixing up the prophecy with their own false interpreta-
tions of it, and thus making obscure the prophecy itself, while “hiding the truth” signifies
their concealing the prophecy itself, for they often commanded their followers not to
disclose to the Muslims those prophecies which were known to them. Compare v. 76.
Or, by the truth is meant that which was revealed to their prophets, and by falsehood
their own ideas which they mixed up with Divine Revelation.

43a. These are the two fundamental principles of religion, worship of God through
prayer to Him, and service of humanity or helping the poor.

44a. The leaders enjoined their followers to be good because they could not remain
leaders otherwise, but their own lives were corrupt. They read the Book and yet they did
not follow it; how could the ignorant masses benefit by their preaching?

45a. A sign of the promised prophet of Deut. 18:18 was that he would utter prophe-
cies which would prove true. “And if thou say in thine heart, How shall we know the word
which the Lord hath not spoken? When a prophet speaketh in the name of the Lord, if the
thing follow not, nor come to pass, that is the thing which the Lord hath not spoken, but
the prophet hath spoken it presumptuously: thou shalt not be afraid of him” (Deut. 18:21,
22). The Qur’an had in the Prophet’s utter helplessness at Makkah, and when the Quraish
were day and night planning to take away his very life, uttered forcible predictions of the
final triumph of the Prophet and of the vanquishment and discomfiture of his opponents,
and those prophecies were now being fulfilled. They were, therefore, asked to wait until
the Truth shone out in its full resplendence and to seek Divine help through prayer.

46a. Zann signifies thought, opinion or conjecture, and also knowledge or certainty
which “is obtained by considering with endeavour to understand, not by ocular per-
ception, or not such as relates to an object of sense” (LL).
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47a. By “the nations” are meant the people contemporaneous with the Israelites in
their days of triumph, or large masses of people (AH). Numerous prophets were raised
among them, and they were made to rule in the earth, and these are the favours of which
Moses also reminds them (5:20).

48a. The Jewish religious leaders are specially addressed in the previous section.
The masses who followed them blindly are now told that their leaders will not avail them
aught on the great day of Reckoning when every soul is held responsible for what it did.

48b. Shafa‘at (meaning intercession) is derived from the root shaf*, which
signifies the making a thing to be one of a pair (T, LL) or the adjoining a thing to its like
(R), and hence it comes to signify intercession. The doctrine of shafa‘at or intercession
is a well-known doctrine, according to which the prophets and the righteous will inter-
cede for the sinners on the day of Judgment. But intercession has another significance
also, which is referred to in 4:85, viz., the institution of a way which another imitates, so
that the latter, in fact, joins himself to his model, and this is really the primary
significance of shafa‘at. Thus shafa‘at has a twofold significance, viz., firstly it enables
a man to walk in the ways of righteousness by imitating his model, and, secondly, it
affords him a shelter from the evil consequences of certain weaknesses which he is
unable to overcome by himself.

The statement made here, that intercession shall not be accepted on a certain day, is
in reference to those who have not made themselves deserving of intercession by joining
themselves with a righteous servant of God, so as to take him for their model. It is only
people who have done their best to follow a righteous servant of God and failed in some
respects owing to mortal weaknesses that can benefit by intercession, not those who pay
no regard at all to Divine commandments.

49a. No details of the oppressions to which the Israelites were subjected are given
in the Holy Qur’an. According to the Bible: “They did set over them taskmasters to
afflict them with their burdens” (Exod. 1:11); “And they made their lives bitter with hard
bondage, in mortar and in brick, and in all manner of service in the field: all their service,
wherein they made them serve, was with rigour” (Exod. 1:14).

49b. See Exod. 1:15-18 and also 1:22: “And Pharaoh charged all his people,
saying, Every son that is born ye shall cast into the river, and every daughter ye shall
save alive”. The object was to demoralize and extirpate the Israelites.
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50a. The Qur’an does not say how the Israelites were made to pass through the sea
or in what manner the parting of the sea was brought about. The word bahr means a sea
or a river. As the Bible says, it was the northern extremity of the Red sea; “the Lord
caused the sea to go back by a strong east wind all that night” (Exod. 14:21), thus
enabling the Israelites to get through. Another explanation is that the Israelites passed
when the sea receded on account of the ebb, and the Egyptians were drowned because
the tide was on at the time, and in their zeal to overtake the Israelites they did not care
for it. Elsewhere the Qur’an says: “And certainly We revealed to Moses: Travel by night
with My servants, then strike for them a dry path in the sea” (20:77). See also 20:77a.

5la. “And Moses went into the midst of the cloud, and got him up into the Mount:
and Moses was in the Mount forty days and forty nights” (Exod. 24:18).

51b. Details are contained in 20:86—97. The story of the making of the calf is
contained in the Bible in the 32nd chapter of Exodus. The only important difference is
that while the making of the calf is attributed to Aaron in the Bible, the Holy Qur’an
declares that prophet to be innocent in the matter, and ascribes the leadership in the
making of the calf and its worship to Samiri. The idea of calf, or bull-worship, seems to
have been taken by the Israelites from the Egyptians. In the opinion of Renan, Maspero,
and Konig, “bull-worship may have been an imitation of the worship of Apis at
Memphis or of Mendis at Heliopolis” (En. Bib. col. 631). The writer of the article on the
golden calf is, however, of opinion that “adoption from Egypt is unlikely”, and his chief
reason is that “the Egyptians worshipped only living animals”. But the Israelites, too,
seem to have been addicted to the worship of living animals in the time of Moses, as the
incident narrated in vv. 6771 shows, and the calf was only an image of a living animal,
and at any rate four hundred years’ contact with the Egyptians could not have been with-
out its influence, bull-worship dating from a very remote antiquity in Egypt. It was for
this reason that the Mosaic law laid great stress upon the slaughter of cows, and the
commandment mentioned in v. 67 seems to have been given for the same reason.
Notwithstanding all that Moses did to uproot this form of idolatry from among the
Israelites, the worshipping of the bull appears to have continued up to the time of Hosea,
who rails at it in very strong terms (Hos. 8:5; 10:5).

53a. The original word is furqan, an infinitive noun from the root farg, which
signifies the making of distinction between two things, and furqan, according to LL, is
anything that makes a separation or distinction between truth and falsity, and hence it
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signifies a proof or demonstration and also aid or victory. The furqan or discrimination
which is here spoken of as being given to Moses was Pharaoh’s drowning in the sea and
the deliverance of the Israelites. The battle of Badr afforded the furqan or discrimination
in the case of the Holy Prophet, and hence the battle of Badr is called yaum al-furgan or
the day of discrimination in 8:41.

54a. According to the Bible, the children of Levi were commanded to slay the
others, and three thousand men were killed on that day. On the basis of this Bible story,
the words fa-qtuli anfusa-kum occurring here have been translated as meaning kill your
people. The context does not allow this interpretation. In the first place, the words are
preceded by an order to repent and it could not be followed by an order to kill. Secondly,
the words that follow are, so He turned to you mercifully, and an order to kill three thou-
sand people could not be called a merciful dealing. Thirdly, it has already been made
clear in v. 52 that God pardoned them for the offence of taking the calf for a god: Then
We pardoned you after that so that you might give thanks. They could not be asked to
give thanks for being killed. The order to kill is inconsistent with the statement that they
were pardoned. Fourthly, when the same incident is narrated elsewhere, there is a clear
statement that they were granted a pardon and there is no mention of killing: “Then they
took the calf for a god, after clear signs had come to them, but We pardoned this”
(4:153). Fifthly, according to the Qur’an even Samiri, the leader of calf-worship, was
not killed and was dismissed simply with the order: “Begone then! It is for thee in this
life to say, Touch (me) not”. (20:97).

Hence the Holy Qur’an rejects the Bible story of the Israelites being killed as a
punishment for calf-worship. They were pardoned and were told simply to repent, and
God accepted their repentance as clearly stated here. Therefore anfusa-kum does not
mean here your people, but your desires or your passions, for the word nafs, of which
anfus is the plural, means not only self or soul but also intention, desire or passion. In
fact, it was an order not to kill but to mortify, and this is the only interpretation which
can be given to these words consistent with the clear mention of God’s pardoning them
and turning to them mercifully. I may add that no prophet or religion has ever taught that
a man can be killed for the worship of an object other than God.

55a. The reference to this story contained in the Bible is in Exod. 19:16, 17: “And
it came to pass on the third day in the morning, that there were thunders and lightnings,
and a thick cloud upon the Mount, and the voice of the trumpet exceeding loud; so that
all the people that was in the camp trembled. And Moses brought forth the people out of
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the camp to meet with God; and they stood at the nether part of the Mount”. The Talmud
gives the details.

Sa ‘igah originally signifies thunder or the sound of thunder, and hence any vehement
cry (T, LL); it also means any destructive punishment (LL). The same incident is
referred to in 7:155, in the following words: “And Moses chose of his people seventy
men for Our appointment. So when the earthquake overtook them”. Thus the sa ‘igah of
this verse is the same as the earthquake in 7:155, and thus it here signifies the rumbling
noise which precedes an earthquake.

56a. The word maut does not always mean cessation of life. It also signifies loss of
sensation, deprivation of intellectual faculties, experiencing great grief and sorrow,
sleep, etc. (R, LL). The maut mentioned in this verse refers to temporary loss of
sensation, because on the same occasion Moses is spoken of as having fallen down “in
swoon” (7:143), and the statement is followed by the words “when he recovered”. A
similar fate overtook his companions.

57a. The Bible speaks of a cloud, clear and bright during the night, thick and
gloomy in day time (Exod. 13:21), a very unnatural phenomenon to continue for forty
years. The Qur’an simply speaks of clouds having given them shade at some point in
their journey in the wilderness, when probably the excessive heat of the Arabian Desert
had become unbearable.

57b. The mann and salwa are the manna and quails of Exodus, 16th chapter.
Literally, mann is anything which comes to man without much effort (LL). In a saying
of the Holy Prophet the truffle is spoken of as being mann. LL has the following
explanation under the word turanjabin: “A kind of manna; the manna of the thorny
plants called by the Arabs the haj, and hence by European botanists Alhagi; according to
Dr. Royle it is a sweetish juice which exudes from the Alhagi maurorum, crystallizes
into small granular masses, and is usually distinguished by the name of Persian manna; a
kind of dew that falls mostly in Khurasan and Ma-wara al-nahr and in our country,
mostly upon the haj; the best thereof is that which is fresh or moist and white (Ibn Sina),
the mann or manna mentioned in the Qur’an”. Some say it was honey. Salwa means
whatever renders one content in a case of privation. It is a certain bird resembling the
quail (LL). The mann and the salwa formed the food of the Israelites in the wilderness.
According to Zj, it includes all that Allah bestowed on them as a gift in the wilderness
and granted to them freely without much exertion on their part (AH).

58a. The city is probably Shittim: “And they pitched by Jordan, from Beth-
Jesimoth even unto Abel-Shittim in the plains of Moab”, or Jericho, which was near by
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in the same plain (Num. 33:49, 50). Here it was that the worst features of the wickedness
of the Israelites were displayed: “And Israel abode in Shittim, and the people began to
commit whoredom with the daughters of Moab” (Num. 25:1). Or, the reference may be
to the Holy Land, as stated elsewhere: “O my people, enter the Holy Land which Allah
has ordained for you” (5:21).

58b. They were told to remain submissive while abiding in a city where they
would be able to enjoy the comforts of life. See 34a for the significance of sajdah.

58c. Hittat-un (from hutta, meaning he put it down) is a prayer for the putting
down of the heavy burden of sins from one. The Holy Prophet is reported to have said to
his followers: “Say, We ask forgiveness of Allah and turn to Him penitently”; and to
have added: “This is, to be sure, the hittat-un which the Israelites were commanded to
say” (IH, ch. Hudaibiyah). By gaul the Arabs express all kinds of deeds (A). Qulu hittat-
un therefore stands for a petition for forgiveness or for being repentant.

59a. That is to say, they went against the Divine commandment. The Bible says:
“The people began to commit whoredom with the daughters of Moab. And they called
the people unto the sacrifices of their gods: and the people did eat and bowed down to
their gods. And Israel joined himself unto Baal-Peor, and the anger of the Lord was kin-
dled against Israel” (Num. 25:1-3).

59b. When a punishment overtakes a people as a consequence of their wicked
deeds it is spoken of as coming from heaven, the significance probably being that it can-
not be averted. The pestilence spoken of here is referred to in the Bible in Num. 25:8, 9,
according to which 24,000 men died of the plague. The same incident is again referred
toin 7:161, 162.

60a. The words idrib bi‘asa ka-I-hajara may be translated in two ways, strike the
rock with thy staff, or march on or go forth or hasten, to the rock with thy staff. Darb
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means striking, smiting, marching on, going from place to place, setting forth a parable,
and carries a number of other significances. In fact, darb is used to indicate all kinds of
actions except a few (T). When ard (land or earth) is its object, it carries the
significance of going about or seeking a way. Thus daraba-l-arda or daraba fi-l-ardi
both signity he journeyed in the land or went forth or hastened in the land (LL). The
object of idrib here is al-hajar which means a rock or a mountain to which there is no
access, as explained by Tha ‘labi (LL). ‘Asa ordinarily means staff or rod, but its primary
significance is a state of combination (T, LL), and the word is metaphorically used to
speak of a community. Thus of the Khwarij, a Muslim sect, it is said, shaqqii‘asa-I-
Muslimina (lit., they broke the staff of the Muslims) which means that they made a
schism in the state of combination and union, or in the community of the Muslims (LA).
Hence the words may mean strike the rock with thy staff, or march on to the mountain
with thy staff or thy community.

The story that Moses carried a stone with him and that twelve springs flowed from it
whenever, placing it in the wilderness, he struck it with his staff, has no foundation in
the words of the Holy Qur’an or any saying of the Prophet. What the words of the
Qur’an signify is either that Moses was commanded by God to smite a particular rock
with his staff from which water flowed forth miraculously, or to march on to a mountain
from which springs flowed. The Bible does not contain any contemporaneous record of
the events, and what it contains does not render much help. In Exod. 17:1-6 we are told
that Moses went with the elders to the rock of Horeb, and on his smiting the rock with
his rod water flowed out, but there is no mention of twelve springs there. But as Marah
(Exod. 15:23) is now known by the name of ‘uyiin Miusa, i.e., the springs of Moses (Bib.
Dict., Cambridge Press, Art. “Wilderness”), it is very doubtful whether the incident
referred to in Exod. 17:1-6 is correctly recorded, the more so as there is hopeless
confusion about the other incidents related to have occurred at Rephidim, the scene of
the smiting of the rock.

60b. The number of springs is in accordance with the number of the Israelite tribes.
It is very probable that the reference in this verse is to the twelve wells at Elim (Exod.
15:27), to which place the Israelites had gone from Marah. Moreover, the twelve tribes
could settle on twelve springs apart from each other only if the springs were situated at a
distance from each other and did not flow from one source. Compare also the next verse,
according to which the demand for a variety of foods is granted by pointing out the
natural course of settling in a town and tilling the ground.

6la. “We remember the fish which we did eat in Egypt freely; the cucumbers and
the melons and the leeks and the onions and the garlic. But now our soul is dried away,
there is nothing at all besides this manna before our eyes ... Then Moses heard the people
weep throughout their families, every man in the door of his tent” (Num. 11:5-10).
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61b. The Israelites were required to live a hard life which would make them fit for
conquering the Holy Land; this was better for them. But they wanted to live a life of
ease and to have all kinds of food which they could get only by settling in towns and
tilling the land.

61c. Sale’s translation, “Get ye down into Egypt,” is decidedly wrong. The word
migr is used here as a common noun, and means a city. Hazeroth (Num. 11:35) seems to
have been the place referred to here, “a station in the desert journey, the second after
leaving Senai, probably to be identified with the modern ‘Ain al-Huderah, about forty
miles N.E. of Jabal Musa” (Bib. Dict., Cam.).

61d. The verse speaks of the ultimate condition to which the Israelites were
reduced when they persisted in setting at naught the Divine commandments and
indulged in immoral and depraved practices. A comparison with 3:112 will show the
truth of this remark, for that verse, which is almost identical with the one under
discussion, clearly refers to the later history of Israel. The truth of this prophecy
regarding the fate of the Jewish nation is amply borne out by Jewish history. The Jews
are the wealthiest of nations but their lot is miserable in almost every country of the
world, notwithstanding their great influence in politics it remains so to this day. Moses
had promised the same fate for them: “The Lord shall scatter thee among all people,
from one end of the earth even unto the other ... And among those nations thou shalt
find no ease, neither shall the sole of thy foot have rest; but the Lord shall give thee there
a trembling heart, and failing of eyes, and sorrow of mind” (Deut. 28:64, 65).

6le. Jesus also holds the Jews guilty for “all the righteous blood shed upon the
earth, from the blood of righteous Abel unto the blood of Zacharias” (Matt. 23:35), and
condemns them for their hypocritical assertion that “if we had been in the days of our
fathers, we would not have been partakers with them in the blood of the prophets” (Matt.
23:30). There is an allusion here to the Jewish plans against the life of the Prophet also.
The word gatl signifies sometimes an attempt to kill or the doing of things which may
lead to murder whether murder actually takes place or not (RM). Whether any prophets
were actually killed or not is a different question, but they undoubtedly tried to kill
prophets, and made several attempts to kill the Holy Prophet Muhammad too.
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SECTION 8: Israelites’ Degeneration
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62a. The Sabians are mentioned in the Holy Qur’an on three occasions only, here
and in 5:69 along with the Jews and the Christians, and in 22:17 with these and the
Magians. According to En. Br., the Sabians were a semi-Christian sect of Babylonia,
closely resembling the so-called “Christians of St. John the Baptist”. The probable
derivation of the name is traced to an Aramaic root, and the root meaning is said to be
those who wash themselves, and this is said to be corroborated by Arab writers applying
to them the name of al-Mughtasilah. The idea that the Sabians were star-worshippers is
rejected; the error, it is said, being due to the pseudo-Sabians of Harrian, who chose to
be known by that name in the reign of Al-Mamin, in 830 A.D., in order to be classed as
the “People of the Book”. The commentators hold different opinions regarding them,
most of them agreeing that they are representatives of a religion between Judaism and
Christianity, based on the doctrine of unity, but also maintaining worship of angels. The
majority do not include them in the Ahl al-Kitab (AH).

62b. This verse strikes at the root of the idea of a favoured nation whose members
alone may be entitled to salvation. The subject is introduced here to show that even the
Jews, notwithstanding their transgressions which had made them deserving of Divine
wrath, were entitled to a goodly reward if they believed and did good deeds. It should be
borne in mind that, as shown in 4b, belief in Allah and the Last Day is equivalent to
belief in Islam as the true religion. The statement made amounts to this, that salvation
cannot be attained by mere lip-profession by any people, not even by the Muslims,
unless they adhere to a true belief and do good deeds. As to those who stick to their own
religions, we are told in 22:17 that “Allah will decide between them on the day of
Resurrection”. The existence of good men in other religions is not denied by the Holy
Qur’an, but perfect peace, or the state of absolute contentment which is indicated by
freedom from fear and grief, is obtainable only in Islam, because Islam alone is the reli-
gion of absolute submission to the Divine Being.

63a. “They stood at the nether part of the mount” (Exod. 19:17). There is nothing
in the words of the Qur’an to support the baseless story that the mountain was suspended
in mid-heaven over the heads of the Israelites to frighten them into submission (see
7:171a). The use of the word raf* is in accordance with the Arabic idiom, for it signifies
the rearing or uprearing of a building, or making it high or lofty (R, LL). In this sense
the word is used in v. 127.
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65a. The root meaning of sabt (from which Sabt, meaning Sabbath, is derived) is
cutting off (R). The Sabt or the Sabbath is so called because the Jews ceased thereon from
work (T). The Jews and the Christians observed a particular day for religious worship,
and they were forbidden to do any work on that day. In this sense there is no Sabbath
among the Muslims, because in Islam no particular day is set apart for Divine worship.
On the other hand, the Muslim is required to pray in the very midst of his everyday work,
and even the Jumu‘ah (Friday) prayers are no exception, for the Qur’an expressly allows
the doing of work both before and after the Jumu‘ah prayers (see 62:9a).

The commandments regarding the observance of the Sabbath by the Jews are mani-
fold, but we find the Jews so persistently violating them that the later prophets openly
reproved them for it (see next note).

65b. Mjd explains this in the following words: They were not transformed or meta-
morphosed; it is only a parable which Allah has set forth for them, the like of what He
has set forth in likening them to asses (62:5), i.e., their hearts were transformed, not that
they were metamorphosed into apes (1J). The verse that follows lends support to this
explanation as a monkey could not afford a lesson to the generations that came after the
metamorphosis had taken place. R observes in explaining this verse: It is said that He
rather made them morally like apes. Compare also 5:60: “they are those whom Allah
has cursed and upon whom He brought His wrath and of whom He made apes and
swine, and who serve the devil. These are in a worse plight and further astray from the
straight path”. This description of the same people clearly shows that it is men who
imitate apes and swine that are meant. See also 4:47: “Or (We shall) curse them as We
cursed the Sabbath-breakers”. Now, in the case of the Holy Prophet’s opponents from
among the Jews, who are referred to in the words, We shall curse them, there was no
metamorphosis, but here it is stated that the same curse must overtake them as
overtook the Sabbath-breakers. A reference to Deut. 28 will show that the curses which
Moses prophesied for them meant their being scattered among the nations of the earth,
and this was the fate which overtook the Prophet’s enemies from among the
Jews. Qiradah is the plural of gird, meaning an ape, and among the Arabs the ape is a
proverbially incontinent animal, they say more incontinent than an ape (LL).

Turning to the Bible, we find that the Israelites became apes, in all the senses in
which that word is used in the Arabic language, by violating the Divine commandments:
“Thou hast despised Mine holy things, and hast profaned My Sabbaths. In thee are men
that carry tales to shed blood: and in thee they eat upon the mountains; in the midst of
thee they commit lewdness. In thee have they discovered their father’s nakedness: in
thee have they humbled her that was set apart for pollution. And one hath committed
abomination with his neighbour’s wife; and another hath lewdly defiled his daughter-in-
law; and another in thee hath humbled his sister, his father’s daughter ... And I will scat-
ter thee among the heathen and disperse thee in the countries” (Ezek. 22:8-15).
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67a. The slaughter of the cow referred to in this verse has nothing in common with
the slaying of a heifer as an expiation of an uncertain murder in Deut. 21:1-9, or the
slaughter of a red heifer, the ashes of which purify one who has touched the dead body
of any man (Num. 19:1-19), except the fact that as the Israelites held the cow in great
honour, and even worshipped it, as is clear from their worship of the golden calf, they
were ordered to slaughter such cows as were usually let abroad and worshipped as
sacred objects — cows not wrought with, nor drawn in yoke, but let loose to wander
abroad. The cow mentioned in these verses is a typical cow answering this description.
This type of cow is still an object of special reverence in India, and the slaughter of this
particular type was especially enjoined upon the Jews, according to the Bible as well as
the Holy Qur’an, the object being to root out cow-worship from among them. But
whereas the Biblical injunction to slaughter a heifer is a general injunction to be
observed whenever an uncertain murder takes place or an unclean person is to be
purified, the injunction as contained in the Qur’an points to the slaughter of one particu-
lar cow which was probably likely to become an object of worship. Indeed, there is a
striking resemblance between the colour of the golden calf and the cow ordered to be
slaughtered. The concluding words of the section show that, because of their reverence
for that particular cow, the Jews were very averse to slaughter it. The red heifer “had a
whole treatise to itself in the Mishna, where its qualifications were elaborated to such a
point that at last R. Nisin said that no one since the days of Moses had been able to find
one fit to be slain” (En. Bib., col. 846). This remark clearly suggests that in the time of
Moses one fit to be slain and answering that description had been found. For the
Israelites” worship of cows, see 51b.



36 Ch.2: THE COW [Al-Bagarah

intensely yellow delighting the @&)ﬁmﬂﬂ
beholders. i

70 They said: Call on thy Lord for ~£4 % 3 ,u€ s “ed 65
our sake to make it clear to us what W!U‘]: “‘gb{j Hj &
she is, for surely to us the cows are @?‘w "’“]'i,:ur ’Gl [:’.IE' 5]
all alike, and if Allah please we shall

surely be guided aright.

71 (Moses) said: He says: She is a L it P S lf (e V2V fcf,- “
cow not made submissive to plough d"l " ‘_E@ i - L’J,G
the land, nor does she water the tilth, mi’&.’i.-f "'jaJT 3 'ﬂ;uﬁj')"l
sound, without a blemish in her. They 45+~ u»w’t <A . I AT
said: Now thou hast brought the truth. LSl : (':j”’l G

So they slaughtered her, though they @6’;\3&9}3:(&& »
had not the mind to do (it).4

SECTION 9: They grow in Hard-heartedness

72 And when you (almost) kllled. a *‘ ’”L s j-:aijé ’-[_:;:”’!”;;;

man,? then you disagreed about it.

T AP PAesaR 5y
M{.ﬂ

And Allah was to bring forth that (210}
which you were going to hide.?

71la. The concluding words of this verse, as well as those of the 69th, show that the
cow which the Israelites were commanded to slaughter was one specially venerated by
them. It was delightful in appearance, and the Israelites were averse to slaughter it. This
shows that this particular cow was likely to become an object of worship among them,
and hence Moses’ precaution. The directions contained in Deut. 21:1-9 and elsewhere
in regard to the slaughter of this type of cow show further precautions against a similar
tendency of the Israelite mind.

72a. The story generally narrated by the commentators to explain this passage is
not based on any saying of the Holy Prophet; nor is it met with in the Bible. The very
indefiniteness of the incident is an indication that it refers to some well-known event in
history, and as almost all incidents of the stubbornness of the Jewish nation prior to the
time of Jesus have been mentioned, it becomes almost certain that this incident refers to
Jesus himself, as it was with respect to his death that disagreement took place and many
doubted his death. This inference becomes stronger when we compare the incidents nar-
rated here with the same incidents as narrated in the fourth chapter in vv. 153-157,
where, after enumerating almost all the incidents narrated here in the three previous sec-
tions, the Qur’an goes on to accuse the Jews in the following words: “And for their say-
ing: We have killed the Messiah, Jesus, son of Mary, the messenger of Allah, and they
killed him not, nor did they cause his death on the cross, but he was made to appear to
them as such. And certainly those who differ therein are in doubt about it. They have no
knowledge about it, but only follow a conjecture” (4:157). The part quoted answers
exactly to vv. 72 and 73, only that the name is omitted here. This comparison makes it

72b, see next page.
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clear that it is the apparent killing of Jesus that is referred to here. The words you killed
(Ar. gataltum) are used, because in the first place the Jews asserted that they had killed
him, and secondly because metaphorically a person may be said to have been killed
when he is made to appear as if he were dead. Thus in the well-known saying, idha ma
mata mait-un (lit., when a dead man dies), the word dead really signifies not the dead
man, but one who is about to die. ‘Umar’s saying, uqtulii S ‘ad-an, is explained by LA as
meaning, make him like one who is slain. LA also allows the use of the word gat/ for a
severe punishment in cases in which the drunkard and the habitual thief are spoken of as
deserving of gatl in certain sayings of early-day judges.

72b. The Jews wanted to kill Jesus, but God ordained that he should not die. This
was the bringing forth of that which they were going to hide.

73a. The construction of the phrase, idribii-hu bi-ba‘di-ha, is rather difficult, but a
comparison with 4:157 makes the meaning clear. Darb, as shown in 60a, conveys a
number of significations. It means striking as well as likening, and an instance of the lat-
ter significance we find in the Qur’an itself, where it is said yadribu-llahu-I-haqqa wa-I-
batila, Allah compares truth and falsehood (13:17). In ba‘di-ha (lit., a part of it), the
personal pronoun ha, i.e., it, refers to the act of murder. The act of murder was not
completed in the case of Jesus, as the Gospels show, for after he was taken down from
the cross his legs were not broken, as in the case of the thieves. The meaning of the
sentence is therefore according to the signification of darb that we adopt: strike him with
partial death, or liken his condition to that of the partially dead man; and thus he was
made to appear as a dead man, as stated in 4:157. There is no other case of a murder or
an attempted murder in Jewish history of which the whole nation could be said to have
been guilty, and which might answer to the description of these two verses.

73b. This was really a case of giving life to the dead, for Jesus Christ was dead to
all appearance. Those actually dead do not return to life in this world; see 21:95a,
23:100a and 39:42a.

74a. The hardened hearts are likened to rocks, and then they are metaphorically
spoken of as bursting forth so that streams of water flow from them; others are spoken of
as splitting asunder so that water flows from them; others still as falling down for fear of
Allah. The significance is clear; even hardened hearts would receive life — nay more,
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they would give life to others, be a source of spiritual life for others as water and
streams are sources of life in the physical world.

75a. That the Israelites did not preserve their sacred books in their purity is a
constant charge laid by the Holy Qur’an against the Jews. In fact, the alteration and
corruption of the various books of the Bible is now proved beyond all doubt; see 79a.

76a. They remonstrate with their less careful co-religionists who would talk of the
prophecies of the advent of the promised Prophet, telling them that the Muslims would
benefit by these disclosures in the sight of their Lord. The absurdity of this argument is
made clear in the next verse. Truth was truth in the sight of Allah whether they made it
known or not.

78a. The word translated here as illiterate is ummiyyin, plural of ummi, which
signifies one who neither writes nor reads a writing (R). The word is, therefore, specially
applied to the Arabs, who were generally unacquainted with reading and writing,
exceptions being rare. It is, however, here applied to the illiterate Jews; see also 7:157a.
The Jewish masses had no access to their own sacred books which were known only to
their learned men, and therefore religious ideas were based only on stories which they
knew from hearsay. The word amani is plural of umniyyah which means a desire and
also carries the significance of lying, because desire leads to lies (R). Some understand
by it the repetition of words without knowing their significance. What is said here about
the Jews is to a very large extent true of the Muslims of our day. In the early days of
Islam, every individual Muslim, man as well as woman, sought light direct from the
Qur’an. Not so the Muslims in this age who depend entirely on their learned men. They
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do read the Qur’an but look upon mere recitation as a meritorious deed without trying to
learn what it says, and then act upon it.

79a. The alteration and corruption of the Bible, the Old as well as the New
Testament, spoken of in v. 75 and repeated here, is now an established fact. That the
alteration spoken of in v. 75 was an alteration of the words of the text is made manifest
here: “They write the Book with their hands then say: This is from Allah”. These alter-
ations they effected for their own selfish ends. “That they may take for it a small price”.
I give below a few quotations from Rev. Dummelow, which prove the alteration of the
Bible text beyond all doubt: “On close examination, however, it must be admitted that
the Pentateuch reveals many features inconsistent with the traditional view that in its
present form it is the work of Moses. For instance, it may be safely granted that Moses
did not write the account of his own death in Dt. 34. The statement in Dt. 1:1 that Moses
spoke these words beyond Jordan is evidently made from the standpoint of one living in
Canaan, which Moses never did .... Other passages which can with difficulty be ascribed
to him are Ex. 6:26, 27; 11:3; 16:35, 36; Lv. 18:24-28; Nu. 12:3; Dt. 2:12” (Bible
Commentary, p. xxiv). And again: “A careful examination has led many scholars to the
conviction that the writings of Moses formed only the rough material or purport of the
material, and that in its present form it is not the work of one man, but a compilation
made from previously existing documents” (p. xxvi). Still again: “Similarly in the
legislative portions of these books we find apparent contradictions and these not in
minor or insignificant details, but in fundamental enactments” (p. xxvi). The text of the
New Testament is still more unreliable. The same author says: “To begin with, the
writers of the Gospels report in Greek ... the sayings of Jesus Christ, who for the most
part probably spoke Aramaic ... Not even in later centuries do we find that scrupulous
regard for the sacred text which marked the transmission of the Old Testament. A
copyist would sometimes put in not what was in the text, but what he thought out to be
in it. He would trust a fickle memory, or he would even make the text accord with the
views of the school to which he belonged” (p. xvi).

80a. “Itis a received opinion among the Jews at present that no person, be he ever
so wicked, or of whatever sect, shall remain in hell above eleven months, or at most a
year, except Dathan and Abiram and atheists, who will be tormented there to all eternity”
(Sale).
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8la. The inmates of the Fire are here stated to be those who earn evil, and find
themselves beset on every side by their evil deeds. These are the men who give them-
selves up to evil, and who therefore ultimately find themselves in the power of evil,
which even in this life, but more palpably in the life after death, assumes the form of a
burning fire. It should be noted that the man who struggles against evil, however long
that struggle may take, to overcome an evil inclination, is not the man who earns evil,
because the earnest struggle in which the fighter against evil hates and detests evil, and
seeks to overcome it, always ends in a victory for the good and noble qualities in man.

82a. This verse speaks of those whose lives are devoted to the doing of good as
against those who earn evil, spoken of in the last verse. It should be noted that, though
refraining from evil is a praiseworthy thing, the doing of good occupies a much higher
place. Sinlessness is simply a preparatory ground for the development of self, while that
development consists in the doing of good.

The doers of good are called ashab al-Jannat or owners of the Garden. The word
ashab is pl. of sahib which means a companion or an owner. I have translated ashab al-
nar as companions of the Fire but ashab al-Jannat as owners of the Garden, because
while the inmates of the Fire will be taken out of it after being purged of the evil, of the
inmates of paradise it is said that it is “a gift never to be cut off” (11:108), and that those
in it will never be ejected from it (15:48). As to the reason for calling the righteous the
owners of the Garden or describing the fruit of their labour as Gardens in which rivers
flow, see 25a.

83a. Allah’s making a covenant with a people signifies His giving commandments
to them. Compare Deut. 4:13: “And He declared unto you His covenant, which He com-
manded you to perform”.

83b. Compare Exod. 20:3: “Thou shalt have no other gods before Me”, and Exod.
23:25: “And ye shall serve the Lord your God”, and various other places.

83c. Compare Exod. 20:12, and Deut. 5:16: “Honour thy father and thy mother”.

83d. Compare Deut. 15:11: “Thou shalt open thine hand wide unto thy brother, to
thy poor, and to thy needy, in thy land”.

83e, see next page.



Part 1] THEIR COVENANT AND ITS VIOLATION 41

(all) men, and keep up prayer and Phogs b e nEg)
pay the poor-rate./ Then you turned §] ’Dd} ; AL ELN

- EAYA f,
back except a few of you, and you @Oyt s fxgm
are averse.
84 And when We made a covenant e G ")r ﬁt ;

with you: You shall not shed your a ) s

L ML o
blood, nor turn your people out of % _}31“’")" ,,Cfu AR
your cities; then you promised and 283383 0,

0 i a i
you bear witness. B (g paDl

Y t 't i WI“) ‘h/‘)]ll(l Slaj? Aap RO s ’j’f [y 9 ‘ )
85 € y()u 1t 1S (L W}MT }L—.ﬂ) !,I}AM)_}

your people and turn a party from . > o
. E R VT o w Sy e
among you out of their homes, back- ,’o-g’_.,buj ).da-" 2032 ,’c.(‘.é )y

ing each other up against them Vi2aa gRe s ,1.1
unlawfully and exceeding the limits.? G )"G" PLols Ghusly o) E’ﬁ'ﬁ

83e. The word qaul (speaking) is used to express all kinds of deeds (N), and hence
the speaking of good words to all stands for kind dealing with all.

83f. Prayer and zakat as enjoined on the Israelites differed from the Islamic prayer
and zakat in details. The directions regarding poor-rate among the Israelites are con-
tained in Deut. 14:28, 29: “At the end of three years thou shalt bring forth all the tithe of
thine increase the same year, and shalt lay it up within thy gates. And the Levite
(because he hath no part nor inheritance with thee), and the stranger, and the fatherless,
and the widow, which are within thy gates, shall come, and shall eat and be satisfied;
that the Lord thy God may bless thee in all the work of thine hand which thou doest”.

84a. The previous verse speaks of a covenant with the Children of Israel while this
one speaks of a covenant with you. The reference here is to the important treaty of mutu-
al obligation in writing which the Holy Prophet entered into with the Jews when he set-
tled at Madinah. By this treaty the Muslims and the Jews were bound not only not to
turn their hands against each other but also to defend one another against a common
enemy. In fact, this treaty aimed at a perfect union among the discordant elements of the
population of Madinah. I quote a few clauses of this treaty: “Whosoever is rebellious or
seeketh to spread enmity and sedition, the hand of every man shall be against him, even
if he be a son ... Whosoever of the Jews followeth us shall have aid and succour; they
shall not be injured, nor shall any enemy be aided against them ... The Jewish clans in
alliance with the several tribes of Madinah are one people with the believers. ... The
Jews will profess their religion, the Muslims theirs. As with the Jews so with their
adherents. No one shall go forth to war excepting with the permission of Muhammad,
but this shall not hinder any from seeking lawful revenge. The Jews shall be responsible
for their expenditure, the Muslims for theirs; but if attacked, each shall come to the
assistance of the other. Madinah shall be sacred and inviolable for all that join this
treaty. Controversies and disputes shall be referred to the decision of God and His
Prophet. None shall join the men of Makkah or their allies, for verily the engaging par-
ties are bound together against every one that shall threaten Madinah. War and peace
shall be made in common” (IH-Muir).

85a. There is a prophetic reference here to the Jewish attitude towards the Muslims
later on when they secretly made an alliance with the Quraish who attacked Madinah.
Thus in a later siirah: “And He drove down those of the People of the Book who backed
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them (i.e. the Quraish), from their fortresses” (33:26). The reference here is to the Bani
Quraizah, who were in alliance with the Prophet, but when the Quraish attacked
Madinah, which, under the treaty, they were bound to repel, they secretly sided with the
invading army; see 33:26a. Under the treaty, the Muslims and the Jews were one people
and hence they are spoken of, in the opening words of the verse, as slaying their own
people. The two Jewish tribes, the Qainuqa‘ and the Bani Nadir, were also guilty of
intriguing with the enemy and violating the treaty.

85b. The reference in these words is to the terms of the original treaty under which
the Jews were bound to ransom the Muslims if they were made captives by an enemy.
They did not openly repudiate the treaty but intrigued with the enemy to turn the
Muslims out of Madinah. The reference in believing in a part of the book and disbeliev-
ing in the other is to this conduct of the Jews. Most commentators, however, understand
that the reference here is to the alliance which the two Jewish tribes, Quraizah and
Nadir, living side by side at Madinah, had made with Aus and Khazraj, the two rival
tribes of Madinah respectively. When the latter fought against each other, their allies
took part in the fighting, and thus one Jewish tribe slaughtered and imprisoned the other
and laid waste their habitations, but afterwards collected subscriptions for the release of
the Jewish prisoners, on the ground that the law commanded them to redeem the prison-
ers and they fought against their co-religionists for the honour of their allies. The pun-
ishment or disgrace which they are threatened with at the end of the verse was witnessed
by all the three Jewish tribes of Madinah, the Qainuqga‘, the Nadir, and the Quraizah, on
account of their violation of the treaty, and making secret alliances with the enemies of
Islam in the hope that they would succeed in turning the Muslims out of Madinah.
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87a. The Hebrew for Jesus is Yast‘, but in Arabic it is always ‘Isa, and generally
the epithet Ibn Maryam (son of Mary) is added to it, to show that he was a mortal like
other prophets of God. The long chain of prophets that came after Moses ended in Jesus,
Moses being the first and Jesus the last prophet of the Israelite dispensation.

Jesus is here spoken of as having been given clear arguments and strengthened with
the Holy Spirit, yet he too was rejected by the Jews. The idea of the Holy Ghost as met
with in Christian religious literature is quite different from and opposed to the Jewish
conception of the Holy Spirit which Islam accepts. The Christians believe in the Holy
Ghost as one of the three persons of Divinity and not as a creation of God, for which
there is not the least ground in Jewish religious thought. Even among the Christians the
idea was of a later growth, as we find both Zacharias and John spoken of as being filled
with the Holy Ghost.

According to the Holy Qur’an, the Holy Spirit is the angel which brought revelation:
“The Holy Spirit has revealed it (i.e. the Qur’an) from thy Lord” (16:102). The Holy
Spirit is mentioned by two other names, Gabriel (v. 97) and the Faithful Spirit (26:193).
So Jesus’ being strengthened with the Holy Spirit only means that he was granted
Divine revelation like other prophets before him.

87b. The change of tense from the past to the optative is an allusion to the attempts
which were then being made on the life of the Holy Prophet. Rz thus explains this
change: “For you seek by devices the murder of Muhammad, were it not that I had
protected him from you”.

88a. Ghulf carries two significances. It is plural of ghilaf, which means a covering,
a case or a repository. The meaning in this case would be that their hearts were reposi-
tories of knowledge and they stood in no need of any further knowledge. Ghulf is also
plural of aghlaf which means enclosed in a covering (LL), and the significance in this
case is that their hearts were covered from hearing and accepting what the Prophet said.

88b. Curse, as implying an imprecation of evil, is not the exact equivalent of
la‘nat, which implies the banishing and estranging of one from good (LA), though it
must necessarily be adopted as such for want of another simple equivalent. The
allegation of the Israelites was that, being descendants of prophets, their hearts were the
repositories of knowledge, and being already, as it were, full of knowledge, they did not
stand in need of more. They are told that it was really their disbelief which became the
cause of their estrangement from the good which the Holy Prophet had brought.
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89a. The Jews expected that when the Prophet spoken of in Deut. 18:18 came, he
would make them victorious over their disbelieving opponents: “And it shall come to
pass, if thou shalt hearken diligently unto the voice of the Lord thy God, to observe and
to do all His commandments which I command thee this day, that the Lord thy God will
set thee on high above all nations of the earth: and all these blessings shall come on thee,
and overtake thee, if thou shalt hearken unto the voice of the Lord thy God” (Deut. 28:1,
2). Read it along with Deut. 18:15-19, and the significance of “hearkening” becomes
clear. As to the fact that the Jews were still waiting for the appearance of the Promised
Prophet, see John 1:25; “Why baptizest thou, then, if thou be not the Christ, nor Elias,
neither that prophet”; that prophet, as in John 1:21, referring to the promised prophet of
Deut. 18:15 and 18. This shows clearly that they waited for three different prophets.
Acts 3:21-23 also shows that the Prophet spoken of in Deut. 18:18 was still waited for
after the death of Christ.

9la. By saying that they believed in that which was revealed to them, they asserted
that they could accept only a revelation granted to an Israelite. The reply to this is that
the revelation of the Holy Prophet is the truth verifying that which is contained in their
own Scriptures, the reference being to the prophecies of the advent of the Holy Prophet
contained in Deut. 18:15—-18 and other places.

91b, see next page.
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91b. They are shown guilty out of their own mouths. Their contention was that
they would believe only in a revelation which was granted to an Israelite prophet. Yet
they tried to kill even Israelite prophets, which shows that it was their hard-heartedness
which prevented them from accepting the truth, whether that truth was revealed through
an Israelite or a non-Israelite prophet.

93a. The original word is isma ‘i, meaning primarily hear or listen, but it may also
mean obey (AH), a meaning given to it in the Qur’an itself in 36:25. It may also mean
accept (LL). The sense of the word as used here is made clear by the similar expression
in v. 63: “And when We made a covenant with you and raised the mountain above you:
Hold fast that which We have given you, and bear in mind what is in it”.

93b. They did not utter these words with their tongues, but it is an expression of
their condition, for the word gaul is used to denote what is expressive of the condition of
a thing. Qalati-1-‘ainani means the eyes showed (not spoke) (T). Kf explains the words
as meaning, we hear the words and we disobey the command.

93c. The words used here signify that they had imbibed the love of the calf. The
use of the word quluib (hearts) shows clearly that it was a thing that had gone deep down
into their hearts; nothing was taken by mouth. According to Exod. 32:20 and Deut. 9:21
the Israelites were actually made to drink of the water on which the ashes of the calf
were strewed. The Holy Qur’an makes it clear in 20:97 that the ashes of the calf were
scattered by being thrown into the sea.

94a. According to I°Ab tamannawu-l-mauta (lit., desire death) signifies invoke
death on the party that lies or is false in its assertion (1J). A similar challenge, but in
fuller words, is contained in 3:61: “Whoever then disputes with thee in this matter after
the knowledge that has come to thee, say: Come! let us call our sons and your sons,
and our women and your women, and our people and your people, then let us be earnest
in prayer and invoke the curse of Allah on the liars”. This challenge is given to the
Christians, and the same challenge in fewer words is given here to the Jews.
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96a. By those who set up gods with God, are meant the Christians, because they
also hold the polytheistic belief of the Divinity of a man. They too refused to accept the
Prophet’s challenge of the mubahalah (3:61) on account of the love of this life. As to
their desire of living for a thousand years and its fulfilment, as indicated here, see
20:103a. It would thus mean the life of a people in prosperity and not the life of an indi-
vidual. Or, the reference may be to the Zoroastrians who, when invoking a blessing on
anyone, prayed that he should live for a thousand years.

97a. Michael was regarded by the Jews as a friend, “the great prince which standeth
for the children of thy people” (Dan 12:1). And they looked upon Gabriel as their enemy,
because he was considered to be an avenging angel who brought down Divine punish-
ment upon the guilty. But in the Bible, as in the Holy Qur’an, Gabriel is mentioned as
delivering Divine messages to men, as in Dan. 8:16 and in Luke 1:19 and 26. According
to Mugqatal, the Jews considered Gabriel as their enemy because they thought that he was
charged to convey the gift of prophecy to the Israelites, and he conveyed it to another
people, i.e., Ishmaelites (Rz). Some commentators look upon both the words Jibril and
Mikal as foreign words having no derivation in Arabic (AH), but others consider Jibril as
a combinaton of jabr, meaning a servant, and il meaning Allah, and Mikal as made up of
mik and il, the word mik having the same significance as jabr (1J).

97b. The word idhn signifies permission, leave or concession of liberty to do a
thing; and sometimes command, likewise will; also knowledge (LL).
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98a. The enmity of man to Allah and Allah to man is thus explained: “In reality
there can be no enmity between Allah and man; as to man’s enmity to Allah, it signifies
opposition to His commandments, and as to Allah’s enmity to man, it signifies the
recompense for his opposition” (AH). Note that Allah is here said to be an enemy to
those disbelievers only who first make themselves enemies to the prophets of Allah, and
hence also to the angels and the Divine Being Himself. The same law of the punishment
of an evil being spoken of in the terms of that evil really finds an expression here, as is
referred to in 15a.

101a. The covenant referred to in the previous verse as being cast aside, and the
throwing of the Book behind their backs, both refer to the Israelites paying no heed to
the prophecy of Deut. 18:18, which was verified by the advent of the Holy Prophet. So
clearly did that prophecy point to the Holy Prophet that it is again and again referred to
in this chapter as the most powerful argument against the inimical attitude of the Jews.

102a. According to an interpretation accepted by all commentators, by the devils
here are meant human devils, or devils in the form of men (AH, Rz).

102b. Yaqulu ‘alai-hi means such a one lies or says what is false against such a
one; yatlu ‘alai-hi sometimes carries the same significance (T, LL). Rz says tala ‘alai-hi
means he lied. This is the significance here.

102¢. By the mulk of Solomon is here meant his prophethood or kingdom (AH, Rz).

The Jews attributed Solomon’s glory to certain devilish crafts, and this is the lie which
they are spoken of here as having forged against Solomon (Rz).
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102d. In this respect the Holy Qur’an contradicts the Bible, which says that the
wives of Solomon “turned away his heart after other gods” (1 Kings 11:4), and that “the
Lord was angry with Solomon, because his heart was turned from the Lord God of
Israel” (1 Kings 11:9). It is now established that the statement of the Bible is wrong in
this respect. The Rev. T.K. Cheyne has shown conclusively that Solomon was “not a
polytheist”, and, having shown how mistakes crept into the Bible statement, he
concludes: “That Solomon had a number of wives, both Israelite and non-Israelite, is
probable enough, but he did not make altars for all of them, nor did he himself combine
the worship of his wives’ gods with that of Yahwe” (En. Bib. col. 4689).

102e. According to Jauhari everything of which the origin is subtle is sihr. The
primary significance is the turning of a thing from its proper manner of being to another
manner (T, LL). Thus sahara-hii bi-kalami-hi means he caused him to incline to him by
his soft or elegant speech (Mgh). Hence it is applied to skilful eloquence, and hence also
the saying of the Prophet: Inna mina-I-bayani la-sihr-an, i.e., verily there is a kind of
eloquence that is enchantment (sikr). And also sahara-hii means he deceived or beguiled
him (Q). And sahartu-l-fiddata signifies I gilded silver (LL). Sihr is also synonymous
with fasad (T), thus signifying the act of corrupting, marring, spoiling, etc. It is also the
producing of what is false in the form of truth, and embellishment by falsification and
deceit. Hence the word silir carries a very wide significance, and its use in Arabic is not
equivalent to that of sorcery in the English language.

102f. According to Sale, the Persian Magi “mention two rebellious angels of the
same names, now hung up by the feet with their heads downwards, in the territory of
Babel”. A similar story is met with in the Jewish traditions in Midrash. Stories about
sinning angels were also believed in by the Christians; see Second Epistle of Peter, ii. 4,
and Epistle of Jude, v. 6. Upon these stories seem to be based the lengthy fables of some
commentators, but the more learned reject them. Not only does the Qur’an not contain a
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word of these stories, but it plainly discredits them by denying that sorcery was revealed
to certain angels at Babel, or that angels taught sorcery to men, giving them at the same
time the warning, as was the common belief: We are only a trial, so disbelieve not. This
statement was added to the story to save the character of the angels as penitents. The
Arabic lexicons give the two words Harut and Marit under the roots hart and mart, and
explain harata as meaning he rent a thing and marata as meaning he broke a thing.

The statement made in the Qur’an amounts to this. The Jews, instead of following
the word of God, followed certain evil crafts which they falsely attributed to Solomon
and to two angels at Babel. Solomon is declared free of any such sinfulness attributed to
him, and the story of the two angels is declared to be a fabrication. But the Jews are
blamed for learning from these two sources, i.e., by their fabrications against Solomon
and the story of the two angels, things by which they made a distinction between a man
and his wife. The personal pronoun huma (meaning two) refers to these two fabrications.
The clue to what this was is contained in the words they cannot hurt with it anyone
except with Allah’s permission, showing that by this craft they intended to inflict some
injury on the Prophet. Similar words are met with in chapter 58 where, after denouncing
the secret counsels of the enemies of Islam, it is said in v. 10: “Secret counsels are only
(the work) of the devil that he may cause to grieve those who believe, and he can hurt
them naught except with Allah’s permission”. It is evident that the 58th chapter was
revealed at Madinah, where secret counsels of the nature of masonic societies were
carried on against the Prophet by the Jews, and these secret counsels are stated to be the
work of the devil, the expression being closely parallel to what is stated in the verse
under discussion, where the Jews are spoken of as following the devil while ascribing
their evil doctrines to prophets and angels. In 58:10 we also see that the object of these
secret counsels was to cause hurt to the Prophet and to the Muslims, and the same is
stated to be the object of the evil machinations of the Jews in the verse under discussion.
These considerations point clearly to the fact that the secret counsels of the Jews
mentioned in chapter 58 are referred to here. It is further clear that the words by which
they make a distinction between a man and his wife refer to secret gatherings of the
nature of masonic societies, for it is in freemasonry and in no other religious society of
the world that women are totally excluded. Instead of mentioning freemasonry itself,
therefore, its distinctive characteristic is mentioned. And however untrustworthy may be
the old histories of freemasonry, there is no doubt that the institution is an ancient one,
“having subsisted from time immemorial” (En. Br.). The statement made in the “Book
of Constitutions” that Cyrus constituted Jerubbabel grand master in Judah (En. Br.) may
not be without a substratum of truth.

104a, see next page.
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104a. Ra‘i-na is equivalent to give ear to, hearken, or listen to us, but with a slight
change of accent it becomes ra‘ina, which means he is foolish or stupid or unsound in
intellect, the derivation in the first case being from ra‘y, to pasture or to be mindful, and
in the second case from ra‘n, i.e., being foolish (LL). The Jews in derision changed the
accent, “distorting” the word, as stated in 4:46, and thus made it a term of reproach. The
word unzur-na, which means wait for us or grant us a little delay, is suggested instead,
because it cannot be distorted like its equivalent ra‘i-na. The Muslims are here
forbidden to use a certain form of expression, but the real object is to show how great
was the hatred of the Jews towards the Holy Prophet, so that they did not observe even
the ordinary rules of decency. Morally the injunction is one worthy of the highest
regard, as it disapproves of the use of words bearing a sinister meaning.

105a. Khair, lit., good, and rahmat, lit., mercy, both stand here for Divine
revelation, for it was this good which the Jews would not like to be sent down to the
Muslims, and it was this mercy for which the Muslims had been chosen (AH).

106a. Reading the verse under discussion in the light of the context, it is clear that
the Jews are addressed here. The two previous sections deal, more or less, with a
particular Jewish objection to the revelation of the Prophet, viz., that they could not
accept a new revelation which was not granted to an Israelite. This is plainly stated in
vv. 90 and 91. The same subject is continued, the Jews being addressed throughout.
Their objection was: Why was another revelation sent down to Muhammad, and why
was a law containing new commandments promulgated? That objection was to be
answered. The answer is given partly in v. 105, and partly in the verse under discussion.
In the former of these they are told that Allah chooses whom He pleases for His revela-
tion. In the latter, that if one law (i.e. the Jewish law) was abrogated, one better than it
was given through the Holy Prophet. It should be noted that the new law is here stated to
be better than the one abrogated or like it. It is a fact that though the law of the Qur’an is
decidedly superior to and more comprehensive than the previous laws in most respects,
yet there are many points of likeness in the two. Hence the words one like it are added.

In the verse that follows, attention is called to the laws of nature as prevailing in the
universe. Is it not true that the old order in nature gives place to a new one, the inferior
to the better? It was therefore quite natural that the Mosaic law, which was in the main
given for a particular people in a particular age, and suited only their requirements,
should give place to a new and universal law, the law of Islam. The old law had been
partly forgotten, and what remained was now abrogated to give place to one better and
in certain matters one like it. It will thus be seen that the reference here is to the abroga-
tion of the Jewish law, the statement being really an answer to the objection of the Jews.
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That some of the Quranic verses were abrogated by others, though a generally
accepted doctrine, is due to a misconception of the words of this verse. The word ayat
occurring here has been wrongly understood to mean a verse of the Qur’an. Similar
words occur elsewhere: “And when We change a message (ayar) for a message (ayar)
— and Allah knows best what He reveals — they say: Thou art only a forger” (16:101).
This is a Makkan revelation and it is an undisputed fact, admitted by all upholders of
abrogation in the Qur’an, that there was no abrogation at Makkah, because the details of
the law were not revealed there. Therefore the word ayat, occurring there twice, could
only mean a message or a communication from God, and the first message meant the
previous scriptures and by the second message was meant the Qur’an.

The interpretation adopted by the commentators generally is not based on any
saying of the Prophet; it is their own opinion. Nor is there a single report traceable to the
Prophet that such and such a verse was abrogated. A companion’s opinion that he
considered a certain verse to have been abrogated by another could not carry the least
weight. It was the Prophet only on whose authority any verse was accepted as being a
part of the Holy Qur’an, and it was he only on whose authority any verse could be
considered as having been abrogated. But there is not a single hadith of the Prophet
speaking of abrogation.

Another consideration which shows the erroneousness of the doctrine that any verse
of the Qur’an was abrogated by another is the hopeless disagreement of the upholders of
this view. In the first place there is no agreement as to the number of the verses which
are alleged to have been abrogated; while some accept no more than five verses to be
abrogated, others carry the number to hundreds. This shows that the view is based sim-
ply on conjecture. Secondly, if one commentator holds a certain verse to be abrogated,
another calls this an erroneous view. In Bukhari especially do we find opposite views
cited side by side. What happened really was this that when a commentator could not
reconcile one verse with another, he held the verse to be abrogated by the other, but
another who, giving deeper thought, was able to effect a reconciliation between the two,
rejected abrogation. This seems to be the basis on which the theory of abrogation of
Quranic verses rests, and this basis is demolished by the Holy Qur’an when it says: “Will
they not then meditate on the Qur’an? And if it were from any other than Allah, they
would have found in it many a discrepancy” (4:82). There are no discrepancies in the
Qur’an, and it is want of meditation on it that is responsible for the theory of abrogation.

108a. The Jews are addressed here, because it is they who vexed Moses with
different demands and different questions. The words whoever adopts disbelief instead
of faith do not signify a change of disbelief for belief, but the adoption of the former
instead of the latter, and therefore these words also apply to the Jews.
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109a. The Jews were so inimical to Islam that, knowing it to be a religion based on
the Unity of God as their own religion was, and knowing that it led men to a life of
righteousness and turned them away from the path of evil, they longed, and in fact did
their best by joining hands with the idolatrous enemies of Islam, to turn them back into
idolatry. Elsewhere the following words occur about the Jews: “Hast thou not seen those
to whom a portion of the Book was given? They believe in sorcery and diviners and say
of those who disbelieve: These are better guided in the path than those who believe”
(4:51). The Muslims are, however, told to pardon and forgive.

111a. The address hitherto has been particularly to the Jews, but the “people of the
Book” include both Jews and Christians, and along with the idolaters they were both
opposed to Islam; and hence the Christians are now expressly spoken of. That the Jews
denounced the Christians and the Christians denounced the Jews is expressly stated in v.
113, and hence what is said here may be expanded thus: The Jews say that none shall
enter the Garden except a Jew and the Christians say that none shall enter the Garden
except the Christians. Both degraded religion to a belief in a set of doctrines, and leading
a life of righteousness was not considered as of the essence of religion.

112a. The Jews and the Christians are told that their assertions that only the Jews
and the Christians will be saved are groundless. It is entire submission to Allah and the
doing of good to His creatures that is the true source of salvation, and that is what Islam
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SECTION 14: Perfect Guidance is only in Islam
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means according to the Holy Qur’an. Here the word wajh does not stand for the face, but
is used “for the whole, because wajh is the most noble part” (LL). Similarly wajhi in
3:20 signifies my person or myself (T). Wajh also means course, way, purpose or object
asinv. 115.

From aslama, meaning he submitted himself or entered into peace, is derived the
name of the religion which the Holy Qur’an preaches, i.e., Islam, for which see 3:19a.

113a. In ‘ala shai-in the word ‘ala signifies conformity, as in the proverb al-nasu
‘ala dini muluki-him which means the people are in conformity to, i.e., are followers of,
the religion of their kings (LL). The word shai’, which primarily means simply a thing,
signifies in such cases a thing worth being regarded, or a thing of any account or value,
or anything good, as in the proverb laisa bi-shai’-in (LL).

113b. The Jews and the Christians are here blamed for denying all good in each
other like ignorant men, notwithstanding that they were both followers of one Book, by
which is here meant the Old Testament, which both accepted. As against this, the Qur’an
accepts that there is partial truth in all religions. The declaration of this cosmopolitan
principle by Islam as regards a substratum of truth underlying all religions is the more
wonderful when it is borne in mind that Islam took its birth in a country which had no
connection with the outside world, and the principle was proclaimed by a man who had
not read the scriptures of any religion.

114a. The idolatrous Quraish had turned the Muslims out of the Sacred Mosque at
Makkah and the Jews and the Christians were now helping them to annihilate the small
Muslim community in Madinah, which practically meant the laying waste of the Sacred
Mosque itself. The word masajid (mosques) is used here because the Sacred Mosque
was to be the centre of all the mosques of the world. This generalization further shows
that the fate of all those who prevented Muslims from worshipping Allah in the mosques
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is predicted here, and the fate of the opponents of the Prophet bears ample testimony to
the truth of this prediction. The Jewish residents of Madinah, who exerted themselves to
their utmost to bring ruin to Islam, were either banished in disgrace or perished in their
struggle to annihilate Islam. The idolaters or the Quraish, who prevented Muslims from
repairing to the Sacred Mosque at Makkah, were also finally subjugated and had to bow
their heads before the very men whom they had persecuted for no other fault than that
they worshipped Allah.

115a. The previous verse predicts disgrace for those who persecuted the Muslims;
this one predicts the Muslim conquests by which the enemy was to be disgraced. The
concluding words, Allah is Ample-giving, Knowing, also support this conclusion. The
Muslims, who had been deprived of all they possessed and made utterly destitute, were
promised ample gifts. The words whither you turn, thither is Allah’s purpose, point
clearly to the Divine promise that all obstacles in the path of the Muslims will be
removed and victory will follow their footsteps.

The word wajh occurring here denotes countenance or face, as well as course, pur-
pose, or object which one is pursuing, or a direction in which one is going or looking (T,
LL). According to R it signifies attention or course.

116a. The Christian doctrine that God has a son is refuted here. Though mainly it is
the Jews who are addressed in this chapter, Christianity also is spoken of occasionally,
in contrast with the next chapter in which Christianity finds a detailed mention while
there are occasional references to Judaism. The phrase subhana-hii is always used to
declare the freedom of the Divine Being from all imperfections, and is always
mentioned in connection with the doctrine of sonship to show that to attribute a son to
the Divine Being is to attribute an imperfection to Him, which is met with in human
beings. The doctrine of sonship is mentioned here as being opposed to the religion
which requires entire submission to Divine commandments from every man and thus
dispenses with the necessity of a conciliator.

117a. The original word is Badi‘, which is applicable to the thing made as well as to
the maker. A thing is badi‘ which is not after the similitude of any thing pre-existing,
and badi’ is also the person who makes or produces or brings into existence for the first
time and not after the similitude of anything pre-existing (LL).

117b. Kun fa-yakunu is the oft-recurring phrase in which Allah’s act of the creation
and annihilation of things is spoken of in the Holy Qur’an. It is not meant by this that
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there is no gradual process in the creation of things; evolution in creation is in fact plainly
spoken of in the very first words of the Qur’an, where God is spoken of as Rabb
(Evolver) of words, the Fosterer of a thing in such a manner as to make it attain one con-
dition after another until it reaches its goal of completion (R). It is, in fact, an answer to
those who think that the creation of things by God is dependent on the previous existence
of matter and soul and the adaptability of their attributes. The argument given here in the
word badi‘ is that man, who stands in need of matter to make things, also stands in need
of a pattern after which to make them, but God stands in need of neither. The verse seems
particularly to refer here, however, to the revolution that was to be brought about by the
Prophet. It seemed an impossibility to men, but Allah had decreed it. And, in fact, the
revolution brought about in Arabia by the Prophet was so wonderful that the old heaven
and earth of the peninsula may be said to have been changed into new ones.

118a. The disbelievers refused to accept the truth of Islam unless either Allah spoke
to them, so that they should have a proof that He sends His messages to men, or that a
sign should come to them. The sign which they often demanded was the threatened
punishment. As disgrace in this world is predicted for them (v. 114), their demand is that
as an evidence of the Prophet’s truth that punishment should overtake them. The answer
to both these demands is contained in v. 119, for as a bearer of good news the Prophet
told them that if they purified themselves by walking in his footsteps, Allah would speak
to them, and as a warner he informed them of the coming wrath if they persisted in their
evil ways.

120a. The Guidance of Allah or the religion of Islam is here called al-huda or the
perfect guidance, as against the Jewish and Christian religions which are called ahwa’a-
hum or their desires, because both the religions had lost their original purity. What the
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Prophet taught is here called al- ‘ilm, or science, because it establishes all the principles
of religion, both theoretical and practical, with clearness.

121a. The Muslims are meant, while the Book is the Qur’an (AH). I°‘Ab interprets
the words yatluna-hii haqqa tilawati-hi as meaning follow it as it ought to be followed
(1J). For tala, meaning he followed it, or did according to it, see LL, which quotes
several authorities.

122a. The Israelites are thrice told in the Holy Qur’an that God had made them a
great nation but that it was by their own evil deeds and forsaking the ways of righteous-
ness that they were proving themselves unworthy of that greatness. They are first
addressed in v. 40 and told that the Prophet Muhammad came in fulfilment of their own
prophecies. They are again addressed in v. 47 and told how favours were shown to them
in the time of Moses and after him. Now they are being addressed a third time and
reminded of the covenant which was made with Abraham, the great patriarch in whom
the Israelites and the Ishmaelites met.

124a. The first part of the verse relates that Abraham was made spiritual leader of
men because he was found perfect in fulfilling the Divine commandments. As a spiritual
leader of three great nations of the world, that patriarch occupies a unique position
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among religious personalities. Having discussed at length that a prophet from the
Ishmaelites had come in accordance with the prophecies of the Israelite prophets, the
Holy Qur’an now proceeds to show that even the covenant with their great ancestor
Abraham necessitated the appearance of a prophet in Arabia.

The second part of the verse states that the spiritual leadership of the world was still
with Abraham’s descendants. They are told that the covenant was made, not with Israel
but with Abraham, and that therefore the seed of Ishmael and Isaac were equally to be
blessed. Nay, as stated further on in v. 125, the covenant was made with both Abraham
and Ishmael. The Jewish and Christian contention that the covenant made with Ishmael
was simply of a temporal nature is groundless. On the other hand, the following
arguments show that the covenant included both Ishmael and Isaac. (1) The promise to
bless Abraham and his seed was given long before either Ishmael or Isaac was born:
“And I will make of thee a great nation, and I will bless thee, and make thy name great;
and thou shalt be a blessing. ... And in thee shall all families of the earth be blessed”
(Gen. 12:2, 3). (2) The promise given to Abraham regarding the multiplicity of his seed
is the same as that given to Hagar regarding Ishmael when she conceived him: “And He
brought him forth abroad, and said, Look now toward heaven, and tell the stars, if thou
be able to number them: and He said unto him, So shall thy seed be” (Gen. 15:5). “And
the angel of the Lord said unto her (i.e. Hagar), I will multiply thy seed exceedingly, that
it shall not be numbered for multitude” (Gen. 16:10). (3) The covenant was made again
with Abraham after Ishmael was born, while Abraham had no hope of another son, nor
was there a Divine promise that a son should be born to him from Sarah, the promise
contained in Gen. 15:4, “but he that shall come forth out of thine own bowels shall be
thine heir” having been fulfilled in the birth of Ishmael. This promise is contained in
Gen. 17:2-6: “And I will make My covenant between Me and thee, and will multiply
thee exceedingly. ... And I will make thee exceeding fruitful, and I will make nations of
thee, and kings shall come out of thee”. (4) The covenant was renewed with Ishmael
after Isaac was promised: “And as for Ishmael I have heard thee: Behold I have blessed
him, and will make him fruitful, and will multiply him exceedingly; twelve princes shall
he beget, and I will make him a great nation” (Gen. 17:20). It should also be noted that
God’s hearing Abraham with regard to Ishmael refers to Abraham’s prayer in Gen.
17:18: “O that Ishmael might live before thee!”, and shows that Ishmael was righteous
in the sight of God. (5) The nature of the promise made to Ishmael does not differ
materially from that made to Abraham: they are both to be blessed, both to be made
fruitful, the seed of both is to be multiplied exceedingly, princes and kings are promised
among the descendants of both of them, and both are promised to be made a great
nation. Nothing is said regarding Abraham that is not said regarding Ishmael. (6) The
covenant on the part of Abraham’s seed was kept by the children of Isaac as well as of
Ishmael. According to Gen. 17:10: “This is My covenant which ye shall keep between
Me and you and thy seed after thee; Every man child among you shall be circumcised”.
Now, circumcision has been a characteristic of the Israelites as well as of the
Ishmaelites. Hence God’s covenant was with both these nations. (7) The fulfilment of
the covenant on the part of God has also been true with regard to both nations: “And 1
will give unto thee, and to thy seed after thee, the land wherein thou art a stranger, all
the land of Canaan, for an everlasting possession; and I will be their God” (Gen. 17:8).
If the covenant was only with Isaac’s children, the promise of an everlasting possession
failed with the advent of Islam, so that even God could not keep His promise. But the
fact is that the land of Canaan continues to remain as an everlasting possession in the
hands of the seed of Abraham, for as soon as the Israelites or their representatives, the
Christians, were deemed unfit to have the Holy Land in their possession because of their
unrighteousness, that Holy Land was given to the Arabs, who were Ishmaelites, and to
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this day it remains in the hands of the Muslims, who are the true representatives of the
house of Ishmael.

125a. Al-Bait or The House is the famous house known by this name to this day, the
Ka‘bah. 1t is also known as Bait Allah or the House of Allah, and is the same as the Beth-
el of the Bible. In the Qur’an itself it is mentioned by the name al-Bait several times, as
here and in vv. 127, 158; 3:97; 8:35; 22:26. It is also mentioned as al-Bait al-Haram or
the Sacred House (5:2, 97), and al-Bait al-‘Atiq, or the Ancient House (22:29, 33), and
al-Bait al-Ma ‘miir or the Oft-visited House (52:4). It is also spoken of as awwala bait-in
wudi‘a li-l-nasi, the First House appointed for men for Divine worship (3:96).

History bears out these three distinguishing characteristics of the Ka‘bah. It exists
from the remotest antiquity; it was visited annually by people from the most distant
corners of Arabia; and its sacredness was respected by the whole of Arabia. Thus writes
Muir: “A very high antiquity must be assigned to the main features of the religion of
Mecca. ... Diodorus Siculus, writing about half a century before our era, says of Arabia
washed by the Red Sea: “There is in this country a temple greatly revered by the Arabs”.
These words must refer to the Holy House of Mecca, for we know of no other which
ever commanded such universal homage. ... Tradition represents the Ka‘bah as from
time immemorial the scene of pilgrimage from all quarters of Arabia: from Yemen and
Hadramaut, from the shores of the Persian Gulf, the deserts of Syria, and the distant
environs of Hira and Mesopotamia, men yearly flocked to Mecca. So extensive a
homage must have had its beginnings in an extremely remote age” (Life of Mahomet).

125b. The previous verse speaks of Abraham, and there is apparently a change now
introduced in resorting to the subject of the Ka‘bah. But really there is no change. This
section deals with the covenant made with Abraham and this covenant included both the
Israelites and the Ishmaelites. The Ka‘bah, the spiritual centre of Islam, it is now related,
was connected with the name of Abraham, and pointed reference to this is made in the
mention of Magam Ibrahim or the Place of Abraham. It is true that a particular place, a
small building supported by six pillars about eight feet high, situated in the Ka‘bah, is
known by this name, and was so known in the time of the Prophet and even before him,
and this is incontrovertible evidence of Abraham’s connection with Arabia and its
spiritual centre. But here really Magam Ibrahim stands for the House itself. It is The
House that was made a resort for men and a place of security as stated in the opening
words of the verse, and it is The House that was to be purified of idols by Abraham and
Ishmael, as stated in the latter part. The injunction therefore to take the Place of
Abraham for a place of prayer can carry no other significance than that The House or the
Ka‘bah shall be the Central Mosque of the Muslims. It is called the Place of Abraham
because it was Abraham who purified it of the idols and it was Abraham who rebuilt The
House as stated further on. While some commentators take the words Magam Ibrahim
as referring to the particular place known by that name, many of them understand by it
the Ka‘bah or the whole of the sanctuary. There is a hadith in Bukhari according to
which ‘Umar is reported to have said to the Prophet: O Messenger of Allah, wert thou to
take Maqgam Ibrahim for a place of prayer. These words were spoken when the Prophet,
after his flight to Madinah, turned his face to Jerusalem as the giblah, because Jerusalem
was the giblah of the Israelite prophets that had gone before him. It was on receiving
this Divine injunction that he made the Ka‘bah the giblah of the Muslims.
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125c¢. It should be noted that Ishmael is very often mentioned along with Abraham
in connection with the Ka‘bah. Ishmael’s connection with Arabia is established by the
Bible itself, for Kedar (son of Ishmael, Gen. 25:13) stands throughout the writings of the
Old Testament for Arabia (Ps. 120:5; Is. 42:11; 60:7). The Arab tradition on this point
was so strong and of such old standing that the Holy Qur’an every now and then refers
to it as a matter of undoubted history. As Muir says: “This was no Muslim fiction, but
the popular opinion of the Meccans long before the era of Muhammad, otherwise it
could not have been referred to in the Qur’an as an acknowledged fact, nor would the
names of certain spots around the Ka‘bah have been connected, as we know them to
have been, with Abraham and Ishmael” (Life of Mahomet). The Arab tradition represent-
ing Abraham as coming with Hagar and Ishmael to the place where now Makkah is, is
quite independent of the Bible statement, and the two taken together justify us in
drawing the conclusion as to the truth of the Quranic statement. Moreover, the situation
of Makkah on a well-recognized ancient route from Syria to Yaman and the visits from
the deserts of Syria to that “Ancient House” corroborate this conclusion. Thus there is
not the least reason to reject the popular tradition as a fable, and the facts recorded in the
Qur’an are borne out fully by Arab tradition and the Bible.

References to Ishmael, the eldest son of Abraham, are very frequent in the Holy
Qur’an. For further references see 2:133, 136, 140; 3:84; 4:163; 6:86; 14:39; 19:54, 55;
21:85; 37:101-107 (where he is not mentioned by name); and 38:48.

For references to Isaac, Abraham’s younger son, which are always brief, see 2:133,
136, 140; 3:84; 4:163; 6:84; 11:71; 12:6; 14:39; 19:49; 21:72; 29:27; 37:112, 113; and
38:45-47.

126a. It was Abraham who, when settling Hagar and Ishmael near the Sacred
House, which was already there, laid the foundations of a city there. Makkah is
elsewhere spoken of as hadh-al-Balad (14:35; 90:1, 2) or this City. In 3:96, it is
mentioned by the name Bakkah. It was built in a place which was unproductive of fruit
(14:37) and therefore devoid of the primal necessities of life. Hence, Abraham’s prayer
for the residents of the city that they might be provided with fruits. But while Abraham
prayed for provisions of life for the righteous only, God’s acceptance of the prayer
included the wicked as well. Elsewhere, the acceptance of this prayer is referred to thus:
“Have We not settled them in a safe, sacred territory to which fruits of every kind are
drawn — a sustenance from Us” (28:57).
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127a. Abraham and Ishmael rebuilt the Ka‘bah, which was already there; see 14:37.

128a. The word translated as submissive is Muslim in the original. A Muslim is so
called because he surrenders himself to the will of God or because he is secure from the
slavery of the devil (R) or because he enters into peace. Though all prophets were
Muslims but only the followers of the Prophet Muhammad are known as a Muslim
nation. At the time when these verses were revealed, there existed only a few Muslims
in Madinah, and reference to a Muslim nation was still prophetical.

129a. The Messenger had appeared but the great task of teaching the Book and the
Wisdom to the progeny of Ishmael, the Arabs, and the still greater task of purifying
them of evil, had yet to be performed, and its mention at this time was therefore prophet-
ical. The more one ponders on the unique transformation brought about by the Prophet
in Arabia, and through Arabia in the world, the more his head bows before the grandeur
of this prophecy.

130a. Istafaina-hu means We made him pure from all dross (AH); also We chose
him (LL). The root is safw meaning purity. Mustafa, the Purified One or the Chosen
One, is one of the titles of our Prophet.
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132a. Jacob, elsewhere called Israel, was the son of Isaac, the son of Abraham.
Compare Gen. 18:19: “For I know him, that he will command his children and his
household after him, and they shall keep the way of the Lord, to do justice and judge-
ment.”

For further references to Jacob, see 2:133, 136, 140; 3:84, 92; 4:163; 6:84; 12th
chapter; 21:72, 73; and 38:45-47.

135a. Hanif is from the root hanf, meaning inclining or declining (LL). Hence hanif
is one inclining to a right state or tendency (R, LL). The word is often mentioned in con-
nection with the name of Abraham and the Holy Prophet, and his followers are also
enjoined to be hanif. It seems to signify firmness in sticking to the right state, and has,
no doubt, reference to the inclining to error on the part of both the Jews and the
Christians. As opposed to both these professed followers of Abraham, the Muslims are
enjoined to remain firm in the right state, and thus to be the true representatives of the
Abrahamic faith in the world. It is for this reason that the word hanif is used here in
opposition to the attitude of both the Jews and the Christians.
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136a. This shows the cosmopolitan nature of a Muslim’s belief. Not only is belief in
the great prophets of Israel an article of faith with a Muslim, but the words that which
was given to the prophets from their Lord make the Muslim conception of belief in
prophets as wide as the world. And it should be noted that this broad conception was
promulgated at a time when the Jews and the Christians were exerting themselves to the
utmost against the new faith.

137a. Islam recognized the prophets of the Jews and the Christians and the prophets
of all other nations. How could a follower of any religion reject Islam? Yet the Jews not
only did not accept Islam, but actively opposed it, so much so that they were making
plans to take the Prophet’s life and annihilate a religion which was based on such broad
principles. The words Allah will suffice thee against them mean that Allah will guard
thee against their evil plans to annihilate thee (AH).

138a. Sabgh means dyeing or colouring, and also dipping or immersing in water;
hence sibghah indicates baptism, which the Christians effect by immersing in water.
Sibghah also means religion (T), because religion brings about a change in mentality
and gives its own colour to a man’s views. The religion of Islam is called Allah’s colour
because God is uppermost in a Muslim’s ideas, and because his views are as broad as
humanity. This particular word sibghah has also been adopted here as a hint to the
Christians that the baptism of water does not effect any change in a man. It is the
baptism of the broad principle of faith, accepting the prophets of all nations, that brings
about change in the mentality of man. It is through this baptism that the new birth is
received, because it opens the mind for the reception of all truth, and inspires it with
love and reverence for all good men.



Part 1]

THE KA ‘BAH AS THE SPIRITUAL CENTRE 63

and for you your deeds; and we are
sincere to Him?4

140 Or do you say that Abraham
and Ishmael and Isaac and Jacob and
the tribes were Jews or Christians?¢
Say: Do you know better or Allah?
And who is more unjust than he who
conceals a testimony that he has from
Allah? And Allah is not heedless of
what you do.

141 Those are a people that have
passed away; and for them is what
they earned and for you what you

M \wp Uicled
G &’«'41 PO RIRS (3]
‘1;* STEASE BLSs _,,i» ;
,ILT:,S’*:@,:; A2
h”& Gaboks 5;@3;\3’
IR )
E,’.OWT\.‘L’GJ S5 Al
SONRIREE S ESY RS

-7

earn; and you will not be asked of
what they did.

Part 2

SECTION 17: The Ka‘bah as the Spiritual Centre
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142 The fools among the people
will say: “What has turned them
from their giblah which they had?”4

139a. A Muslim’s conception of Allah is very broad. It includes all that is best in all
other religions, but is free from the limitations they put. Therefore no one who is true to
his religion can dispute the Muslim conception of the Divine Being. Moreover, every
religion of the world limits the spiritual sustenance of God to one nation or one country.
A Jew thinks that God revealed truth only to the Israelites; a Christian thinks that the
truth was revealed only to Jesus; a Hindu thinks that God revealed the truth only to the
sages of India; a Zoroastrian thinks that the truth was revealed to none but Zoroaster.
Not so Islam, which says that the truth was revealed to every nation. Every nation thus
accepts partial truth, only that part of the truth which was revealed to it, but Islam
accepts the whole truth.

140a. The interrogation here is simply to reprove the Jews and the Christians, for
the Jewish claim was that only acceptance of the Jewish law could save man, and the
Christians claimed that none could be saved unless he accepted the atonement of Jesus.
They are told that their ancestors who were prophets were the followers of neither the
one nor the other. Islam was, in fact, a reversion to the simple faith of sincerity, the faith
of Abraham and his immediate followers and descendants.

142a. Qiblah means the direction or point towards which one turns his face (LL). In
its religious usage it means the direction towards which one turns his face when saying
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his prayers, and the giblah is thus the Spiritual Centre of a people. The change here
referred to is the change which took place at Madinah about sixteen months after the
Prophet’s flight to that city (B. 2:29). It should be noted that while the Holy Prophet was
at Makkah among the idolaters of Arabia, he used to pray with his face to the Holy
Temple at Jerusalem, but when he came to Madinah, where the Jewish element was
strong and powerful, he was directed by Divine Revelation to turn his face to the Ka‘bah
as his giblah. The Jews are here spoken of in particular, and the subject continues what
is said in the last two sections. If Abraham’s seed was to be blessed in Ishmael’s
progeny, it was necessary that the new Spiritual Centre should be the house purified by
Abraham and Ishmael, the First House appointed for men, the temple at Jerusalem being
only the spiritual centre of the Israelites. This change contained a clear indication that
Makkah would be conquered by the Muslims, for, an idolatrous temple could not be the
spiritual centre of a religion of pure monotheism. To this conquest of Makkah there is
also a reference in the words, “The East and the West belong only to Allah”.

143a. The word in the original is wasat, which signifies the middle part of anything;,
and therefore, as being removed from either extreme, it signifies the best part of a thing,
according to LL, who translates ummat wasat as meaning a just, equitable or good
nation; that is, one not inclining to either extreme. The commentators explain wasat as
meaning equitable and exalted (Rz, AH, Kf), and this sense fits the context. By making
the Ka‘bah their giblah, Allah had made it known that they were the people, the Muslim
nation, for whom Abraham had prayed (v. 128), and therefore they were the inheritors of
all those Divine blessings which had been promised to the seed of Abraham.

143b. One explanation of shahid, or bearer of witness, is given in the following
words: “So that you may carry to them what you have learned of the revelation and the
faith as Allah’s Messenger has brought to you” (AH, Rz). Therefore the bearers of
witness are the persons who carry knowledge to others, bearing testimony to its truth in
their own persons. Some commentators explain the word as meaning a purifier (AH).
But shahid also signifies one possessing much knowledge (LL), and it means also an
Imam or a leader, and the significance is that just as the Prophet delivered the message
of truth to the Muslims and was their purifier and leader, the role of the Muslim
community was to deliver the message of truth to the whole of humanity and to be its
purifiers and leaders.

143c¢. Rz explains the words kunta ‘alai-ha as meaning on which thou hadst firmly
set thy heart that it should be thy qgiblah. It thus appears that the Prophet longed that the
Ka‘bah should be his giblah, yet he did not take any step until he had received the
Divine Revelation. If his revelations had been the outcome of his own desires he would
not have waited for sixteen months for a revelation from on high to change the giblah.
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143d. Na‘lama means We might know; but I have followed AH in translating it as
meaning We might distinguish, for ‘ilm is not followed by min except when it is used in
the sense of distinguishing one thing from another. Taking the ordinary meaning, the
significance would be that God might know how they act when confronted with the test.

143e. By some the word iman, lit., faith, is explained as meaning prayer (1‘Ab-B).
Adopting the ordinary significance, the words would mean that the faithful had no hesi-
tation in accepting the change, and thus their faith bore fruit by keeping them on the
right path.

144a. The words fa-la-nuwalliyanna-ka giblat-an are generally translated as We
shall turn thee to a giblah. But the order to make the Ka‘bah a giblah had already been
given, see v. 125; and this section deals with the objections arising from this change, as
vv. 142 and 143 show. One of the objections the Jews advanced was that while the
Prophet claimed that his religion was the religion of pure monotheism, he made the
Ka‘bah, which was full of idols, his Spiritual Centre; see 142a. The Prophet turned his
face to heaven, i.e., sought help from God in this matter, and the words that follow are
an answer to this prayer, and could not mean We shall turn thee to a giblah, because that
had already been done. He is here told that the Ka‘bah will not remain an idol temple, as
he will soon be master of it, and idolatry will forever be swept off from the new
Spiritual Centre of the world. The words walla kadha mean he made him guardian or
possessor of a thing (R), as wali means a guardian, and wilayat means government or
management of a Province, and walla (inf.n. tauliyah) means he set anyone over,
entrusted anyone with the government of a Province or management of an affair (R).
Walla when followed by ‘an, as in v. 142, means he turned him back from a thing, but
when followed by two objects, as here, it means he made him master of a thing. So the
Prophet was told to have no anxiety on that account and to turn his face to the Ka‘bah.

144b, see next page.
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144b. The truth of the Prophet was manifest so far as the Jews and the Christians
were concerned. There was a clear prophecy for the appearance of a Prophet who was to
be the like of Moses; see Deut. 18:15-18. That Prophet was to appear from among the
“brethren” of the Israelites, i.e., the Ishmaelites, and not a single prophet from among
the Israelites, not even Jesus, claimed to be the promised prophet of Deut. They also
knew that God had promised to bless Ishmael (see 124a), but that no prophet had up to
this time appeared from among the Ishmaelites. They also knew that Ishmael was left in
Arabia, and they identified his son, Kedar, with the Arabs. Isaiah 21:13 speaks in clear
words of a prophecy about “Arabia” and of the Prophet’s Flight. The Bait Allah
(Ka‘bah) was the only Beit-el that the world knew.

145a. Every sign of the Prophet’s truth had been given to them already but their
hearts were so hardened that they did not pay any attention to the clearest signs. But they
were not agreed even among themselves. Notwithstanding that the Jews and Christians
both looked to the temple at Jerusalem as their central temple, they were not agreed
upon it as their giblah or Spiritual Centre. The Christians turned towards the East
(Muir). Moreover, there are differences among the Jews and the Samaritans, though both
follow the law of Moses.

146a. All the prophets of Abraham’s seed had hitherto appeared among the
Children of Israel, and hence as they know their sons is equivalent to as they know the
Israelite prophets, the significance of the whole passage being that the Israelites or the
Jews recognized the Prophet who appeared among the Children of Ishmael, as they
recognized the prophets who appeared among the Children of Israel. They knew this not
only because blessings had equally been promised for both sons of Abraham, but also
because of the clear prophecy of Moses that a prophet like him would be raised among
the brethren of the Israelites, i.e., Ishmaelites, and because no prophet answering that
description had appeared among the Israelites.

147a. 1t is the reader who is addressed here.
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SECTION 18: The Ka‘bah as the Spritual Centre
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148a. In making the Ka‘bah the Spiritual Centre the Muslims are told that their
goal, as a nation, is to lead the world on to the greatest good. Their race is not a race for
material benefits, a race for riches or power, but a race for the attainment of good and for
the spread of good. As stated in clear words in v. 143, they are made leaders of the
world, and this lead they are now told they must give in doing good, and hence they
must vie with one another in doing good. In the words that follow — wherever you are
Allah will bring you all together — they are told that they will be spread far and wide in
the world, yet their goal must be one. The outward unity of the giblah has a deeper
meaning under it; it stands for their unity of purpose, as being a nation which strives
after one goal, and it forms the basis on which rests the brotherhood of Islam; hence the
saying of the Prophet: “Do not call those who follow your giblah unbelievers” (N. under
Kufr).

149a. A great honour is thus given to the Sacred Mosque but it must be remembered
that the Ka‘bah has never been supposed by any Muslim to possess any Divine attribute.
The strange conclusion drawn by some Christian writers, that the honour thus given to
the Ka‘bah is a remnant of the pre-Islamic Arab polytheism or idolatry, is quite
erroneous. The Muslims honour the Ka‘bah because it is their Spiritual Centre; they do
not worship it. Even the idolatrous Arabs never worshipped the Ka‘bah, though they had
placed idols in it which they worshipped.

It should also be borne in mind that the famous Black Stone was not one of the Arab
idols, nor can the kissing of it in performing the pilgrimage be looked upon as a remnant
of idolatry. That Stone stands only as a monument: “The stone which the builders
refused is become the head-stone of the corner” (Ps. 118:22). Ishmael was looked upon
as rejected, and the covenant was considered to have been made with the children of
Isaac, yet it was that rejected stone, for which the Black Stone at the Ka‘bah stands as a
monument, that was to become “the head-stone of the corner”. The Black Stone is
unhewn, so it is the stone that was “cut out of the mountain without hands” (Dan. 2:45).
Jesus Christ made this clear in the parable of the husbandmen, when he plainly told the
Israelites that the vineyard (i.e., the kingdom of God) would be taken away from them
and given to “other husbandmen”, i.e. to a non-Israelite people, giving indication of that
people in the words: “Did ye never read in the Scriptures, The stone which the builders
rejected, the same is become the head of the corner?” (Matt. 21:42). And he added: “The
kingdom of God shall be taken from you, and given to a nation bringing forth the fruits
thereof ” (Matt. 21:43), thus showing that he was referring to a rejected nation. Hence if
the Black Stone is kissed, it is not kissed as an idol or as a god, but as a monument of the
rejection of a nation which was to become the corner-stone of the Divine kingdom.
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150a. By completing of favour is meant the bestowing of spiritual favours on
them. The Muslim nation was not like any other nation of the world, nor was mere
advancement in the world their goal. The words with which the next verse opens are a
further explanation: “Even as We have sent among you a Messenger from among you,
who recites to you Our messages and purifies you”. They are thus told that they have
been raised to carry the Divine message to other people and to purify them and teach
them the Book and the Wisdom. Spiritual light was henceforth to shine from one
Spiritual Centre alone. If that message was not conveyed to other people they had a plea
against the Muslims that they had not conveyed the Truth to them. The turning of the
face to the Sacred Mosque is thus equivalent to proclaiming the Truth which had its
origin in the Ka‘bah to the whole world. If the Muslims did not do it, they failed in their
duty to God and man.

The Prophet and his followers are told in this verse that with the change of
prophethood from the Israelites to the Ishmaelites it was necessary to change the Spiritual
Centre too, so that people may have no plea against you. The Ka‘bah was the house rebuilt
by Abraham and Ishmael, and with prophethood now being transferred to the descendants
of Ishmael, the Spiritual Centre had necessarily to be changed. The Ka‘bah was moreover
the first Spiritual Centre of the world (3:96), and it was in the fitness of things that it
should be the last Spiritual Centre of the whole world. The words of the next verse which
speak of the Messenger in almost the same words as the Messenger of Abraham’s prayer
in v. 129 make this significance still more clear. In the completion of favours in the
concluding words of the verse there is a reference to the Muslim nation being the exalted
nation of v. 143 whose sole object was to carry the truth to the whole world.

151a. The reference is to Abraham’s prayer in v. 129, as pointed out in the last note.
The functions of the Promised Prophet there are exactly the same as here.
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152a. The opening words of the verse fa-dhkurii-ni adhkur-kum may be translated
either as remember Me I will remember you or as glorify Me I will make you eminent,
for the word dhikr carries either significance, remembrance or honouring. Adopting
either significance, what is stated here is that if the Muslims keep God in the forefront of
their programme, they will be made great as a nation.

153a. The Sacred Mosque at Makkah was in the possession of the idolaters, but by
making it the giblah of the Muslims promise was given to them that it would soon be
theirs, purified of idol-worship. But to attain this great object they must seek Divine
assistance, which would be granted them if they faced hardships with perseverance and
kept up praying to God. There is, however, a deeper reference in these words to the
Muslims’ duty to proclaim the great spiritual Truth, with which they had been favoured,
to the whole world. This was a work which could only be done with Divine help, and
this they were required to seek through perseverance and prayer.

154a. The sacrifice of life which must be undertaken in the cause of Truth is hinted
at in this passage. The words fi sabil Allah, frequently occurring in the Holy Qur’an,
rendered literally in the way of Allah or in the cause of Allah, signify the cause of Truth.
That the cause of the Muslims is really the cause of truth, right and justice, and that they
were compelled to fight to defend the Truth has been discussed in various places.
Sale’s comment that the words fi sabil Allah always “meant war undertaken against
unbelievers for the propagation of the Muhammadan faith” is baseless. Carrying the
message of Islam to non-Muslims is indeed the duty of a Muslim, and anyone engaged
in this work is undoubtedly working in the way of Allah, but that a Muslim was required
to carry the message of God at the point of the sword is no more than a myth.

155a. The Muslims had already made great sacrifices in the cause of Allah. They
had left their homes, their near and dear ones and everything they had, behind them at
Makkah, and had come to Madinah empty-handed, but they were now told that they
would have to make more sacrifices yet. They would have to face fear and hunger and
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all kinds of losses, even death itself. If they bore all these sufferings with steadfastness,
they would have a great future, of which the good news is given to them beforehand.

That those who sacrifice their lives in the cause of Truth never die is a truth which is
generally recognized. As truth lives and falsehood must die, so those who make the
triumph of Truth the object of their lives do not die, even though they are slain in the
cause of Truth. Or those who have sacrificed their lives in the cause of Truth gain the
life eternal, while the dead are really those who are dead in ignorance.

156a. This is the true expression of a Muslim’s resignation under trials: We are
Allah’s and to Him we shall return. He resigns himself to the will of God so thoroughly
that no trial or misfortune can disturb the course of his life, which has a much higher goal
before it than mere comfort. Come what may, the contentment of his mind is never lost.

158a. The Safa and the Marwah are two mountains near Makkah. They were the
scene of Hagar’s running to and fro in quest of water when left alone with Ishmael in the
wilderness. These two mountains now serve as two monuments of the reward which
patience brought, and it is as a memorial to Hagar’s patience that they are now gone
round by the pilgrims.

158b. On the Safa was an idol called Usaf, and on the Marwah one called Na’ilah,
which the pilgrims touched in the days of ignorance, and hence the apprehensions of the
Muslims in going round them (IJ). “The people of Madinah were averse to going round
the Safa and the Marwah”, though no reason for their aversion is given (B. 65: ii, 21).
The concluding portion of the verse again generalizes the subject. The suffering which a
man has to endure in the doing of good is not left unrewarded, for Allah is Bountiful in
rewarding. In these words the Muslims are in fact exhorted to prepare themselves for
enduring sufferings to establish Truth, being at the same time told that they will be
amply rewarded for their sacrifices.
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159a. As against those who willingly endure all kinds of sufferings in the cause of
truth, the Qur’an now speaks of people who hide the truth, i.e., they neither act accord-
ing to it, nor do they carry the message to others. Though speaking of the Jews, the
words convey a warning to the Muslims.

For the meaning of la ‘nat, or curse, see 88b. The reference in those who curse seems
to be to Moses and the Israelite prophets: “But it shall come to pass, if thou wilt not hear-
ken unto the voice of the Lord thy God, to observe to do all His commandments and His
statutes which I command thee this day, that all these curses shall come upon thee and
overtake thee: cursed shalt thou be in the city and cursed shalt thou be in the field, cursed
shall be thy basket and thy store. Cursed shall be the fruit of thy body, and the fruit of thy
land, the increase of thy kine and the flocks of thy sheep. Cursed shalt thou be when thou
comest in, and cursed shalt thou be when thou goest out” (Deut. 28:15-19). After enu-
merating the curses of the Lord, His sending upon them “cursing, vexation, and rebuke”,
His making the pestilence “cleave” to them, His smiting them with “a consumption, and
with a fever, and with an inflammation, and with an extreme burning, and with the sword,
and with blasting ... and the botch of Egypt ... and madness and blindness”, the curses of
men are thus spoken of: “Thou shalt go out one way against them and flee seven ways
before them”, “thou shalt be only oppressed and spoiled evermore”, “thou shalt betroth a
wife, and another man shall lie with her: thou shalt build a house, and thou shalt not dwell
therein”, “thy sons and thy daughters shall be given unto another people ... the fruit of thy
land and all thy labours shall a nation which thou knowest not eat up; and thou shalt be
only oppressed and crushed always” (Deut. 28:20—-68).

161a. This verse continues the subject-matter of v. 159, the disbelievers spoken of
here being those who hide the truth. The curse of God stands for their estrangement
from God, the curse of the angels signifies their loss of all incentive to good and noble
deeds, and the curse of men signifies their subjugation to other people.

163a. The mention of Divine Unity in this, the concluding verse of the section, is to
show that it was for this object that the trials and privations spoken of in this section
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were to be undergone. The ultimate triumph of Divine Unity is spoken of in the next
section.

164a. The unity of Allah is declared by the whole of nature, and being such a clear
doctrine, must no doubt at last prevail over idolatry and polytheism of every kind. Not
only did Arabia witness the truth of this thirteen hundred years ago, but even today we
see that, as man is freed from the trammels of prejudice, he realizes the truth of Divine
Unity more and more. The uniformity that is clearly observed in the diversity of nature
is constantly appealed to in the Qur’an as a sign of the Unity of the Maker.

165a. The objects of worship here referred to may include idols, but the reference is
apparently to the leaders who lead their followers into evil. This is made plain by the
verses that follow, where “those who were followed”, i.e. the leaders, renounce those
who followed them.

165b. While Allah’s love for His creatures is the ever-recurring theme that finds
expression in the Holy Qur’an, the believer’s love for Allah, or absolute submission
to the Divine Being, is here declared to be stronger than all other ties of love and
friendship, including that which unites a man to his idols or other false deities.
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167a. The mutual renouncement of the leaders and their followers takes place some-
times in this very life. It should also be noted that it is the intense regret for the evil
deeds done, here described as being the Fire, from which there is no escape.

168a. The fundamental principle of faith, Divine Unity, having been discussed at
full length, certain secondary rules and regulations are now considered, and among these
the subject of prohibited foods is introduced first with a twofold object. In the first place
it enjoins that only lawful and good things should be eaten. The lawful things are not
only those which the law has not declared to be forbidden, but even unforbidden things
become unlawful if they are acquired unlawfully, by theft, robbery, cheating, bribery,
etc. The Israelites stood in special need of being reminded of this, for while they laid too
much stress upon the ceremonies of religion, they were utterly indifferent to internal
purity, and they would make a show of utter abhorrence to forbidden things but gladly
devoured what was unlawfully acquired, a practice of which they are elsewhere
condemned in plain words: “Why do not the rabbis and the doctors of law prohibit them
from their sinful utterances and their devouring unlawful gain?” (5:63).

Secondly, by adding the injunction follow not the footsteps of the devil, the real
object of the prohibition is made plain. The Holy Qur’an recognizes some sort of
relation between the physical and the spiritual conditions of man. There is not the least
doubt that food plays an important part in the formation of character, and the heart and
the brain powers are clearly affected by the quality of food. The same law is seen
working in the whole of the animal kingdom. As the Holy Qur’an is meant for all stages
of the development of human society, it contains rules and regulations for the betterment
of the physical as well as the moral and the spiritual conditions of man.
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171a. The Prophet is likened to the crier who calls out, but the disbelievers are deaf
to reason, and are like cattle which only hear the cry of the driver, but do not understand
the meaning of what he says. This is in accordance with what is said in the previous
verse. Some commentators are of the opinion that the crier is the disbeliever, who cries
for help or guidance to his false gods, who do not know what he says. But these false
gods do not hear even the cry, and hence the words cannot apply to them.

172a. The injunction to eat of the good things is directed against the use of things
which are injurious to health, though they may not be forbidden by law.

173a. That which dies of itself and that which was torn by beasts was forbidden by
the law of Moses also (Lev. 17:15); so was blood (Lev. 7:26); and the flesh of swine
(Lev. 11:7). The Jews held the swine in great detestation, and the mention of the animal
in the Gospels shows that Jesus Christ held it in equal abhorrence, which proves that he
too regarded the animal as impure. Neither does he appear to have broken the Jewish
law in this respect.

The commentators are of the opinion that the reference in that over which any other
name than that of Allah has been invoked is to the animals slaughtered by the worship-
pers of idols, which they used to slaughter as offerings to their idols (Rz), or to that over
which the name of an idol is invoked at the time of its slaughter (Bd), for among the
Arabs the practice was that animals were slaughtered in the name of an idol. But the
statement made in the Holy Qur’an is general, and the invocation of any name other than
that of Allah makes the animal slaughtered unlawful.

173b. Ghaira bagh-in signifies not desiring to eat it for the sake of enjoyment, la
‘ad-in means not exceeding the bare limit of want.
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174a. The physical and the spiritual are beautifully welded together in the Holy
Qur’an. The prohibition to eat certain impure or injurious foods is followed by a
warning against the eating of fire, and thus the connection is established. Caution is
always given lest too much stress should be laid upon the outward ceremonial of the
law. Here we are told that even more dangerous than the prohibited foods is the eating of
fire, which means the concealing of what is revealed in the Book. The concealment in
this case means not acting upon the teaching of the Book. Though the Jews may serve as
an example, the Muslims are equally warned of the danger of being strict in external acts
of purity while neglecting internal purity.

176a. By those who disagree about the Book are meant people who accept one part
of the Divine Revelation and reject the other, as the Jews and the Christians did, the
Book in this case standing for the whole of the Divine Revelation which is accepted by
the Muslims only. Or, the Book stands for the Qur’an, and their disagreement means
their rejection of it. The words may, however, be also translated as meaning those who
go against the Book.

177a. While discussing the subject of minor details of the law, a warning is given to
the Muslims that they should not fall into the error into which the previous people fell,
who sacrificed the spirit of religion for the outward ceremonial. The essence of religion,
we are here told, is faith in God and benevolence towards men. The turning of the face
to the East and the West refers to the outward act of facing a certain direction when say-
ing prayers. This, though necessary, should not be taken as the real object of prayer,
which is in fact meant to enable one to hold communion with the Divine Being and to
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imbue oneself with Divine morals as explained further on. But the words may also carry
another significance. The Muslims were told again and again that all opposition to the
Truth would ultimately fail and they would be masters of the land. But temporal
greatness was not their real object. They may conquer Eastern and Western lands but
their real aim was to attain righteousness and bring others to righteousness.

177b. A belief in angels, while hinted at in the opening verses of this chapter, is
clearly spoken of here as one of the basic principles of Islam. The belief in angels may
not be as universal as a belief in the Divine Being, but it is accepted generally in all
monotheistic religions. As in the case of all other principles of faith, Islam has pointed
out a certain significance underlying the belief in angels. Just as our physical faculties
are not by themselves sufficient to enable us to attain any object in the physical world
without the assistance of other agents — as, for instance, the eye cannot see unless there
is light — so our spiritual powers cannot by themselves lead us to good or evil deeds,
but here, too, intermediaries which have an existence independent of our internal
spiritual powers are necessary to enable us to do good or evil deeds. Now, there are two
attractions placed in man — the attraction to good or to rise up to higher spheres of
virtue, and the attraction to evil or to stoop down to a kind of low, bestial life; but to
bring these attractions into operation, external agencies are needed, as they are needed in
the case of the physical powers of man. The external agency which brings the attraction
to good into work is called an angel, and that which assists in the working of the
attraction to evil is called the devil. If we respond to the attraction for good we are fol-
lowing the angel or the Holy Spirit, and if we respond to the attraction for evil we are
following Satan. Our belief in angels carries, therefore, the significance that whenever
we feel a tendency to do good we should at once obey that call and follow the inviter to
good. That it does not simply mean that we should admit that there are angels is clear
from the fact that not only are we not required to believe in devils, whose existence is as
certain as that of the angels, but we are plainly told that we should disbelieve in the
devils (v. 256). As a disbelief in the devil means that we should repel the attraction for
evil, so a belief in angels means that we should follow the inviter to good.

177¢. While a belief in all the prophets is stated to be necessary, the Book is spoken
of in the singular. The Book therefore stands for Divine Revelation in general or the
scriptures of all the prophets. Or, because the Qur’an is a Book “wherein are (all) right
books” (98:3), the Book might mean the Qur’an.

177d. The love of Allah is here, as in many other places in the Holy Qur’an, stated
to be the true incentive to all deeds of righteousness.

177e. Rigab is the plural of ragabah, which literally signifies a neck, and then
comes to signify by a synecdoche, a slave, or a captive (T, LL). Hence fi-l-rigab means
ransoming of slaves. The basis was thus laid down for the abolition of slavery.

177f, see next page.
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177f. The performance of promise on the part of individuals as well as of nations is
one of the first essentials of the welfare of humanity, and hence the stress laid upon it by
the Holy Qur’an. Faithlessness to treaties and pledges on the part of nations has wrought
the greatest havoc on humanity. Just as no society can prosper until its individual mem-
bers are true to their mutual agreements and promises to each other, so humanity at large
can never have peace unless the nations are true to their agreements.

177g. In the concluding words of the verse, the patient ... in the time of conflict,
there is a clear reference to the coming conflicts with the opponents of Islam, ultimately
leading to the triumph of Islam over those who were bent upon extirpating it.

178a. The Jewish law of retaliation is greatly modified in Islam, being limited only
to cases of murder, while among the Jews it extended to all cases of grievous hurt. The
words retaliation is prescribed for you in the matter of the slain, mean that the murderer
should be put to death. After promulgating that law in general terms, the Qur’an
proceeds to describe a particular case, viz. that if a free man is the murderer, he himself
is to be slain; if a slave is the murderer, that slave is to be executed; if a woman
murdered a man, it was she that was to be put to death. The pre-Islamic Arabs used in
certain cases to insist, when the person killed was of noble descent, upon the execution
of others besides the murderer; they were not content with the execution of the slave or
the woman, if one of them happened to be the murderer. The Holy Qur’an abolished this
custom (AH, Rz).

178b. There may be circumstances which alleviate the guilt. In such cases the murder-
er may be made to pay a fine to the relatives of the murdered person. Such money is called
diyat or blood-money. The reference to the alleviation of the guilt is plainly contained in
the concluding words of the verse: This is an alleviation from your Lord. A comparison
with 4:92 makes it clear that when homicide is not intentional, blood-money may be paid.
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179a. Life cannot be safe, we are here told, unless those who are guilty of homicide
are sentenced to capital punishment.

180a. Some commentators hold the opinion that the direction to make a bequest, as
contained in this verse, is abrogated by 4:11, which fixes the shares of the heirs of the
deceased person. A perusal of that verse shows clearly that it recognizes the validity of
any bequest that may have been made. As a further evidence that the law of making a
bequest was not abrogated by 4:11, see 5:106 (the revelation of which is decidedly later
than 4:11), where the calling of witnesses at the time of making a bequest is enjoined. In
practice, however, traced to the Prophet himself, the right to make a will as regards
one’s property has been subject to the condition that not more than a third of the
property shall be bequeathed, and that those who take as heirs shall not be entitled to
take under the bequest. This is made clear in a hadith related by Sa‘d ibn Abi Waqqas:
“The Messenger of Allah used to visit me at Makkah, in the year of the Farewell
Pilgrimage, on account of my illness which had become very severe. So I said: ‘My
illness has become very severe and I have much wealth, and there is none to inherit from
me but a daughter; shall I then bequeath two-thirds of my property as a charity?” He
said, ‘No’. I said, ‘Half?’ He said, ‘No’. Then he said: ‘bequeath one-third, and
one-third is much, for if thou leave thy heirs free from want, it is better than that thou
leave them in want, begging from people; and thou dost not spend anything seeking
thereby the pleasure of Allah but thou art rewarded for it, even for that which thou
puttest into the mouth of thy wife’”” (B. 23:36). The mention of the year of the Farewell
Pilgrimage shows clearly that the incident relates to the last year of the Prophet’s life, to
a time when both the verse under discussion and 4:11 had long been revealed. Hence,
the making of a bequest was not contrary to 4:11, and this verse really speaks of
bequests made for charitable purposes and not of bequests to heirs. It should be further
noted that the making of bequest is necessary only if a person leaves behind him khair
which means abundant, or considerable, wealth.

There are two other incidents of a still later date which make it clear that the
companions of the Prophet did not consider this verse to be abrogated. A man who
intended to make a bequest came to ‘A’ishah. She asked him how much property he had,
and being told that he had 3000 Dirhems and four heirs, told him not to make a bequest
and to leave the amount to his heirs, and recited the words in taraka khaira occuring in
this verse, as showing that the leaving of a large property was a condition for a bequest
(Bd). A similar incident is reported in connection with ‘Ali, the fourth Caliph. He had a
freedman possessing 700 Dirhems and he expressed a desire to make a bequest. ‘Ali told
him not to do so, reciting the same words in taraka khaira in support of his contention
(Bd). Both these incidents happening after the death of the Prophet, show conclusively:
(1) that v. 180 was not regarded as abrogated, because people still made bequests under
it; and (2) that the bequests spoken of in this verse were never meant for those who would
inherit under 4:11, but for charitable purposes, or for those relatives who could not inherit
under 4:11.
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SECTION 23: Fasting
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182a. Proper advice may be tendered to the testator, not to show undue favour to
anyone or not to exceed the limits of the law to the detriment of the legal heirs. This was
what the Prophet himself, and ‘A’ishah and ‘Ali did in the three cases cited in the above
note.

183a. Fasting is a religious institution almost as universal as prayer, and in Islam it
is one of the five fundamental practical ordinances, the other four being prayer,
poor-rate, pilgrimage and jihad. “Fasting has in all ages and among all nations been an
exercise much in use in times of mourning, sorrow and affliction” (Cr. Bib. Con.). It is
also in vogue among the Hindus. Even Christians were recommended by Jesus to keep
the fasts: “Moreover when ye fast, be not as the hypocrites, of a sad countenance. ... But
thou, when thou fastest, anoint thine head and wash thy face” (Matt. 6:16, 17). Again,
when the Pharisees objected to Jesus’ disciples not keeping the fasts as often as John’s,
his answer was that when he was taken away, “then shall they fast in those days” (Luke
5:33-35).

But Islam has introduced quite a new meaning into the institution of fasting. Before
Islam, fasting meant the suffering of some privation in times of mourning and sorrow; in
Islam, it becomes an institution for the improvement of the moral and spiritual condition
of man. This is plainly stated in the concluding words, so that you may guard against
evil. The object is that man may learn how he can shun evil, and hence fasting in Islam
does not mean simply abstaining from food, but from every kind of evil (B. 30:2).
In fact, abstention from food is only a step to make a man realize that if he can, in
obedience to Divine injunctions, abstain from that which is otherwise lawful, how much
more necessary is it that he should abstain from the evil ways which are forbidden by
God. All the institutions of Islam are, in fact, practical steps leading to perfect
purification of the soul. But along with moral elevation, which is aimed at in fasting,
another object seems to be hinted at, i.e., that the Muslims should habituate themselves
to suffer tribulations and hardships physically as well.
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184a. The indefiniteness in a certain number of days is removed in the next verse
which states it to be definitely the month of Ramadan.

184b. The first two classes exempted are (a) those who are sick and (b) those
journeying. Both are required to fast afterwards when sickness or journey ends. What is
sickness or journey every man can determine for himself. A man who needs a medicine
or is unable to bear the hardship of hunger or thirst should not fast. In journeying again,
whether a man can easily fast or not is the determining factor. The companions of the
Prophet, we are told, did not find fault with each other in these matters: “We used to be
on a journey with the Prophet and he who kept the fast did not find fault with him who
broke it, nor did he who broke the fast find fault with him who kept it” (B. 30:43). The
third exception is in the case of those who find it extremely difficult to bear the hardship
of fasting. The word used in the original is yutigitna from tagat which means the utmost
that a man can do (R). The persons meant are those who find it extremely hard
(yasumiuna-hu jahda-hum wa taqata-hum). Such people may effect a redemption by
giving food daily to a poor man. This exception covers the case of the woman who gives
suck and the one with child, as also the old man who cannot bear fasting (B. 65: ii, 25);
also such sick people whose sickness is prolonged and such people whose journey
extends over the whole year.

184c. Fasting is here called tatawwu’, or the spontaneous doing of good, but it also
means the doing of an act with effort, and fasting requires great effort on the part of
man. The concluding words of this verse again point out the object of fasting. It no
doubt entails hardship but it serves a very good purpose and brings about great good in
the end.

185a. The revelation of the Holy Qur’an commenced in the month of Ramadan,
which is the ninth month of the Arabian year (Rz); hence, the month of Ramadan is
particularly spoken of as being the month in which the Holy Qur’an was revealed. The
root meaning of Ramadan is excessiveness of heat; the month was so called because
“when they changed the names of the months from the ancient language, they named
them according to the seasons in which they fell, and this month agreed with the days of
excessive heat” (LL, Bd).

185b. Al-Qur’an is the name by which the Holy Book revealed to the Prophet
Muhammad (peace and the blessings of Allah be upon him!) is known, and by this name
the Holy Book is frequently mentioned in the Divine revelation. The word is an infinitive
noun from the root gara’a, which signifies primarily he collected together the things
(LL). The secondary significance of the root word is reading or reciting a book, the word
being applied to reading or recitation because, in reading, letters and words are joined to
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each other in a certain order (R). The name Qur’an really refers to both the root-
meanings, for on the one hand it signifies a book in which are gathered together all the
Divine Books, a distinction to which the Qur’an itself lays claim in 98:3 and elsewhere
(R), on the other, it means a book that is or should be read, the Holy Qur’an being the
book ““that has been truly described as the most widely read book in existence” (En. Br.).
There are thirty-one different names under which the Holy Qur’an is spoken of in the
revelation itself, the most important of these being al-Kitab, or the Book, and al-Dhikr, or
the Reminder. The statement is made here that the Qur’an was revealed in the month of
Ramadan. Elsewhere we are told that it was revealed on the lailat al-Qadr or the Grand
night or the night of Majesty (97:1), which is a well-known night in the month of
Ramadan, being the 25th or 27th or 29th night of that month. By the revelation of the
Qur’an in the month of Ramadan is therefore meant the commencement of its revelation.
The month of Ramadan is thus a memorial of the revelation of the Qur’an.

185c. There are three statements made here regarding the Holy Qur’an. Firstly, that
it is a guidance for all men, and that therefore it contains teachings which are suitable
and sufficient for all men in all countries and ages. Secondly, that it contains
comprehensive arguments for the guidance, thus demonstrating the truth of what it
asserts. Thirdly, that it contains arguments which afford a criterion, separating truth
from falsehood, by making the faithful taste the fruits of faith and rejecters the evil
consequences of their rejection of truth.

185d. There are places on this globe where the days and the nights are so long that
there exists no division into twelve months. Such cases are exceptional and rare. People
there have no doubt some arrangements to work and rest and to carry on their own
business, and they can also make arrangements for prayers and fasting. See further 187c.

186a. In the midst of ordinances relating to fasting occurs this verse which speaks of
the nearness of God to man and of the acceptance of his prayers. This is to show that
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fasting is a spiritual exercise and it brings about spiritual awakening in man. A man is
required to abstain from satisfying the natural desires of hunger and thirst and to suffer cer-
tain privations, not because there is any harm or any moral delinquency in doing so, but
simply because he believes that it is the commandment of God that he should abstain. As
the Prophet said: “He gives up his food and his drink and his sexual desire for My sake:
Fasting is for Me” (B. 30:2). This undoubtedly awakens a living consciousness of the
existence of God in the mind. This is the idea underlying the words: My servants ask thee
concerning Me. A real and earnest search for God is raised in the mind through fasting.

I am near is the reply to that inner search. And then follow the words: I answer the
prayer of the suppliant when he calls on Me. God is near, but that consciousness only
raises the further desire to get nearer and nearer to Him. For that man calls on God; he
prays to Him to draw him closer and closer to Himself. And he is told that God accepts
this prayer. The sincere yearning of the soul of a man to get nearer and nearer to God is
always accepted. But this yearning and this prayer, the verse goes on to say, must be
implemented by acts of obedience: So they should hear My call. Prayer to draw closer to
God is therefore accepted when the earnestness of the soul’s yearning is shown by acts
of sacrifice in the way of God.

It should be borne in mind that the acceptance spoken of here is primarily in relation
to prayers for the attainment of the nearness of God. As regards the acceptance of
prayers generally, prayers for deliverance from distress and affliction and prayers for the
attainment of certain temporal benefits, we are told elsewhere: “Him you call upon, so
He removes that for which you pray, if He pleases” (6:41). He accepts such prayers or
does not accept them as He pleases. And while God accepts sometimes the prayers even
of the unbelievers and the transgressors (10:22, 23; 17:67), and much more frequently of
His faithful and righteous servants, He tries even the latter by making them suffer
hardships; “And We shall certainly try you with something of fear and hunger and loss
of property and lives and fruits” (v. 155). Thus while God’s dealing with even the
transgressors is merciful, so that He sometimes accepts their prayers, His dealing with
the faithful who call on Him and pray to Him is that of a friend — listening to their
prayers or requiring them to submit to His will as He pleases.

187a. The mutual relations of husband and wife are here described in words which
could not be surpassed in beauty. In the first place, the sex instinct, a desire for the
opposite sex, is classed with hunger and thirst. It is a natural desire and man could not
live without satisfying it as he could not live without satisfying hunger and thirst. And
then in these words — your wives are an apparel for you and you are an apparel for
them — we are told that while satisfying a natural desire, the relation of husband and
wife has higher ends in view. They serve as a garment for each other, i.e., they are a
means of protection, comfort and even embellishment for each other, and the weakness
of one is made up by the strength of the other.

187b. Takhtaniin, or you acted unjustly to yourselves, is in reference to the injury
which they caused to themselves by unnecessarily resisting the sexual craving or hunger
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and thirst. A case is recorded in which a man overpowered by hunger swooned at
midday (B. 30:15). ‘Afa which means generally he pardoned or obliterated a wrong,
also means he removed or did away with his mistake or misunderstanding or burden
(LL). The reports narrated in connection with the revelation of this verse show that the
Muslims at first thought that it was illegal to have intercourse with their wives, even at
night, on the days during which they kept fasts. Others abstained from eating, etc., after
going to sleep till next evening (B. 30:15). But this practice was, according to the
unanimous opinion of all commentators, not based on any Quranic revelation or any
order of the Prophet. Speaking of the revelation of this verse Bara’ said: “When fasting
in Ramadan was enjoined, the Muslims did not approach their wives during the whole
month of Ramadan and some people thus caused injury to themselves; so Allah revealed
these words” (B. 65:ii, 28). The revelation of these words made it clear that intercourse
with their wives was permitted to the Muslims during the nights of fasting as the
satisfaction of hunger and thirst was permitted. The burden whose removal is referred to
in the words ‘afa ‘an-kum was therefore a self-imposed one.

187¢. Khait, which ordinarily means thread, stands here for the tint of the dawn as
the words min al-fajr make it clear; al-khait al-abyad means the whiteness of the day
and al-khait al-aswad the blackness of the night (LL). This happens generally about an
hour and a half before sunrise. The fast is to be broken with the coming of the night
which starts with sunset.

An important question arises here regarding countries in which the days are
sometimes very long, where it would be beyond the power of ordinary men to abstain
from food from the breaking of the dawn to sunset. There is a report according to which
the companions of the Prophet are related to have asked him about their prayers in a day
which extended to a year or a month, and the Prophet is related to have answered that
they should measure according to the measure of their days (AD 36:13). From this it
would follow that in countries where the days are too long the time of fasting may be
measured in accordance with the length of an ordinary day, or where practicable
postpone the fasts to shorter days of about normal length.

187d. Those people are meant who cut themselves off from all worldly connections
during the last ten days of the month of Ramadan, passing day and night in the mosques.
This practice is known as I ‘tikaf. It is voluntary and not obligatory.
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188a. The injunction to abstain from illegally taking other men’s property is a fitting
sequel to the injunction relating to fasting, for by fasting a man abstains from using what
he has a legal right to, simply in obedience to Divine commandments. Fasting, in fact,
enables a man to control his passions, and the more the passions are mastered, the less
the greed for illegal acquisition.

189a. The month of Ramadan begins with a new moon and ends with the new moon
of Shawwal. The latter is followed by three months, Dhu-I-Qa‘dah, Dhu-I-Hijjah (with
which the year closes) and Muharram (the first month of the new year). These three
along with Rajab, the seventh month of the year, form the four sacred months, which are
referred to here in the word ahillah, pl. of hilal, meaning the new moon.

The indefiniteness of the question is removed by the answer. These were the months
which were observed by the Arabs as sacred, in which the bitterest hostilities ceased and
peace was established throughout the land, and thus trade was carried on peacefully and
without molestation. It was also during these months that the pilgrimage to the sacred
sanctuary at Makkah was performed. As this section deals with the injunctions relating
to fighting, the question relating to the sacred months, which is made clearer in v. 217, is
appropriately put here, and the answer recognizes the sacred character of those months.
Their sacredness afforded to the people the material advantage of being able to carry on
trade and the spiritual benefit of performing the pilgrimage.

189bh. The Arabs were a very superstitious people. When one of them set before
himself an important object and was unable to attain it, he would not go into his house
by the door, but entered it by the back and kept on doing so for a year (Rz). Or, the
reference may be to the practice of entering the houses by the back on entering into a
state of ihram for pilgrimage (B. 65: ii, 29). With Islam all superstitions were swept
away. Or, entering by the back indicates turning aside from the right course, while
entering by the doors signifies sticking to the right course (Rz).

190a. This is one of the earliest revelations permitting the Muslims to fight. The
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subject is dealt with here in six verses, closing with v. 195, being again taken up in the
following sections. It is remarkable that fighting in the way of Allah is here expressly
limited to fighting in defence. Muslims were required to fight in the way of Allah, but
they could fight only against those who waged war on them. Exactly the same limitation
is placed on what was in all probability the first revelation permitting fighting:
“Permission (to fight) is given to those on whom war is made because they are
oppressed” (22:39).

It is clear from both these references that the Muslims were allowed to take up the
sword only as a measure of self-defence. The enemies of Islam, being unable to suppress
Islam by persecution, and seeing that Islam was now safe at Madinah and gaining strength,
took up the sword to annihilate it. They knew that as yet the Muslims were very few in
number and they thought they could extirpate Islam, by resorting to the sword. Their war
against Islam was a war for the annihilation of Islam, as stated further on: “They will not
cease fighting you until they turn you back from your religion, if they can” (v. 217). No
course was left for the Muslims but either to be swept off the face of the earth or take up
the sword in defence against an enemy which was a thousand times stronger.

It should be noted that it is this defensive fighting which is called fighting in the way
of Allah. Fighting for the propagation of faith is not once mentioned in the whole of the
Qur’an.

191a. The personal pronoun in the words kill them refers to those with whom
fighting is enjoined in the previous verse. When there is a state of war, the enemy may
be killed wherever he is found.

191b. The persecutors had driven the Muslims out from their houses in Makkah and
from the Sacred Mosque there, which was now the Muslim Spiritual Centre. Thus the
Muslims were ordered to carry on war against their persecutors until they were
dispossessed of that which they had taken possession of by force. These words further
show that the enemy was not to be exterminated, but only to be dispossessed of what he
had unlawfully taken.

191¢. The word which I have rendered as persecution is fitnah, which originally
means a burning with fire, and then affliction, distress and hardship, slaughter,
misleading or causing to err, and seduction from faith by any means (LL). An
explanation of these words is met with in v. 217: “They ask thee about fighting in the
sacred month. Say: Fighting in it is a grave offence. And hindering (men) from Allah’s
way and denying Him and the Sacred Mosque and turning its people out of it are still
graver with Allah, and persecution is graver than slaughter.” Fitnah is thus synonymous
with hindering men from Allah’s way and the Sacred Mosque, and denying Allah and
turning people out of the Sacred Mosque, and indicates the persecution of the Muslims.
Ibn ‘Umar explained the word fitnah when he said: “And there were very few Muslims,
so a man used to be persecuted on account of his religion: they either murdered him or
subjected him to tortures until Islam became predominant, then there was no fitnah”,
i.e., persecution (B. 65: ii, 30).
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191d. The sacredness of the Inviolable place was not to be violated by the Muslims,
notwithstanding the terrible afflictions that they had to suffer there, so long as the
disbelievers were not the aggressors in this respect too and fought with the Muslims
within the sacred territory.

192a. Note the clemency of the Islamic fighting injunctions. The Muslims were
to sheathe their swords if the enemy desisted from fighting. The disbelievers took
advantage of such directions in practising deception on the Muslims: “Those with whom
thou makest an agreement, then they break their agreement every time” (8:56).

193a. When persecution ceases, and men are not forced to accept or renounce a
religion, being at liberty to profess any religion of the truth of which they are convinced,
then there should be no more fighting. The words that follow make the sense quite clear.
If they desist from persecution, the Muslims are at once to stop fighting against them,
and hostilities are not to be continued against any except the aggressors.

A comparison with 22:40 will show that this is the correct explanation. There the
object of the Muslim fights is plainly set forth in the following words: “And if Allah did
not repel some people by others, cloisters and churches and synagogues and mosques in
which Allah’s name is much remembered would have been pulled down”. This shows
clearly that the Muslims fought not only in defence of mosques, but also in that of
churches and synagogues, and even of the cloisters of monks. The same object is stated
here in the words religion is only for Allah, so that there is no persecution on the score
of religion, and everyone is at liberty to hold any belief which he likes. The verse, in
fact, lays down the broad principles of religious freedom.

If we interpret these words as meaning that fighting is to be continued until all
people accept Islam, all those verses in which agreements with the enemy and desisting
from fighting are spoken of become meaningless. Such an interpretation is belied not
only by the Holy Qur’an, but by history itself, for many a time did the Prophet make
peace with the unbelievers.

193b. The word ‘udwan here, as also the word i ‘tida used thrice in the following
verse, indicates an exceeding of the proper limit, and hence it is applied to wrongful or
unjust conduct, but the punishment by which an injury is inflicted on the offender
for wrongful conduct is called i‘tida, for “it is sometimes in the way of aggression and
sometimes in the way of requital” (LL). According to R, i‘tadii here means requite or
punish him according to his wrongful conduct. The punishment of an evil is frequently
spoken of in the terms of that evil in the Holy Qur’an and in Arabic literature; see 15a.
The words except against the oppressors signify that hostilities can only be carried on
against the oppressors, so that when they desist from oppressing, hostilities against them
must be stopped.
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194a. This is similar to what is said in v. 191 regarding the Sacred Mosque. If the
opponents violated the sacred months by attacking the Muslims first in those months, the
Muslims were permitted to fight against them in the sacred months. And generally
retaliation or requital within the limits of the original act of aggression is permitted in
the case of all sacred objects, for inaction in that case would be suicidal.

195a. The defensive wars of the Muslims needed funds and so the Muslims are told
that they should contribute to the war fund; it is here called spending in the way of Allah.
If they withheld monetary aid to defend themselves when attacked, they would be
casting themselves to perdition with their own hands.

196a. Apparently a new subject, the subject of pilgrimage is introduced here, but it
would be seen that the Holy Qur’an has generally linked up the two subjects of war and
pilgrimage. The reason is that the Muslims were free at Madinah to perform all the
religious ordinances required by Islam, but they were not free to perform the pilgrimage,
their Spiritual Centre, Makkah, being in the possession of their enemies who were at war
with them.

Hajj and ‘umrah, the latter of which is generally translated as the minor pilgrimage,
but which may more correctly be rendered as the visit, differ slightly. The ‘umrah may
be performed at any time, whilst the hajj or the pilgrimage proper can only be
performed at a particular time. Of the ceremonies connected with pilgrimage proper, the
staying on the plain of ‘Arafat is dispensed with in the case of the ‘umrah. Thus the
principal requirements of ‘umrah are ihram, making circuits round the Ka‘bah and
running between the Safa and the Marwah.

The pilgrimage in fact represents the last stage in the progress of the spiritual pilgrim.
Of the principal requirements of the pilgrimage, the first, or ihram, represents the
severance of all worldly connections for the love of God. All costly dresses in which the
inner self is so often mistaken for the outward appearance, are cast off, and the pilgrim
has only two seamless wrappers to cover himself. The other important requirement is
making circuits round the Ka‘bah, called fawaf, and running between the Safa and the
Marwah, called sa ‘y, and both these are external manifestations of that fire of Divine love
which has been kindled within the heart, so that like the true lover, the pilgrim makes
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SECTION 25: The Pilgrimage
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circuits round the house of his beloved One. He shows in fact that he has completely
surrendered himself to his beloved Master, and sacrificed all his interests for His sake.

196b. Makkah was still in the hands of the opponents of Islam, who prevented the
Muslims from performing the pilgrimage. According to I‘Ab and many other authorities,
prevention here means prevention by the enemy and not by a disease, while according to
others prevention of both sorts is included (Rz).

196c¢. The shaving of the head is a sign of the pilgrim getting out of the state of
ihram. In case of prevention, the offering should be sent to the Sacred House, or if this is
not possible, it should be sacrificed where the pilgrims are detained.

196d. This is a prophecy that a time would come when the power of the enemy
would be completely broken down, and the Muslims would make their pilgrimage to
Makkah, safe and secure, not having to fear detention.

196e. A combination of the visit and the pilgrimage means that after the perfor-
mance of the visit, the pilgrim does not remain in the state of iiram, but again enters into
that state at the time of the pilgrimage.

196f. That is, when you return home after the performance of the pilgrimage.
196g. By this are understood those who do not live in Makkah.
197a. The well-known months are Shawwal, Dhu-I-Qa‘dah and the first nine days
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of Dhu-I-Hijjah. It is in these days that a man can enter into the state of ihram for
performing the pilgrimage.

197b. Three things are prohibited in pilgrimage, rafath, fusiig and jidal. Rafath
means foul, unseemly, immodest or obscene speech (LL). Fusiig, according to a saying
of the Prophet, signifies abusing (Rz). Jidal signifies contending in an altercation or
disputing or litigating (LL). The pilgrimage represents the final stage of spiritual
progress, and hence the pilgrim is enjoined not to speak words which should be a source
of annoyance to anybody. Perfect love of God requires perfect peace with man; hence no
offence should be caused to any man. The doing of good to others is recommended
instead in the words whatever good you do, Allah knows it.

197¢c. By provision (zad) is meant provision for the journey to Makkah. Some
people used to start for a pilgrimage without sufficient means, on the pretence that they
trusted in God for their sustenance. But the words carry a deeper significance, to which a
reference is contained in the words the best provision being to keep one’s duty, or the
guarding of oneself against evil (tagwa), showing that provision for the soul which is
the keeping of one’s duty is more important than provision for the body.

198a. Seeking the bounty of the Lord (al-fadl) here stands for trading (Rz). The
word is used in this sense in the Holy Qur’an in several places, as in 73:20. What is
meant is that there is no harm in seeking an increase of wealth by trading in Makkah in
the pilgrimage season. Before the advent of Islam, fairs were held for trading purposes
in the pilgrimage season, the most well-known of which were the ‘Ukaz, Majinnah and
Dhu-I-Majaz. The Muslims thought that to do any work for worldly gain was
inconsistent with the lofty spiritual object which they had in view in the pilgrimage
(B. 25:150). They were told that it was not so and that worldly advancement could be
combined with spiritual progress. Conferences could also be called at Makkah during
the pilgrimage, to inspire the Muslim world with a unity of purpose in their political
outlook as also for the solution of other world problems.

198b. ‘Arafat is the place where the pilgrims assemble on the 9th Dhu-I-Hijjah. 1t is
at a distance of about nine miles from Makkah. Here the vast gathering from all countries
and nations clad in one dress, with one utterance, labbaika Allah-umma labbaika (here
I am, O Allah, in Thy Presence), declares the glory of God. Here the Imam standing on
Jabal Rahmat, the Mountain of Mercy, addresses the whole meeting. The word ‘Arafat is
derived from ‘arafa, he knew, or acquainted himself with, a thing, and there is undoubted-
ly a reference in this name to the fact that here men feel truly the august Divine presence.
Ifadah signifies the advancing or pressing on in journeying with multitude (LL).
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198c. The Mash‘ar al-haram, which literally signifies the Holy Monument, stands
for the place known as Muzdalafah, or the ground bordering on it, where the pilgrims
stop for the night after their return from ‘Arafat on the evening of the ninth Dhu-I-
Hijjah.

199a. The Quraish and the Kananah, who styled themselves the Hams, as indicating
their strength and vehemence, used to stay at Muzdalafah, thinking it beneath their digni-
ty to join other pilgrims in going forth to the plain of ‘Arafat. As all distinctions were
levelled by Islam, they were told to consider themselves on a par with others (B. 25:91).

200a. In the days of ignorance they used to boast among themselves of the greatness
of their fathers after they had performed the pilgrimage, when they assembled in ‘Ukaz
and other places. This shows what the Qur’an destroyed and what it constructed; what it
swept away, and what it established in its place. They were forbidden to boast of the
greatness of their fathers, and bidden to celebrate the praise of Allah instead, as He
would make them much greater than their forefathers. And the insignificant Arab nation
became a great nation, the greatest nation of the world, as it combined its physical
conquests with intellectual and moral conquests.

201a. This is the true Muslim’s prayer. As he is taught to pray for both the good of
this life and that of the next, so he should exert himself to attain good in this life as well
as in the Hereafter. Islam offers a middle course between materialism and monkery.
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203a. The appointed days are the three days following the day of Sacrifice, and are
called the days of Tashriq.

203b. Ordinarily pilgrims leave on the afternoon of the last day of Tashrig days, but
they are allowed to leave on the evening of the second day.

204a. Various conjectures have been made as to the particular person meant, but the
best authorities agree that no particular person is meant (Rz). The context also shows that
the words relate to mischief-makers, who assured the Prophet of their sympathy with
him, but who were really waiting for an opportunity to inflict loss upon the Muslims.

206a. Mihad (resting-place) means a cradle, and also what a man has prepared for
himself (LL). Both these significances illustrate the nature of hell. It is a thing which a
man prepares for himself; and for a new spiritual growth in the Hereafter in the case of
those who retarded that growth here by their engrossment in the world or by pursuing an
evil course, it serves the same purpose as the cradle for a child. Elsewhere hell is called
an umm or mother (101:9).
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208a. Here the Muslims are told that Truth cannot be established unless they work
for it whole-heartedly. The word silm means peace as well as submission (R). In fact,
complete submission to God is synonymous with complete peace.

210a. The coming of Allah stands for the execution of His command or the coming
of the threatened punishment for those who wanted to annihilate Islam. The matter has
already been decided, we are told, because it was repeatedly made clear in the earliest
revelations that all opposition to Islam would be brought to naught. Elsewhere it is said:
“Await they aught, but that the angels should come to them or that thy Lord’s command
should come to pass”. And it is added: “So the evil of what they did afflicted them and
that which they mocked encompassed them” (16:33, 34). The same phrase is used to
indicate the execution of the Divine punishment in 59:2, where the Jews, who were
ultimately banished on account of their mischiefs, are spoken of: “...while they thought
that their fortresses would defend them against Allah, but Allah came to them from a
place they expected not”. In the shadows of the clouds there is a reference to the coming
down of rain in the battle of Badr (8:11) which was one of the causes of the destruction
of the enemy.

211a. By the favour of Allah is here meant the Qur’an and its change implies its
rejection. Compare the buying of error for guidance in v. 16 and elsewhere. The clear
signs which were given to the Israelites include the prophecies of the advent of the
Prophet, which were repeatedly made known to them through their prophets, as well as
the clear arguments of the truth of the Prophet’s mission, which were clearly convincing
when compared with the arguments they possessed of the truth of their own prophets.
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212a. The Emigrants, having left everything behind and being thus reduced to the
last straits of poverty, were mocked by the wealthy Jews, whose trade of lending money
at usurious rates brought to them the riches of other peoples. The concluding words not
only show that moral worth which raised a man above another did not depend on wealth,
but also contain a prophetic reference to the time when those who were mocked at on
account of their poverty would have abundance even of the provisions of this life.

213a. The word kana does not necessarily refer to the past, but is often used in the
Holy Qur’an to convey the idea of a general truth, or to express what is like an attribute
of a thing (R). Kan al-insanu kafur-an (17:67) does not mean man was ungrateful but
man is ever ungrateful or that the quality of ungratefulness is met with in him very
frequently. Similarly, the Divine attributes are often expressed by the use of kana, as in
kan-Allahu ‘Aziz-an Hakim-an (48:7) which means not that Allah was Mighty, Wise, but
that Allah is ever Mighty, Wise; or kan-Allahu Ghafur-an Rahim-an (48:14) which
means Allah is ever Forgiving, Merciful. Hence the significance adopted. The oneness of
humanity is a truth on which the Qur’an lays the greatest stress. They are sometimes told
that they have all been “created of a single being” (4:1); again that they are all descend-
ed from the same parents (49:13); still again that they are as it were dwellers in one
home, having the same earth as a resting-place and the same heaven as a canopy
(v. 22). It thus lays down the principle of the oneness of humanity in the clearest words.
Hence also the conclusion that prophets were raised among all nations which is
conveyed in the words that follow.

213b. A universal law of Divine Revelation has been disclosed in these words. As
all people are a single nation, God, too, has been revealing Himself to all. This Law of
Divine Revelation has, we are told, found expression through prophets, to every one of
whom a revealed Book was given to show them the right way.

213c¢. The universal law given expression to in this part of the verse is that corruption
followed guidance. As time passed on, the very people to whom the Book was given so
that they might follow it, went against it. Thus, though a prophet had been raised in every
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nation, yet every nation had forsaken the right way, and acted against the very directions
which had been given to it. Thus differences again arose, which necessitated the advent
of another prophet. Hence it was necessary to raise a prophet who should show the right
way to all nations, and this is what is stated in the words that follow.

213d. Allah’s guiding those who believe refers to the raising of the Prophet
Muhammad, through whom the Muslims were guided to the right path, to the truth,
regarding which differences had arisen among all people. If a prophet was needed by
every nation to settle its own differences, one was surely now needed to settle the
differences of the various nations, for the truth which had been shown to different
nations by different prophets had again become obscured. Thus among the different
national religions of the world, Islam occupies the position of an international religion.

214a. The Garden stands for triumph in this life and Paradise in the next. The
concluding words of the verse, the help of Allah is nigh, make the reference to the
triumph of the cause of Truth very clear. Truth will only triumph when the upholders of
the cause of Truth make sacrifices for it and undergo the severest trials for its sake.

214b. This verse inculcates faith and perseverance under the hardest trials and is an
indication of the Prophet’s own unequalled endurance and faith. It refers not only to the
great trials and the hardships which the Muslims had already suffered at Makkah and the
privations which they had to undergo in their exile, but more particularly to the
hardships which were yet in store for them, and which they could clearly see in the
massing of all forces that could be used to annihilate them. As regards the trials and
tribulations of the former prophets, the case of Jesus Christ crying “Eli, Eli, lama
sabachthani” on the cross was the most recent in the history of prophets.
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215a. As the fund for the defence of the Muslim society was also utilized for the help
of the parents of some and relatives of others, and the fatherless children and the poor men
who had not the means to quit their homes, who were still being oppressed at Makkah by
the unbelievers, and for the wayfarer who had no security, the Muslims are told that what
they spent on wars was really for the good of their own helpless relatives and brethren.

216a. Let those ponder who think that the Muslims fought for plunder! They were too
weak to carry on the struggle against the mighty forces that were bent upon their destruc-
tion, and they disliked the war. Only a diseased brain could come to the conclusion that the
Prophet “had now determined to resort to the sword to accomplish what his preaching had
failed to do”. Where were the military forces with which the Prophet was going to convert
the proud and warring Arabs who had not listened to his word? His first army at Badr,
when the Quraish of Makkah were marching upon Madinah with a thousand of their most
experienced warriors, was 313, including boys of thirteen years of age. Could any sensible
man say that the Prophet was now going to convert the hundreds of thousands of Arab
warriors with his 313 unequipped and inexperienced followers? And do not the very words
of the verse give the lie to this most irrational conclusion? A picture of distresses and
afflictions to which the few converts to Islam were subjected is drawn in v. 214. They
were few in numbers, poor, exiled, and distressed, yet it became inevitable that they
should fight in self-defence or they would be destroyed. It was their utter weakness and the
enormous disparity of numbers that made them dislike the fighting. And I may add that not
a single instance is recorded in the whole of the Prophet’s history showing the conversion
of an unbeliever under pressure of the sword, not a single case is met with of an expedition
undertaken to convert a people. If ever in the world’s history a people were compelled to
fight in the defence of a great cause, no nobler instance of it could be given than that of the
Prophet with his few faithful followers braving the whole of Arabia, with enemies on all
sides who had taken up the sword to annihilate them. If ever there was a just cause for war,
there never was one more just than the cause of humanity at large, the combined cause of
the Christian church, of the Jewish synagogue, of the Sabian’s house of worship, and of
the Muslim mosque, which the early Muslims set before themselves (22:40). Read along
with this verse what is stated in v. 190 and 22:39, and the conditions under which this
injunction was given will become clear. It was an injunction to fight against those who
took up the sword first and turned the Muslims out of their homes. It was an injunction
to fight to end persecution and to establish religious freedom, and to save the houses of
worship of every religion from being ruined.
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an unbeliever — these it is whose
works go for nothing in this world
and the Hereafter. And they are the
companions of the Fire: therein they
will abide.”

218 Those who believed and those
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217a. The opening words of this verse prohibit fighting in the sacred months (the
reasons for which are given in v. 189), except by way of reprisal (see v. 194). But at the
same time the unbelievers are told that the wrongs they inflicted on the Muslims, never
caring for the sacred months and the sacred territory, were worse than slaughter. Then
we are told that the unbelievers took up the sword to force the Muslims back into
unbelief and that they were determined to carry on the war until they gained this
end. Note the words they will not cease fighting you until they turn you back from your
religion, if they can, which give the lie direct to the assertion that the Muslims started
war to convert the unbelievers by force.

217b. The persons spoken of in this passage are the apostates. A wrong impression
exists among non-Muslims, and among many Muslims as well, that the Holy Qur’an
requires those who apostatize from Islam to be put to death. This is not true. One
Christian writer has gone so far as to misconstrue the word fa-yamut as meaning he shall
be put to death, while even a beginner knows that the significance of these words is then
he dies. What is stated here is that the opponents of Islam exerted themselves to their
utmost to turn back the Muslims from their faith by their cruel persecutions, and there-
fore if a Muslim actually went back to unbelief he would be a loser in this life as well as
in the next, because the desertion of Islam would not only deprive him of the spiritual
advantages which he could obtain by remaining a Muslim, but also of the physical
advantages which must accrue to the Muslims through the ultimate triumph of Islam.
Neither here nor anywhere else in the Holy Qur’an is there even a hint at the infliction of
capital or any other punishment on the apostate.

The only report which records a case of death being inflicted on apostates is that of the
party of ‘Ukl, who, after professing Islam, feigned that the climate of Madinah was
insalubrious, and, being told to go to the place where the herds of camels belonging to the
state were grazed, murdered the keepers and drove the herds along with them. The facts of
the case clearly show that capital punishment in this case was not inflicted for change of
faith, but on account of the crime of murder and dacoity. This case is generally cited by the
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commentators under 5:33, which speaks of the punishment of dacoits. There is no other
case showing that the punishment of death was ever inflicted on apostasy from Islam.

It may, however, be added that after the first eighteen months of their residence at
Madinah, the Muslims were in a state of constant warfare with the Quraish and the Arab
tribes, and apostasy, under these circumstances, meant the desertion of the cause of the
Muslims and joining their enemies. Even if death had been prescribed for the apostates,
it would have been on the ground of their joining the enemy forces, not on the ground of
change of religion. In the matter of religion, the Qur’an gives perfect freedom to every-
one to adopt whatever religion he likes: “Say: The Truth is from your Lord; so let him
who please believe, and let him who please disbelieve” (18:29).

219a. “Khamr means wine or grape-wine. ... It has a common application to
intoxicating expressed juice of anything (Q, T) or any intoxicating thing that clouds or
obscures (lit., covers) the intellect, as some say ... and the general application is the
more correct, because khamr was forbidden when there was not in El-Madinah any
khamr of grapes” (LL). It will thus be seen that the word khamr includes all intoxicating
substances, and therefore I make a departure in translating it as intoxicants, and not as
wine or intoxicating liquors. The prohibition of intoxicants in connection with the
mention of war shows that Islam wanted to inspire true courage into its followers and
disliked the reckless daring which a man shows under the influence of intoxicating
liquors and which has so often led to acts of butchery in wars. The prohibition spoken of
here as regards both intoxicating liquors and games of chance is made plainer in 5:90:
“O you who believe, intoxicants and games of chance ... are only an uncleanness, the
devil’s work; so shun it that you may succeed”.

The change which these simple words brought about in Arabia will always remain a
riddle to the social reformer. The constant fighting of Arab tribes, one against the other,
had made the habit of drink second nature to the Arab, and wine was one of the very few
objects which could furnish a topic to the mind of an Arab poet. Intoxicating liquors
were the chief feature of their feasts, and the habit of drink was not looked upon as an
evil, nor had there ever been a temperance movement among them, the Jews and the
Christians being themselves addicted to this evil. Human experience with regard to the
habit of drink is that of all evils it is the most difficult to be uprooted. Yet but one word
of the Holy Qur’an was sufficient to blot out all traces of it from among a whole nation,
and afterwards from the whole of the country as it came over to Islam. History cannot
present another instance of a wonderful transformation of this magnitude brought about
so easily, yet so thoroughly. It may also be added here that Sale’s remark that “the
moderate use of wine is allowed” and that only drinking to excess is prohibited,
according to some, is absolutely without foundation. The companions of the Prophet
never made use of a drop of wine after the prohibition was made known, and the Prophet
is reported to have said: “A small quantity of anything of which a large quantity is
intoxicating is prohibited” (AD. 25:5). Nor does Kf say what Sale attributes to him, for
the words which give rise to Sale’s misconception deal with, not wine, but another
preparation regarding which there is a difference of opinion among the jurists.

219b. The original word is maisir, derived from yasara, meaning he divided
anything into parts or portions. Maisir was a game of hazard with the Arabs, and in the
legal language of Islam includes all games of chance. Some derive it from yusr, meaning
ease because of the ease with which wealth could be attained by it. Wine and gambling
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are both declared in 5:91 as causing “enmity and hatred among you”, and a society the
members of which are imbued with feelings of hatred and enmity towards each other
could never prosper.

220a. In consequence of the fighting, it was inevitable that many children would be
left orphans, so an injunction regarding the care of orphans is added here. But it may be
added that the earliest revelations of the Holy Qur’an always speak of the orphans, the
needy, and the slave in the kindest words, and lay special stress on helping and feeding
them. See 90:11-16 and other places.

220b. The word used here is tukhalitii-hum which carries a double significance: (1)
Mix or associate with them, (2) Join with them in their affairs, i.e., become co-partners
with them. So orphans are not to be treated as a separate class, and they should not be
treated as living on the charity of others, which would develop an inferiority complex in
them; they must be treated as brethren, as plainly stated here. And further, co-partner-
ship with an orphan is expressly allowed here, because when strict injunctions were
given regarding the safeguarding of orphans’ property, some men thought that it was a
sin to have anything to do with it (Rz). The concluding words of the verse show that the
object in allowing co-partnership with them is simply to facilitate matters. If a person
aims at mischief, he cannot escape God’s punishment.
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SECTION 28: Divorce
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221a. The questions dealt with in this section arose in connection with the war. The
previous verse speaks of the orphans whose numbers were no doubt to be greatly
increased by the wars. This verse deals with intermarriages with idolaters. The war with
the idolaters, who were now not a people differing in religious views only but enemies
bent upon the destruction of the Muslims, had brought new conditions into existence.
Intermarriages with those who were warring upon the Muslims could have led to serious
troubles and numerous complications. A reference to 60:10 will show that even the
marital relations already existing with these people had to be ended on account of the
war. Hence the prohibition of such intermarriages. The subject of intermarriages with
non-Muslims generally is fully dealt with in 5:5b.

221b. The reference in these words is not only to the religious beliefs of the two
parties, the idolater and the believer in the Unity of God, but also to the constant
struggle which would be going on in such a household. The outlook on life of the
Muslim and the idolater are poles asunder and the harmony and the mutual love between
husband and wife which marriage aims at can never be attained. Moreover such a union
would mean ruination of the offspring which would have to be brought up in such an
atmosphere.

222a. Just as war made many children orphans, it made many women widows, but
questions relating to widowhood and divorce being somewhat analogous, the two
questions are treated together in this section and the two that follow. In fact war
conditions also necessitated divorce in certain cases, for which see 60:10. The subject of
monthly courses of women comes in as a preliminary to the question of divorce, for
which see 65:1. As the answer shows, the question relates to relations with women
during the monthly courses.

222b. Adh-an signifies a slight evil, slighter than what is termed darar (LL), or
anything that causes a slight harm (LL). It is not, however, the menstrual discharge that
is called harmful here but having sexual relations while the woman is in that condition.
The Jewish law contains a similar prohibition in Lev.18:19 and 20:18, though Jewish
practice rendered it necessary that the separation between husband and wife should be
complete. In Islam, it is limited to the cessation of sexual intercourse.
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223a. Anna means either mata, i.e., when, or kaifa, i.e., how (AH). As the previous
verse prohibits certain relations when the woman has her courses on, this one states that
keeping that prohibition in view, a man may go in to his wife when he likes and as he
likes.

The Qur’an contains directions for the physical as well as the moral and spiritual
welfare of man, and it deals with the most delicate questions in language unapproached
in its purity in any other law dealing with similar questions. Many of the phrases dealing
with the delicate relations of the sexes were introduced by the Holy Qur’an itself, and its
literature is therefore one which brings no shudder to the fair reader, unlike many of
the descriptions contained in the Bible. The comparison of the woman to the tilth is
simply to show that it is she who brings up the children and through whom is made the
character of the man, and to show that the real object of conjugal relations is not simply
the satisfaction of carnal desires.

224a. This verse introduces another preliminary to the subject of divorce. lla’ was a
way of temporarily putting off the wife, for which see 2264, and this was effected by an
oath in Allah’s name not to go in to one’s wife, the result of which was that the husband
considered himself free from all marital obligations. The first step to bring about a reform
in the relations of husband and wife was that this practice was abolished. It is in reference
to this that the taking of oaths against the doing of good to others is prohibited. The
fulfilment of marital obligations is thus referred to as the doing of good and observance of
duty and making peace between men. But the subject is generalized and the taking of all
oaths to forbid oneself the doing of good or fulfilment of obligations is prohibited.

225a. By vain oaths are meant unintentional or thoughtless oaths in ordinary
conversation, and by what the hearts have earned is meant an oath intentionally taken.
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226a. ll@ signifies an oath that one shall not go in to one’s wife. In the days of ignorance
the Arabs used to take such oaths frequently, and as the period of suspension was not limited,
the wife was compelled sometimes to pass her whole life in bondage, having neither the posi-
tion of a wife nor that of a divorced woman free to marry elsewhere. The Qur’an declares that
if the husband does not reassert conjugal relations within four months, the wife shall be
divorced. Cases in which husbands desert wives, having neither conjugal relations with them
nor divorcing them, are similar to the case of ila’, and must be dealt with practically as
amounting to ila’, so that after four months the wife should be set free if she wants a divorce.

226b. By going back is meant the re-establishing of conjugal relations.

227a. Talaq is an infinitive noun from talagat, said of a woman, meaning she was left
free to go her way or become separated from her husband, and signifies the dissolving of
the marriage tie (LL). The subject of divorce, which is introduced here, is dealt with in
this and the following two sections, and further on in the 4th, 33rd and 65th chapters.

Divorce is one of the institutions of Islam regarding which much misconception pre-
vails, so much so that even the Islamic law as administered in the courts, is not free from
these misconceptions. The chief features of the Islamic law of divorce, as dealt with in the
Holy Qur’an, are discussed in vv. 228-233 and 236; the procedure is laid down in 4:35,
while further questions are dealt with in 33:49 and 65:1-7. The Islamic law has many
points of advantage as compared with both the Jewish and Christian laws as formulated in
Deut. and Matt. The chief feature of improvement is that the wife can claim a divorce
according to the Islamic law, neither Moses nor Christ conferring that right on the woman,
though it is to be regretted that this very feature is the one that is not recognized now even
in some Muslim countries. Another feature of the Islamic law of divorce is that it is elastic
and does not strictly limit the causes of divorce. In fact, if the civilized nations of Europe
and America, who own the same religion, are at the same stage of advancement and have
an affinity of feelings on most social and moral questions, cannot agree as to the causes of
divorce, how could a universal religion like Islam, which was meant for all ages and all
countries, for people in the lowest grade of civilization as well as those at the top, limit
those causes, which must vary with the varying conditions of humanity and society?

It may also be added here that, though divorce is allowed by Islam if sufficient reason
exists, yet the right is to be exercised under exceptional circumstances. The Qur’an itself
approves of the Prophet insisting on Zaid not divorcing his wife notwithstanding a dissen-
sion of a sufficiently long standing (33:37). And the Prophet’s memorable words, of all
things which have been permitted divorce is the most hated by Allah (AD. 13:3), will
always act as a strong check on any loose interpretation of the words of the Holy Qur’an.

228a. The period of waiting, or ‘iddat, forms the first condition in the Islamic law of
divorce. But for cases in which marriage is not consummated, no period of waiting is
necessary; see 33:49.
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228b. These words give a clear right to the parties to effect a reconciliation and
re-establish conjugal relations within the period of waiting. No special procedure is
necessary for this but both the divorce and the reconciliation must take place in the
presence of witnesses (IM. 10:5). If, however, the ‘iddat is over and no reconciliation
has been effected, the relation of husband and wife can be re-established by re-marriage,
which right is given to the parties by v. 232.

The period of waiting is really a period of temporary separation during which conju-
gal relations may be re-established as clearly stated in the words that follow. This period
of temporary separation serves as a check upon divorce. If there is any love in the union,
its pangs would assert themselves during the period of temporary separation, bringing
about a reconciliation, and the differences would sink into insignificance. This is the best
safeguard against a misuse of divorce, for in this way only such unions would be ended
by divorce as really deserve to be ended, being devoid of the faintest spark of love. A
conjugal union without love is a body without a soul, and the sooner it is ended the better.

228c. The rights of women against their husbands are here stated to be similar to
those which the husbands have against their wives. The statement must, no doubt, have
caused a stir in a society which never recognized any rights for the woman. The change
in this respect was really a revolutionizing one, for the Arabs hitherto regarded women
as mere chattels. Women were now given a position equal in all respects to that of men,
for they were declared to have rights similar to those which were exercised against them.
This declaration brought about a revolution not only in Arabia but in the whole world,
for the equality of the rights of women with those of men was never previously recog-
nized by any nation or any reformer. The woman could no longer be discarded at the
will of her “lord”, but she could either claim equality as a wife or demand a divorce.

228d. The statement that “men are a degree above them” does not nullify the rights
asserted in the previous passage. The words are added simply to show that superior
authority to run the house must be given to either the husband or the wife, and it is given
to the husband for reasons stated in 4:34; see 4:34a.

229a. The divorce spoken of here is the revocable divorce of v. 228, after which a
reconciliation may be effected in the waiting period. In the days of ignorance a man
used to divorce his wife and take her back within the prescribed time, even though he
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might do this a thousand times. Islam reformed this practice by allowing a revocable
divorce on two occasions only, so that the period of waiting in each of these two cases
might serve as a period of temporary separation during which conjugal relations could
be re-established. As shown in 228b, even re-marriage of the same parties is allowed
after the lapse of the waiting period.

229b. The husband must make his choice after the second divorce either to retain
the wife permanently or to bring about a final separation. The object of a true marriage
union is indicated in the simple words keep them in good fellowship. Where the union is
characterized by quarrels and dissensions instead of good fellowship, and two
experiences of a temporary separation show that there is no real love in the union, and
good fellowship is therefore entirely absent; the only remedy that remains is to let the
woman go with kindness. It is both in the interests of the husband and the wife and in the
interests of society itself that such a union should be brought to a termination, so that the
parties may seek a fresh union. But even in taking this final step the woman must be
treated kindly.

229c. The full payment of the dowry to the woman is another condition relating to
the Islamic law of divorce, and it serves as a very strong check upon the husband in
resorting to unnecessary divorce.

229d. These words give the wife a right to claim a divorce. It is one of the distin-
guishing characteristics of Islam that it gives the wife the right to claim a divorce, if she
is willing to forgo the whole or part of her dowry. The case of Jamilah, wife of Thabit
Ibn Qais, is one that is reported in numerous reports of the highest authority. Here it was
the wife who was dissatisfied with the marriage. There was not even a quarrel, as she
plainly stated in her complaint to the Prophet: “I do not find any fault with him on
account of his morals (i.e., his treatment) or his religion”. She only hated him. And the
Prophet had her divorced on condition that she returned to her husband the orchard
which he had made over to her as her dowry (B. 68:12). It is even said that the
husband’s love for the wife was as intense as her hatred for him (Rz). If, then, a woman
could claim a divorce for no reason other than the unsuitableness of the match, she had
certainly the right to claim one if there was ill-treatment on the part of the husband or
any other satisfactory reason, and among the early Muslims it was an established right.
Even now it is a right which is maintained in many Muslim countries. Technically such
a divorce is called Khul‘.

It will be noted that though this verse forms the basis of the law relating to Khul",
the words indicate an unwillingness on the part of both spouses to continue the marriage
relation — unless both fear that they cannot keep within the limits of Allah. This is
explained as meaning their inability to perform towards each other their marital
obligations and to maintain good fellowship (B. 68:13). The reason for this, apparently,
is that the passage follows one requiring a permanence of relationship that can no more
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be broken when the husband has adopted this choice after a second divorce, so that the
relation can only be broken if the wife finds it unbearable. Another reason seems to be
that the woman is usually the last to be willing to break up the marriage relationship.

The words if you fear evidently refer to the properly constituted authorities and this
shows that the authorities can interfere in the matter. Cases are actually on record in
which a wrong done by an unjust divorce was mended by the authorities.

230a. The words refer to the “putting off with kindness” of the previous verse, and
hence by divorce here is meant the irrevocable divorce pronounced a third time, i.e.,
after there has been a divorce and a restitution of conjugal rights twice.

230b. When the wife has been divorced twice, after each of which reconciliation has
been effected and has failed, the third divorce becomes irrevocable, and the husband
cannot remarry the divorced wife until she has been married elsewhere and divorced.
The verse abolishes the immortal custom of halalah, or temporary marriage gone
through with no other object than that of legalizing the divorced wife for the first
husband, a custom prevalent in the days of Ignorance, but abolished by the Prophet,
according to a report which speaks of his having cursed those who indulge in the evil
practice (Tr. 9:25). There must be a genuine marriage and a genuine divorce.

This restriction makes the third divorce a very rare occurrence, and thus acts as
another check against frequent divorce. Muir’s remarks as to the hardship which this
rule involves not only for “the innocent wife” but also for the “innocent children”, for
“however desirous the husband may be of undoing the wrong, the decision cannot be
recalled”, are totally unjustified. The irrevocable divorce cannot be pronounced until a
temporary separation has taken place twice and both experiences have shown that the
marriage relationship cannot be continued. It is not simply by repeating the pronounce-
ment of divorce thrice that the third pronouncement becomes irrevocable. A divorce
should actually have taken place twice, followed each time by reconciliation, then and
only then the third divorce becomes irrevocable. It would, in fact, be very rare. The case
of Rukanah affords an illustration. He divorced his wife in the time of the Prophet thrice
but this was counted as a single divorce, and he took back his wife by the Prophet’s
order. Then he divorced her in the time of ‘Umar and reconciliation was again effected,
and finally he divorced her in the time of ‘Uthman (AD. 13:3).
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231 And when you divorce women
and they reach their prescribed time,
then retain them in kindness or set
them free with kindness and retain
them not for injury“ so that you
exceed the limits. And whoever does
this, he indeed wrongs his own soul.
And take not Allah’s messages for a
mockery,? and remember Allah’s
favour to you, and that which He has
revealed to you of the Book and the
Wisdom, admonishing you thereby.
And keep your duty to Allah, and
know that Allah is the Knower of all
things.
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SECTION 30: Remarriage of Divorced Women and Widows

232 And when you divorce women
and they end their term, prevent them
not from marrying their husbands if
they agree among themselves in a
lawful manner.? With this is admon-
ished he among you who believes in
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231a. Hence, if the husband is proved to give injury to the wife, he cannot retain
her, and she can claim a divorce. Injury to the wife may be of a general nature or one
given with the object of compelling her to remit the whole or part of her dowry to obtain
a divorce. This practice was resorted to by the pre-Islamic Arabs, and the words are
meant to abolish the evil (Rz). It is for the judge to see that the husband is not taking
undue advantage of his position. On the other hand, the husband is enjoined to show lib-
erality to the divorced wife, and the judge would no doubt see that the injunctions of the
Holy Book were observed. It is made clear in 4:35 that decision in matters of divorce
rests with the judges appointed, not with the husband or the wife.

231b. The injunctions relating to the kind treatment of women must not be taken
lightly, we are told here. Retaining women to cause them injury has already been
declared to be a transgression and emphasis is now laid on the proper observance of
these injunctions by stating that these are most serious matters relating to the welfare of
society as a whole.

232a. It has already been stated that when a divorce is pronounced, the conjugal
relations can be re-established within the period of waiting. Here it is stated that if the
period of waiting has elapsed, even then the former husband can remarry the divorced
wife. The sister of Ma‘qil ibn Yasar was divorced by her husband and when the ‘iddah
was over, the husband again approached Ma‘qil to give her in marriage to him. She was
willing but Ma‘qil did not agree. Then this verse was revealed (B. 65:ii, 40). Thus the
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Allah and the Last Day. This is more
profitable for you and purer. And
Allah knows while you know not.

233 And mothers? shall suckle
their children for two whole years,
for him who desires to complete the
time of suckling. And their mainte-
nance and their clothing must be
borne by the father according to
usage. No soul shall be burdened
beyond its capacity. Neither shall a
mother be made to suffer harm on
account of her child, nor a father on
account of his child; and a similar
duty (devolves) on the (father’s)
heir.? But if both desire weaning by
mutual consent and counsel, there is
no blame on them. And if you wish
to engage a wet-nurse for your chil-
dren, there is no blame on you so
long as you pay what you promised
according to usage. And keep your
duty to Allah and know that Allah is
Seer of what you do.

234 And (as for) those of you who
die and leave wives behind, such
women should keep themselves in
waiting for four months and ten
days;? when they reach their term,
there is no blame on you for what
they do for themselves in a lawful
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marriage of a divorced woman with her former husband is clearly allowed, and going
through the mock ceremony of marriage with another person is an innovation.

233a. By mothers here are meant in particular, as the context shows, women who

have been divorced having children to suckle.

233b. In case the father dies before the child is weaned, the heir is bound to pay the

expenses.

234a. The period of waiting in the case of a widow is four months and ten days. But
in case a divorced woman or a widow is with child, the period of waiting is extended to

the time of delivery (65:4).
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manner.? And Allah is Aware of
what you do.

235 And there is no blame on you
respecting that which you speak indi-
rectly in the asking of (such) women
in marriage or keep (the proposal)
concealed within your minds. Allah
knows that you will have them in
your minds, but give them not a
promise in secret unless you speak in
a lawful manner. And confirm not the
marriage tie until the prescribed peri-
od reaches its end. And know that
Allah knows what is in your minds,
so beware of Him; and know that
Allah is Forgiving, Forbearing.
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SECTION 31: Provision for Divorced Women and Widows

236 There is no blame on you if
you divorce women while yet you
have not touched them, nor appoint-
ed for them a portion. And provide
for them, the wealthy according to
his means and the straitened accord-
ing to his means, a provision accord-
ing to usage. (This is) a duty on the
doers of good.4

237 And if you divorce them before
you have touched them and you have
appointed for them a portion, (pay)
half of what you have appointed
unless they forgo or he forgoes in
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234b. The meaning is that the widow may look out for a husband and remarry.

235a. The word kitab, lit. writing, means here the period of waiting written down
for women, so that a marriage contracted during that period is illegal.

236a. The faridah or the portion is the dowry, so that even when no dowry has been

agreed upon, and marriage has not been consummated, liberality must be shown to the
divorced wife, and some provision should be made for her, even though the husband
may be in straitened circumstances.
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237a. The husband is the person in whose hand is the marriage tie. His forgoing his
due is equivalent to not claiming the half of the dowry which he is entitled to by this
verse. Note that forgoing on the part of husbands is here stated to be the more commend-
able course.

237b. By fadl is meant here the doing of an act of grace or bounty, that which one is
not in duty bound to do; and therefore what is implied is the giving of free gifts.

238a. Wasat, of which wusta is the comparative form, means both middle and
excellent, for wasat refers sometimes to place and sometimes to degree (R). Al-Salat
al-wusta means the best or the most excellent prayer, not the middle prayer, because
wusta is in the comparative degree, and middle does not admit of comparison. In
Hadith the later afternoon prayer, ‘Asr, is spoken of as Al-Salat al-wusta (B. 56:98).
This name may have been given to it because from the point of the businessman it is
the busiest part of the day and hence he finds it most difficult to find time for it. But
there are several other suggestions regarding what is meant by it, and maybe it does
not refer to any particular prayer and means simply attending to prayer in the most
excellent form. The guarding of prayers is not simply the observance of the outward
form; it is both the form and the spirit to which attention is drawn. Prayers are to be
said at stated times and a particular method is to be observed, for if regularity and
method had not been adopted, the institution of prayer which is so helpful in keeping
alive a true faith in God in the heart of a Muslim would have passed into mere
idealism as in other religions. The fact is that to keep the spirit of man in touch with
the Divine Spirit, an external form was necessary, and it is absurd to jump to the
conclusion that because Islam requires an external form to be kept up, the Islamic
prayer is devoid of spirit. The external form is needed to bring the inner faculty into
exercise. As regards the spirit of prayer, attention is called to it again and again in the
Holy Qur’an. On this very occasion, the injunction to guard the prayers is followed by
the words: Stand up truly obedient to Allah. That is the spirit which prayer aims at
generating, the spirit of obedience to God. Elsewhere we are told: “Prayer keeps (one)
away from indecency and evil” (29:45). In fact, the Qur’an condemns prayers which
are devoid of spirit (107:4-6).

239a. The reference to danger is danger from the enemy, who might make an
onslaught on the Muslims if they neglected their defence when attending to prayer. There
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is thus a reversion here to the subject of fighting, which is really dealt with throughout
this chapter. The laying of stress on prayers in the previous verse is also due to the fact
that prayer was in danger of being neglected when fighting. It should also be noted that
the question of widowhood, which is being dealt with here, is closely associated with
fighting, because wars must increase the number of widows. The subject of fighting is
plainly reverted to in the next section.

240a. There is nothing to show that this verse is abrogated by any other verse of the
Holy Qur’an. Neither v. 234, nor 4:12, contains anything contradicting this verse. The
former of these speaks of the period of waiting for a widow, but here we have nothing
about the period of waiting; it simply speaks of a bequest on the part of the husband that
the widow should be given an additional benefit, a year’s residence and maintenance.
The latter portion of the verse plainly says that if the widow of her own accord leaves
the house, she is not entitled to any further concession, and there is no blame on the
heirs of the deceased husband for what the widow does of lawful deeds, i.e., if she
remarries after her waiting period of four months and ten days is over. As regards 4:12,
the fourth or eighth part of the property of the deceased husband is hers in addition to
what she obtains under this verse, and 4:12 plainly says that anything which is to be paid
under a will shall have precedence of the division of property into shares under that
verse. Mujahid’s explanation of this verse is exactly the same: “Allah gave her (i.e., the
widow) the whole of a year, seven months and twenty days being optional under the
bequest; if she desired she could stay according to the bequest (i.e., having maintenance
and residence for a year), and if she desired she could leave the house (and remarry),
as the Qur’an says: Then if they themselves go away, there is no blame on you”
(B. 65: i, 41).

241a. Note that this provision is in addition to the dowry which must be paid to
them. Just as in the previous verse the widow is given an additional benefit, here a provi-
sion in addition to her dowry is recommended for the divorced woman. This shows how
liberal are the injunctions of the Holy Qur’an regarding women.
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SECTION 32: Fighting in the Cause of Truth
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243a. Ulufis plural either of alf, meaning a thousand, or alif, a congregation or in a
state of union (LL). The thousands referred to in this verse are the Israelites who left
Egypt with Moses, the whole body of the Israelites being called a congregation in the
Torah, and the clear mention of the Children of Israel after Moses in v. 246 corroborates
this. Here we have a people who left their homes for fear of death, and besides the
Israelites’ exodus from Egypt no incident in history answers to this description. In fact,
the very word kharajii (they went forth) from khuriij (meaning exodus) contains a direct
hint to the exodus of the Israelites. But in one respect, the Holy Qur’an differs from the
Bible. According to the latter, the number of the Israelites was over 600,000 when they
left Egypt (Num. 1:46), but the Qur’an says they were thousands, not hundreds of
thousands. There is no doubt, too, that the Israelites left Egypt for fear of death, for
death would surely have been their fate if they had not emigrated. Not only were orders
given by Pharaoh for their male offspring to be killed, but they were also kept in a state
of bondage which would soon have brought them to a state of intellectual and moral
death (compare v. 49).

The next incident in the history of that nation as referred to here is the Divine
commandment to them, to “die”. This is more fully stated in 5:21-26. Moses told them
to enter the Holy Land “which Allah has ordained for you,” but they refused and were
made to wander about in the wilderness for forty years, so that that generation perished.
This is also shown by their history as given in the Old Testament: “Your carcases shall
fall in this wilderness ... doubtless ye shall not come into the land” (Num. 14:29, 30).
This was their death. After that, we are told, Allah gave them life. This refers to the next
generation, which was made to inherit the promised land: “But your little ones ... they
shall know the land which ye have despised” (Num. 14:31). The whole is meant as a
warning for the Muslims, who are told that if they followed the footsteps of the
Israelites, death must be their fate. This warning is made clear in the next verse: And
fight in the way of Allah.

244a. See 2:190; fighting in Allah’s way is equivalent to fighting in defence of faith.

245a. Commenting on this verse, LL says: “It means, according to Als, the
grammarian, who is he who will offer unto God a good action or gift, or any thing for
which a requital may be sought; or, as Akh, one of the most famous grammarians says,
who will do a good action by following and obeying the command of God”; and he adds:
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“The Arabs say, gad aqradta-ni qard-an hasan-an, which signifies thou hast done to
me a good deed which I am bound to requite” (T, LL). According to Zj, gard signifies
anything done on which a reward may be expected (Rz).

245b. Allah receives and amplifies means that Allah receives the gift that is offered
to Him and then amplifies it; in other words, any sacrifice made in the cause of Truth is
amply rewarded by Allah. Or, it is a general statement indicating that the tightening of
the means of subsistence and their amplification are in the hands of Allah, for yagbidu
also means he straitens.

246a. The prophet alluded to is Samuel: “Nevertheless the people refused to obey
the voice of Samuel; and they said, Nay; but we will have a king over us ... that our king
may judge us, and go out before us, and fight our battles” (1 Sam. 8:19, 20). In the
history which follows, the Qur’an does not show any important difference with the Bible
narrative.

246b. 1 Sam. 15:33 shows that the Amalekites had killed the Children of Israel,
while 1 Sam. 17:1 shows that they had taken lands which belonged to Judah.

247a. Saul is here called T'alut, which is of the measure of fa ‘It from fala meaning
he or it was tall, and he is so called on account of the tallness of his stature: “And when
he stood among the people, he was higher than any of the people” (1 Sam. 10:23).
The proper names used in the Holy Qur’an, while differing slightly from the Hebrew
originals, have a significance of their own.



112 Ch.2: THE COW [Al-Bagarah

he, and he has not been granted Foo 23
abundance of wealth?? He said: \_)1 ‘JL" Q‘L:ﬂg‘ M:""j)
Surely Allah has chosen him above ,L..J AT 45155 Rl LS

you, and has increased him abun- ,‘ s o7 ,,,..,;,, ,}, s ’l
dantly in knowledge and physique.© 4
And Allah grants His kingdom to @j{.;g;" 132,1,1 3

whom He pleases. And Allah is
Ample-giving, Knowing.

248 And their prophet said to them: ol Q | E 3285 sy
Surely the sign of his kingdom is that é’: A ; J
there shall come to you the heart? in =~ 4&-31» o C)'f Al dd SN

which there is tranquillity from your — ss .z <y sy < 102 2 g)251dy
d},,., = Ll
Lord and the best? of what the fol- Wb d e

247b. The murmurings of the people on Saul’s selection as king, as recorded in the
Holy Qur’an, have something corresponding to them in the Bible: “And Saul answered
and said, Am not I a Benjamite, of the smallest of the tribes of Israel? and my family the
least of all the families of the tribe of Benjamin?” (1 Sam. 9:21). And again: “But the
children of Belial said, How shall this man save us? And they despised him, and brought
him no presents” (1 Sam. 10:27).

247c. Compare 1 Sam. 10:24: “And Samuel said to all the people, See ye him
whom the Lord hath chosen, that there is none like him among all the people?”.

248a. The tabut mentioned here has given rise to a number of stories, because of its
twofold significance. It means a chest or a box, and it also signifies the bosom or the
heart (LL). Taking the first significance, the reference is said to be to the ark, to which,
however, it is objected that the ark was restored to the Israelites long before the time of
Saul. But we cannot be so certain of the Bible narrative as to reject as untrue everything
differing from it. I prefer, however, the latter significance, and the use of the word in
that sense is well known. LL quotes the proverb, ma auda ‘tu tabuti shai-an faqadtu-hi,
i.e., I have not deposited in my bosom anything of knowledge that I have lost. R also
says that rabut denotes galb or the heart, and he quotes ‘Umar as speaking of IMsd, “a
vessel filled up with knowledge,” referring evidently to the heart. That the word is used
in the Holy Qur’an in this sense is clear from the description of it that follows.
Tranquillity from the Lord is not a thing which is placed in boxes, but the heart is its real
repository. On five other occasions the coming down of sakinah, or tranquillity, is
mentioned in the Holy Qur’an, and every time it is the heart of the Prophet or the
faithful that is the recipient of it. For instance in 48:4 it is said: “He it is Who sent down
tranquillity into the hearts of the believers that they might add faith to their faith”.
According to LA, sakinah means also mercy; and he quotes a saying of the Prophet:
“There came down upon them mercy (Ar. sakinah), the angels bearing it.”

By the coming of “the heart in which there is tranquillity” is meant the change
which came over Saul when he was made king: “And it was so, that when he had turned
his back to go from Samuel, God gave him another heart” (1 Sam. 10:9). This exactly
corresponds with the statement made in the Qur’an. And further it is said: “And the
Spirit of God came upon him and he prophesied” (1 Sam. 10:10). This is no doubt the
best of what the true followers of Moses and Aaron left.

248b. The word bagiyyah means both a residue and excellence or the best of a thing
(LL). You say bagiyyat al-qaum meaning the best of the people (LL). Ul bagiyyat-in in
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the Holy Qur’an (11:116) means persons possessed of excellence. And bagiyyat-Allah
(11:86) signifies obedience, or the state of goodness that remains. Hence bagiyyah in
either sense signifies the blessings of the earlier days. And thus it became a proverb
among the Israelites: “Is Saul also among the prophets?” (1 Sam. 10:12).

248c. The ark of 1 Samuel 4:4 was drawn by bullocks and not by angels, and since,
according to the Holy Qur’an, the bearers of the fabiit were angels, it is additional reason
that by tabut here is meant the heart. But see a saying of the Prophet quoted in 248a,
from which it is clear that “it” in the verse may refer not to tabut but to sakinah and
bagiyyah, and the meaning would thus be that the tranquillity and inspiration were borne
by the angels into the heart of Saul.

249a. “The story of Saul is here confounded with that of Gideon” says a Christian
critic. All that the Qur’an states is that Saul tried his forces by a river, and the Bible does
not say anything about it. On the other hand, the Bible speaks of a trial of a somewhat
similar nature by Gideon (Judges 7:1-6), while the Qur’an does not speak of Gideon at
all. The Qur’an does not undertake to give a full and detailed history of the Israelites,
and no Christian does, I think, hold the belief that the Bible gives a full and detailed
record of the whole of the Israelite nation, so that it could not have omitted a single inci-
dent. Nor is there anything strange if Saul followed the example of Gideon. That these
are two different incidents is made clear by the fact that while Gideon tried his forces by
“the well of Harod” (Judges 7:1), Saul tried his forces by a river, as stated in the Qur’an.
It further appears from the Bible that the river Jordan was there: “Some of the Hebrews
went over Jordan to the land of Gad and Gilead” (1 Sam. 13:7).

249b. The Arabic word is Jalut, of the same measure as T'alut, meaning he assailed
or assaulted in the battle (LL), and thus instead of Goliath the Holy Qur’an has adopted
a name which expresses his chief characteristic.
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249c¢. Compare 1 Sam. 14:6: “For there is no restraint to the Lord to save by many
or by few”. And on one occasion only six hundred men were left with him
(1 Sam.13:15).

251a. David was both a king and a prophet.

251b. Thus the Muslims are told that they have to fight to restore order and establish
peace in the country.

253a. The principle is here recognized that some messengers excel others, and it
contains, apparently, a reference to the excellence of the Prophet Muhammad. The men-
tion of David and Jesus in particular here is to show that, notwithstanding that these two
prophets represented two different aspects of the advancement of the Israelite nation,
David standing for their worldly eminence and Jesus for their spiritual eminence, they
both sang praises of the Holy Prophet Muhammad, and both spoke of his advent as the
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advent of God Himself, thus indicating that, looked at from both standpoints, the
excellence of the Prophet over other prophets was so immeasurable as to have led two of
the most eminent Israelite prophets to speak of his advent as the coming of the Lord.

Numerous verses of the Holy Qur’an bear testimony to the greatness of the Holy
Prophet. He is repeatedly spoken of as being endowed with all those qualities of
greatness in the highest degree which to others were given only partially and in a less
degree. It is for this reason that the Prophet is declared to be a mercy to all nations
(21:107), and his followers are called the best of the people (3:110), which shows that he
is the greatest of the prophets.

253b. Allah spoke to all, but there were some who were exalted above others by
many degrees. Compare this with v. 87: “And some (of the prophets) you gave the lie to
and others you would slay”, whereas those whom they tried to kill were also called liars.

254a. The carrying on of the struggle for existence against the numerous enemies of
Islam required in the first place the raising of funds and other acts of self-sacrifice; hence
the repeated exhortations to spend. The subject is dealt with at length in the two sections
that follow the next.
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255a. The twofold significance of intercession has been explained in 48b. The
principle is here recognized that there may be intercession with Divine permission. It is
true that Islam does not recognize the doctrine that man stands in need of any mediator
to reconcile him with God, and therefore, mediation or intercession in the sense in which
the Christian doctrine is held is unknown to Islam. But there is another aspect of it. The
Prophet, to whom the Divine will is revealed, is the Model for his people. He is perfect
and by pointing out a way enables others to attain to perfection. In this sense he is called
a shafi* or an intercessor. Those who take the Prophet for their model may thus attain to
perfection. But as all men are not equally gifted, nor have all equal occasion to attain to
a state of perfection, though they exert themselves to their utmost, Divine mercy takes
them by the hand and amends are made for such defects through the intercession of the
Prophet. It is in this sense that Islam recognizes the doctrine of intercession in the life
after death.

255b. Kursi means knowledge. Ibn Jubair said: “His Kursi is His Knowledge”
(B. 65:ii, 44). It also means chair or throne, but the word is freely used in Arabic to
indicate knowledge or learning, and a learned man is called ahl al-kursi. There is an
Arabic proverb, khair al-nasi al-karasi, which means that the best of men are the men of
learning. See further 7:54b, where the meaning of ‘arsh is explained.

255¢. This is a very well-known verse which goes under the name of ayat al-kursi,
or the verse of knowledge, because it deals with the all-comprehensive knowledge of
Allah.

256a. To all the nonsense which is being talked about the Prophet offering Islam or
the sword as alternatives to the pagan Arabs, this verse is a sufficient answer. Being
assured of success, the Muslims are told that when they hold the power in their hand
their guiding principle should be that there should be no compulsion in the matter of
religion. The presumption that this passage was directed to the early converts and that it
was abrogated later on is utterly baseless.

256b. Taghiut is derived from fagha, meaning he was inordinate or exorbitant, and
is variously explained as meaning “the exorbitant in pride or corruptness or disbelief, of
the people of the Scriptures, or any head or leader of error, or he who turns from the
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good, or the idols, or whatever is worshipped to the exclusion of God, or the devil” (LL).
As the word devil is freely used for most of the significances of faghiit given above, 1
have adopted it as the significance throughout this translation. But it is not a proper
name, as it accepts the definite article al. It is used as a plural here, though it has a
separate plural form tawaghit.

257a. Faith is here spoken of as light and disbelief as darkness. The contrast is
brought out to the best advantage in 24:35-40.

258a. The words “because Allah had given him kingdom™ are taken by the majority
of commentators to refer to Abraham’s opponent whose name is given as Nimrod (Gen.
10:8, 9), but the view of the minority that the personal pronoun him in the above
quotation refers to Abraham is preferable. It is corroborated by 4:54: “We have given to
Abraham’s children the Book and the Wisdom and We have given them a grand
kingdom”. Even in Genesis the promised land is spoken of as being given to Abraham:
“I am the Lord that brought thee out of Ur of the Chaldees, to give thee this land to
inherit it” (Gen. 15:7). The words ata-hu-llahu would in this case mean Allah had
promised to give him.

The Muslims are here told that just as a promise is given to them that they will be
raised to great eminence from the state of insignificance in which they were, which is
equivalent to raising the dead to life, a similar promise was given to Abraham, that
promise being in fact the basis of the present promise to the Prophet: see 124a.

258b. It is not stated what it was to which the giving of life or bringing of death

relates, but as the discussion arose out of the promise given to Abraham that his descen-
dants would be made a great nation, it is clear that the reference here is to the life and
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death of nations. It should be noted that the words hayat and maut, literally life and
death, are as well applicable to nations and places as to men, animals and vegetation.
Thus matati-l-ardu signifies the land became destitute of vegetation and inhabitants
(LL). What is stated here is further illustrated in the verse that follows by the Divine
promise as to the rebuilding of Jerusalem, where the desolation of the sacred city is spo-
ken of as its death and its rebuilding is called its life.

258¢. The disputant belonged to a race of sun-worshippers, and therefore when he
claimed that he could give life and cause death, Abraham advanced an argument which
quite confounded his adversary. If he could give life and cause death he could control
even his deity, the sun, for to give life and cause death were the work of the deity and
not of the devotee, and hence he could make it rise from the opposite direction. The
adversary was confounded, because he saw that he had made an assertion which was

opposed to his own avowed belief.

259a. An illustration is afforded here from later Israelite history, as to how dead
nations are raised to life. By “the town which had fallen in upon its roofs” is meant
Jerusalem (Rz, AH), as it was left after its desolation by Nebuchadnezzar in 599 B.C.

The words “look at the bones, how We set them together, then clothe them with
flesh”, undoubtedly refer to Ezekiel’s vision as related in Ezekiel, ch. 37. The first part
of ch. 37 relates how Ezekiel was taken (in a vision) “in the midst of the valley which
was full of bones,” and asked, “Son of man, can these bones live?”” After a Divine assur-
ance, Ezekiel is made to witness the scene which is narrated here in the words — Look
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at the bones, how We set them together: “The bones came together, bone to his bone,”
and “the sinews and the flesh came upon them, and the skin covered them above,” and
then “the breath came into them, and they lived” (Ezek. 37:1-10). That what is narrated
in Ezekiel, ch. 37, is a vision is clear from the introductory words of that chapter: “The
hand of the Lord was upon me, and carried me out in the spirit of the Lord”. What
follows the incident makes it still more clear, for verse 11 (Ezekiel, ch. 37) goes on to
say: “Son of man, these bones are the whole house of Israel: Behold, they say, Our
bones are dried, and our hope is lost”; while verse 12 gives them the Divine promise,
“Behold, O My people, I will open your graves, and cause you to come up out of your
graves, and bring you into the land of Israel”. This shows conclusively that the bones
were only a symbol of the fallen condition of the whole house of Israel. 1 lay stress upon
the word whole in Ezekiel 37:11, because the actual bones were only of the very few
among them who were put to the sword, by far the greater number being in captivity or
held in a slavish condition in subjugation to the Babylonians.

The identical incident related in v. 259 is also a vision. The Qur’an usually dispens-
es with words showing an incident to be a vision when either the context or the nature of
the incident or a reference to earlier history makes it clear that it is a vision. Compare
the words in which Joseph narrated his vision to his father in 12:4: “O my father, I saw
eleven stars and the sun and the moon — I saw them making obeisance to me,” not
making any mention at all that he had seen this in a vision. In the verse under discussion,
however, it is not only its identity with Ezekiel 37:1-10 that shows the incident to be a
vision, but the insertion of a kaf, signifying likeness, before the whole is a further indica-
tion of the same. If the incident had been a real one, as in the previous verse, the verse
should have commenced with the words or him instead of or like him, the insertion of
the kaf giving the incident the colour of a parable or a vision.

The causing the prophet to die for a hundred years is also an incident of the vision
which, though not narrated in the Bible, is corroborated by facts, standing symbolically
for the death of the Jewish nation, a death of disgrace and sorrow, or the desolation of
Jerusalem, which covered a period of almost a hundred years. Jerusalem was taken by
Nebuchadnezzar in 599 B.C. (2 Kings 24:10); Cyrus gave permission to rebuild the tem-
ple in 537 B.C. (Ezra 1:2), the house being eventually finished in 515 B.C. (Ezra 6:15).
The Bible does not give us the history of the period from 515 B.C., and even if we are
not allowed to conjecture that another fifteen years may have been taken by the Israelites
to settle back in Jerusalem and to rebuild the city itself for their own habitation, the peri-
od from 599 to 515 B.C. covers almost fully the whole of the sixth century B.C., and
hence the hundred years of the prophet’s death in this vision represent the hundred years
of the death of the Israelite nation.

The reference to the food and drink of the prophet, which did not show any
influence of years, and to his ass, which was still standing by, only proves that the hun-
dred years’ death which the prophet underwent was only a vision. The mention of the
bones has been taken by some commentators to refer to the ass, but this is an obvious
error, for the two statements are separated by a sentence: “And that We may make thee a
sign to men”; and there is also a pause after the word ass, separating what follows from
that which has preceded.

How was Ezekiel a sign to the people? Because the vision made him a symbol of the
whole Jewish nation, and his symbolic death for a hundred years represented the
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sorrows and afflictions of Israel for a similar period, after which they were once more to
be restored to life.

The word yatasannah (sanah, a year) means the thing underwent the lapse of years.
The word applied to food and drink carries a similar significance, meaning it became
altered (for the worse) by the lapse of years (LA, LL). Rz explains the lapse of years to
be the real meaning of the word, for his explanation is the years did not pass over it.
This shows that actually there was no lapse of years, and it is simply a vision.

260a. This verse is a natural sequel to v. 258, which speaks of the manifestation of
Allah’s power in the life and death of nations. Verse 259, as already noted, has been
interposed to afford a proof of the assertion made in v. 258. In Gen. 15:8 Abraham is
made to say, after receiving a promise of the land of Canaan: “Lord God, whereby shall
I know that I shall inherit it?”” The Quranic parallel to this is: “My Lord, show me how
Thou givest life to the dead.” He believed in the Divine promise, and was so sure of it
that he had even contended with and overcome an adversary on this point. But was it not
strange that out of his seed should arise a nation that should supplant the powerful
nations that ruled the land? The sign given to Abraham according to Gen. 15:9-11 is
quite meaningless, not making it clear how Abraham’s seed was to inherit the land. He
is told to take “a heifer of three years old, and a she-goat of three years old, and a ram of
three years old, and a turtle-dove, and a young pigeon”; he “divided them in the midst.”
“And when the fowls came down upon the carcases, Abraham drove them away.” How
this was a sign of Abraham inheriting the land of Canaan is a mystery. It only shows that
the text here has been tampered with.

The answer to Abraham’s how as given in the Qur’an is a perfectly intelligible
parable. If he should take four birds and tame them, they would obey his call and fly to
him even from the distant mountains. If the birds, then, obey his call, he being neither
their master nor the author of their existence, would not nations submit to the call of
their Divine Master and the Author of their existence? Or if the birds, being only tamed
for a short time by a man who had otherwise no control over them, become so obedient
to their tamer, has not Allah the power to control all those causes which govern the life
and death of nations? Whenever He wishes to destroy a people He brings about the
causes of their decline and evil fortune overtakes them; and when He wishes to make a
people prosperous He brings about causes which result in their rise and progress. That
the word fa’ir (plural fair is used here) which signifies a bird, also signifies the cause of
good and evil, or misery or happiness (T, LL), in which sense the word is used in 7:131
and elsewhere in the Holy Qur’an, is a further indication of the significance of the
parable of the birds, through which Abraham is made to realize how the Almighty
controls the fortunes of nations. It is an error to suppose that Abraham actually took four
birds and tamed them. The Qur’an does not say so. It only makes Abraham realize the
wonderful manifestation of Divine power by a parable.

The lexicologists are all agreed that the word sur, used here, is the imperative form of
sara, wich means he made it to incline (LL), and sur-hunna ilaika means amil-hunna, or
make them incline, wa ajmi‘-hunna, and gather them to thee (LA). It is only in this sense
that the word is followed by ila as here. Cutting into pieces is not the significance of these
words. Further, the words place a part (juz‘) of them can only mean one each of the four
birds. The commentators who introduce the story of cutting the birds into pieces, not
traceable to any reliable authority, assert that the words thumma qatti‘-hunna (then cut them
into pieces) are omitted here after sur hunna or tame them which is absurd on the face of it.
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SECTION 36: Spending Money in the Cause of Truth
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as the parable of a grain growing
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261a. The primary object of this and the following section in exhorting the faithful
to spend money is the advancement of the cause of Islam, though other objects of
charity are also included. The primary significance of the words fi sabil Allah (in the
way of Allah) is the cause of the Faith or the cause of Truth. This is made clear in 9:60,
where f1 sabil Allah is a head of expenditure in addition to helping the needy, etc.

261b. The comparison of money spent in the cause of Truth to a grain yielding
increase is to show: firstly, that the progress of Islam depended on the sacrifices which
the individual members of the community made; and secondly, that the expenditure of
money must be accompanied with hard labour, as a seed cast on ground unaccompanied
by any labour would not grow. It is noteworthy that while the Qur’an represents the
increase to be seven-hundredfold, even multiples of it, Jesus, in a similar parable — the
parable of the sower — promises thirty, sixty or a hundredfold increase (Matt.13:23;
Mark 4:8).

262a. Mann is originally the conferring of a benefit or a favour upon one (LL), and
is so used in the Holy Qur’an frequently; it also has a secondary meaning, i.e., giving
expression to the good done to anybody (Rz), or, reminding one of the favour done by
way of reproach, and this is the meaning here. Adha signifies harm or annoyance, by
speaking evilly of one or inflicting slight injury. Gifts, whether given in the cause of
national or individual suffering, must not be accompanied by any interested motives;
hence the donor is forbidden even to mention them afterwards.
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265 And the parable of those who
spend their wealth to seek Allah’s
pleasure and for the strengthening of
their souls is as the parable of a gar-
den on elevated ground, upon which
heavy rain falls, so it brings forth its
fruit twofold; but if heavy rain falls
not on it, light rain (suffices). And
Allah is Seer of what you do.?
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streams flowing in it — he has there-
in all kinds of fruits — and old age
has overtaken him and he has weak
offspring; when (lo!) a whirlwind
with fire in it smites it so it becomes
blasted. Thus Allah makes the
messages clear to you that you may
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264a. The expression conveys a very strong disapproval of giving alms to be seen
by men. It does not simply forbid the giving of alms “before men to be seen of them”
(Matt. 6:1), but speaks of this as being the work of those “who believe not in Allah and
the Last Day,” by which are meant the disbelievers, thus making it utterly hateful in the
sight of true believers.

264b. The concluding words of the parable show that the efforts of the disbelievers
to deal a death-blow to Islam are meant here. They were spending their money to retard
the advancement of Islam, but their efforts, they are told, would be fruitless; compare
8:36. The words they are not able to gain anything of that which they earn leave no
doubt as to its purport.

265a. This is the parable of the believers who will reap the fruits of the sacrifices they
make. They are spoken of as spending to seek Allah’s pleasure, because all their efforts
were for the upholding of truth, and for the strengthening of their souls, every act of self-
sacrifice being due to their certainty of the ultimate triumph of the Truth, which in its turn
gave them strength to make still greater sacrifices. The word fall means slight rain, or dew.

266a. With great sacrifices during thirteen years at Makkah, the Muslims had built
up a community to carry the message of the Truth to the world. But now when they had
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SECTION 37: Spending in the Cause of Truth
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found a shelter at Madinah and were making good progress, they were being attacked by
an enemy who aimed at destroying them altogether. The Muslims were, therefore, now
called upon to make still greater sacrifices to save the garden of Islam from being blast-
ed, and to put their whole strength, their lives as well as their wealth, into the cause.

267a. The Muslims are here enjoined to support the cause of Truth by spending
good things, things which they love, and not to even think of giving bad things, things
which they themselves would not accept from others. Elsewhere it is said: ““You cannot
attain to righteousness unless you spend out of what you love” (3:92). They are thus
told that half-hearted support brings no good either to the cause or to the helper of the
cause; what is required is that they should exert themselves to their utmost and support
the cause whole-heartedly.

268a. Fahsha’ here signifies niggardliness or tenaciousness, being equivalent to
hukhl (LL).
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give it to the poor, it is good for you.?
And it will do away with some of
your evil deeds; and Allah is Aware
of what you do.

272 Their guidance is not thy duty,
but Allah guides whom He pleases.
And whatever good thing you spend,
it is to your good. And you spend not
but to seek Allah’s pleasure. And
whatever good thing you spend, it
will be paid back to you in full, and
you will not be wronged.4

273 (Charity) is for the poor who
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271a. The manifesting of charity or giving alms openly is a thing quite different
from giving them “to be seen of men”, for which see v. 264. By the giving of charity
openly is meant the giving of subscriptions for works of public utility or for national
defence, or for the advancement of national or public welfare. The teaching of the
Gospels (Matt. 6:1-4) lays all the stress upon private acts of charity, and makes no
mention at all of subscriptions for works of public utility and for organized efforts for
dealing with the poor, without which national growth is impossible. The rule laid down
here takes into consideration the varying circumstances of human society and enjoins
public as well as private acts of charity, mentioning public charity first, as that is of
greatest importance.

272a. The opening words of the verse call attention to the special difficulties of
Muslim society, which was required to repel its enemies in the interests of its existence.
It shows that the Muslims did not fight to bring the disbelievers into the fold of Islam;
for that, the Prophet is told in plain words, was not his responsibility. It was for the good
of their people, the defence of the Muslim community that the Muslims were required to
raise subscriptions. Hence what they spent was for Allah’s pleasure, because it was in
the cause of truth. In the concluding words they are assured that for these deeds of
sacrifice they will be fully rewarded.

As regards private charity, reports mentioned under this verse show that Muslim
charity was exercised not only for the welfare of their own co-religionists but also for
that of the disbelievers and that Islam did not allow the difference of religion to be a
hindrance to the bestowal of charity upon a deserving person.

273a. The first qualification of those who deserve charity is that they are confined in
the way of Allah. Among these are included: (1) Those who had to fight in defence of
Islam, but had no means of livelihood; (2) those who could not go forth to trade because
of the insecurity of the roads and the constant raids of the enemy; (3) those who were
wounded in the fighting (Rz).

273b. In translating darb-an fi-l-ard as “knocking about in the land”, Palmer has
made a mistake. The unhappy similarity which he discovered between the colloquial
English phrase “knock about”, which means “to wander here and there in a rough,
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ignorant man thinks them to be rich
on account of (their) abstaining (from
begging). Thou canst recognize them
by their mark — they beg not of men
importunately.© And whatever good
thing you spend, surely Allah is
Knower of it.
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SECTION 38: Usury Prohibited

274 Those who spend their wealth
by night and day, privately and pub-
licly, their reward is with their Lord;
and they have no fear, nor shall they
grieve.4

275 Those who swallow usury can-
not arise except as he arises whom the
devil prostrates by (his) touch.? That
is because they say, Trading is only .
like usury. And Allah has allowed
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careless, and aimless way”, and one of the significances of the Arabic word darb, viz.,
beating, striking, or smiting, makes him draw the conclusion that the “language of the
Qur’an is really rude and rugged”. He would have been nearer the mark if he had said
beating the land. As a matter of fact, the phrase here used means he journeyed in the
land, seeking sustenance and for the purpose of traffic (LL).

273c. Here we have another qualification of those who deserve to be assisted by
private acts of charity; these are the men who abstain from begging. This would show
that the Holy Qur’an does not countenance the practice of begging from door to door.

274a. It is a prophetic assurance to the Muslims that if they made sacrifices for the
national welfare, the fear of annihilation under which the Muslim community then lived
would be dispelled, and they would not grieve for what they spent, as it would yield
abundant fruit. This is, in fact, a prophecy of their final triumph over their enemies, for
the party that is victorious in a struggle does not grieve for the sacrifices that it makes
while the vanquished party does.

275a. Riba (literally, an excess or addition) means an addition over and above the
principal sum that is lent (R, T, LL), and includes usury as well as interest. The subject
is introduced here very appropriately, for as charity is the broad basis of human sympa-
thy, usury annihilates all sympathetic affection and leads to the extreme of miserliness.
Thus from one point of view the subject of usury stands in contrast with that of charity,
while from another point of view the connection between these two subjects is, as point-
ed out in the two preceding sections and the verse with which this section opens, that,
while the Muslims were promised great wealth and prosperity, they were warned against
an inordinate desire for amassing wealth, to which usury would certainly have led them.
Hence, those who devour usury are compared with those prostrated by the touch of the
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276 Allah will blot out usury, and
He causes charity to prosper. And
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devil, which in this case stands for Mammon. The prohibition of usury in Islam is a very
wide subject, and cannot be discussed within the limits of a footnote. But it may be
noted in passing that Islam adopts the golden mean in all cases. It does not go to the
extreme of the socialistic idea which aims at the annihilation of all distinction of proper-
ty rights, but it establishes institutions which give the poor a certain proportion of the
riches of the wealthier members of society. Such is the institution of zakat, according to
which one-fortieth of the amassed wealth of every member of society is taken yearly to
be distributed among the poor. Hence zakat is particularly spoken of in connection with
this subject in v. 277. In perfect accordance with that institution, Islam refused to allow
the rich to grow richer by reducing the poor to still greater poverty, which is the real aim
of usury. Usury, moreover, promotes habits of idleness; but its worst effect is on morals,
as it causes man to be obsessed by love of wealth and selfishness; and this is, in fact,
what is meant by the devil prostrating a devourer of usury.

It may also be mentioned in this connection that while Islam enjoins acts of sacrifice
to carry on the struggle for national existence, it prohibits usurious dealings which are
the basis of modern warfare. All wars are now carried on with the help of loans, interest
on which ultimately is a source of ruin to both the conquerers and the conquered. A just
war, a war in self-defence, would always lead a community to acts of sacrifice to which
they would be impelled in the interest of their own existence, while an aggressive war
can only be carried on by heavy loans whose burden is not felt at the time but which
ultimately crush the community.

275b. The Qur’an draws a distinction between trading and usury. In trade the
capitalist takes the risk of loss along with the hope of profit, but in lending money on
usury the whole of the loss is suffered by the man who uses his labour, while the
capitalist may count upon his profit even in the case of loss in the actual concern. Hence
trading stands on quite a different footing from usury. It may be added that in the great
struggle between capital and labour, Islam sides with labour. If labour does not bring
profit, the capitalist should suffer along with the labourer.

275c¢. Here is a prohibition to receive any interest on money lent, but if anyone had
actually received any interest before the prohibition he was not required to pay it back.

276a. Mahagqa signifies he took away the blessing thereof or he diminished it (R). It
also signifies the blotting out or annihilating of a thing. Usury is here condemned, while
charitable deeds are commended as being the real source of the prosperity of a nation or
of humanity in general. It is a prophetic reference to the general tendency in the growth
of civilization to lessening rates of interest, so much so that usurious dealings, in the
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proper sense of the word, are becoming almost extinct, while the tendency for public
charity or personal sacrifice in the interests of a community, or even humanity in gener-
al, is daily gaining ground.

278a. The balance of interest which might be due at the time when the prohibition
was made known must be given up.

279a. Going directly against the commandments of Allah is here described as a war
with Allah and His Messenger. The money received as bank interest may be spent in the
cause of Allah and His Messenger or for the propagation of Islam, and thus from a war
with Allah and His Messenger it would be converted into a war for Allah and His
Messenger. In fact the Divine purpose in the prohibition of interest is fulfilled if interest
is changed into charity.

279b. The meaning is that the debtor shall not be made to pay more than the sum lent.

280a. This indicates the kind of sympathy Islam demands. The poor man is not to
be prosecuted and thrown into prison, and payment of debt must be postponed till the
debtor is able to pay, or, better still, the whole may be remitted as charity.
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SECTION 39: Contracts and Evidence
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282a. The subject of usury, which is connected with the lending and borrowing of
money and trading in general, brings us to the subject of contracts. If Islam enjoins
charity and prohibits usury, it requires at the same time that the greatest precautions
must be taken for safeguarding property rights. A noteworthy thing about this is that the
Arabs were quite an ignorant people, among whom writing was very rare. Even then
they were required to put down all their transactions, great or small, in writing, except in
hand-to-hand dealings.

282b. These words form the basis of the guardian and ward law, as they point out
when a guardian may be appointed for one who is not able to manage his own property.
The word which I have translated as weak really signifies one too young (i.e. a minor) or
one too old (Bd). Thus a guardian may be appointed not only when the owner is a minor,
but also when his understanding is not sound on account of age or any other reason.

282c. As women did not take much part in business, and were therefore unable to
understand the transaction, two women are required instead of one man.

282d. The personal pronoun huma may refer either to the testimony of the two
witnesses or the two women. Reminding here stands for making up the deficiency of the
other’s memory.

The Holy Qur’an does not say that no case should be decided except on the testi-
mony of two witnesses, but requires ordinarily the calling of two witnesses at the time of
the transaction, so that the deficiency of one may be rectified by the other. Cases may be
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be not averse to writing it whether it
is small or large along with the time
of its falling due. This is more equi-
table in the sight of Allah and makes
testimony surer and the best way to
keep away from doubts. But when it
is ready merchandise which you give
and take among yourselves from hand
to hand, there is no blame on you in
not writing it down. And have wit-
nesses when you sell one to another.
And let no harm be done to the scribe
or to the witnesses.¢ And if you do
(it), then surely it is a transgression
on your part. And keep your duty to
Allah. And Allah teaches you. And
Allah is Knower of all things.

283 And if you are on a journey
and you cannot find a scribe, a secu-
rity may be taken into possession.?
But if one of you trusts another, then
he who is trusted should deliver his
trust, and let him keep his duty to
Allah, his Lord. And conceal not tes-
timony. And whoever conceals it, his
heart is surely sinful. And Allah is
Knower of what you do.
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decided on circumstantial evidence as well, which is sometimes stronger than the
evidence of witnesses. The Holy Qur’an itself speaks of Joseph’s innocence being
established on circumstantial evidence (12:26, 27).

282e. They must not be made to suffer loss in their own business. In other words,
their convenience must be kept in view, and they should be paid.

283a. This does not mean that a security cannot be taken in any other case. On the
other hand, the words that follow show that security may be taken when the lender does

not trust the debtor.

It further shows that advantage can be derived by the lender from the movable or
immovable property which has been given into his possession as a security for the debt.
Thus land mortgaged for a debt may be cultivated, or house-property may be rented or
used. This is made clear in a saying of the Prophet: “The mortgaged animal may be used
for riding, when it is mortgaged, on account of what is spent on it, and the milk of the
milch animal may be drunk when it is mortgaged, and the expenditure shall be borne by
him who rides (the animal) and drinks the milk” (B. 48:4).



130 Ch.2: THE COW [Al-Bagarah

SECTION 40: Muslims Shall be Made Victorious
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284a. This verse has generally been misunderstood. It does not signify “Allah will
call you to account for it”, but that “He will call you to account according to itf”’; so that
he who hides (i.e. keeps under control) his evil inclinations and he who manifests (i.e.
gives vent to them) shall not be dealt with in the same manner, but according to their
deserts. Almost the same statement is contained in 3:29, where it is said: “Say: Whether
you hide what is in your hearts or manifest it, Allah knows it”. Evil thoughts are not
unpunishable; but evil inclinations which a man keeps suppressed, and which therefore
gradually disappear, cannot be included in the category of evil thoughts; it is these that
are meant here.

285a. The breadth of the Muslim faith, which has been dealt with on several
occasions in this chapter, is again mentioned in reference to the triumph of the Muslims;
for even if the Muslims were triumphant, their religion could not triumph over other
religions unless established on very broad principles which should commend themselves
to all. The triumph of the Muslim religion, it is hinted, would not be due to political
supremacy but to the excellence and breadth of its principles. Hence, even in these days
of Muslim political decadence, Islam is making spiritual conquests. This is no doubt due
to the breadth of its principles.
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286a. Some of the words in which these prayers are addressed require to be
explained. Isr means a burden which restrains one from motion, and, therefore, the
burden of sin, as sin hampers the spiritual progress of man and restrains him from
advancing spiritually. U‘fu is from ‘afw, which means effacing or obliteration (R), and
generally indicates the the effacing or pardoning of sins. Ighfir is from ghafr, which
means covering with that which protects a thing from dirt (R). In religious terminology,
the word ghafr is 