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The Qur’ān: An Abiding Wonder
✎…Maulānā

Waḥīduddīn Khān1

Tr.: Prof. Farīda Khānam2
Abstract
This collection briefly discusses two aspects of the Qur’ān:
firstly, its being in itself a proof that it is the Book of God;
secondly its complete preservation in its original form, as
revealed to the Prophet Muḥammad (PBUH) during the
seventh century Ḥijrah.
Many revelations had been made by God and committed to
writing by His devotees before the revelation of the Qur’ān.
Then what particularly distinguishes the sacred Islamic text
from its forerunners? It is not just that it is complete and the
other revealed books are incomplete. To categorise the sacred
scriptures in this way would amount to discriminating between
the Prophets themselves which is certainly not right and just.
What then is its great distinguishing feature? There is only one,
a simple, but a major one that is the text of the Qur’ān has
never been tampered with, whereas all the other Books have
long ago lost their original form and content, which has meant a
serious loss of authenticity. It is the characteristic of the Qur’ān
– its perfect state of preservation –which singles it out from its
predecessors as a unique scripture for divine guidance and
salvation that will retain its validity until the Doomsday.
The preservation of the Qur’ān was an uphill task that required
dedication and remarkable skill. As such, it was the most
extraordinary undertaking of the age. This feat gains in
1
2

Great Indian Thinker of Arabic & Islamic Studies
Professor, Deparment of Islamic Studies, Jamia Millia Islami, New Delhi
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importance when it is seen in the context of the loss of authority
of previous texts which were not maintained in their pristine
state. The Qur’ān alone has survived (and will till the Doomsday)
as the completely preserved utterances of the Almighty.
God has absolute power over all things. If He has given man
freedom throughout his lifespan in this world, it is purely in
order to test him to do the right and just thing but unlike this
the man in many cases has gone against God’s commandments
as the man committed distortion in the divine scriptures and
even destroyed them Finally, as an exceptional blessing to man,
God made exceptional arrangements to preserve His guidance
for future generations. That is how – by the special succour of
God – the Prophet and his companions were victorious in their
long tussle with the transgressors, thus ushering in a new era in
the world history.

Part One: Arguments of the Qur’ān
Chapter One: The Qur’ān—The Book of God
When the Prophet Muḥammad (PBUH) claimed that the Qur’ān
was a divine book revealed to him by God for the guidance of
mankind, there were many who did not believe him but rather
said that this scripture was a human rather than a divine
composition. Then the Qur’ān itself gave a challenge to them,
asking them to produce “a scripture similar to it, if what they said
were true.” (52: 34).
And furthermore, it declared in clear and absolute words that
even if all the human beings and the jinns made collective and
concerted efforts to produce a book like the Qur’ān, they
would all fail miserably in their attempt. (17: 88).
The Qur’ān, being an eternal book, poses a perennial challenge,
is addressed to every human being until the Doomsday.
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Now the question arises here that what characteristic this
sacred book possesses which makes it inimitable for the
human being. Several aspects of its uniqueness are mentioned
in the Qur’ān, one of which is its consistency:
“Do they not ponder over the Qur’ān? If it had not come from
God, they would have found in it many contradictions
(ikhtilāf)” (04: 82).
(Professor Arberry has translated the Arabic word ikhtilaf as
‘inconsistency’. Other renderings of the word include
contradiction, disparity and difference.)
Total consistency is an extremely rare quality, which is an
exclusive attribute of God. It is, therefore, beyond any human
being to compose a work free of disparities. For a work to be
quite flawless and free of contradiction, the composer has to
have a command of such knowledge that encompasses the
past and the future, and extends also to all objects of creation.
There must be no shadow of doubt in his perception of the
essential nature of things. Furthermore, his knowledge must
be based on direct acquaintance, not on information indirectly
received from others. And there is another unique quality he
must possess: he must be able to see things, not in a
prejudiced light, but as they actually are.
God and God alone can possess all these extraordinary
qualities. For this reason, only His Word will remain
perennially free of all inconsistencies and disparities. The work
of man, on the other hand, is always marred by imperfection,
for man himself is imperfect; it does not lie within his power
to compose a work free of contradiction.

Contradictions in Human Reasoning:
It is not by chance that the work of man is fraught with
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contradictions. It is the inevitable characteristic of human cerebral
activity. Such is the nature of creation that it accepts only the
Thought of its Creator. Any theory which is not in consonance with
His thinking can find no place in the universe. It will contradict
itself, for it stands at variance with the universe at large; it will be
inconsistent, for it does not run true to the pattern of nature.
For this reason, intellectual inconsistency is bound to mar any
theory conceived of by man. We shall illustrate this point by
several examples.

Theory of Evolution:
Charles Darwin (1809-1882), and other scientists after him,
developed the theory of Evolution from their observations of
living creatures. They saw that the various forms of life found
on earth outwardly appeared different from one another. Yet,
biologically, they bore a considerable resemblance to each
other. The structure of a horse, for instance, when standing up
on its two hind legs, was not unlike the human frame.
From these observations they came to the conclusion that man
was not a separate species, and that along with other animals, he
had originated from a common gene. All creatures were involved
in a great evolutionary journey through successive stages of
biological development. While reptiles, quadrupeds and
monkeys were in an early stage of evolution, man was in an
advanced stage.
For a hundred years this theory held sway over human thought.
But then further investigations revealed that it had loopholes. It
did not fully fit in with the framework of creation. In certain
fundamental ways, it clashed with the order of the universe as a
whole. For instance, there is the question of the age of the earth.
By scientific calculation, it has been put at around two thousand
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million years old. Now this period is far too short to have
accommodated the process of evolution envisaged by Darwin. It
has been shown scientifically that for just one compound of
protein molecule to have evolved, it would have taken more
than just millions and millions of years. There are over a million
different forms of animal life on earth and at least two hundred
thousand fully developed vegetable species. How could they all
have evolved in just two thousand million years? Not even an
animal low down in the evolutionary scale could have developed in
that time, let alone man, an advanced life form which could have
developed only after passing through countless evolutionary stages.
A mathematician, by the name of Professor Patau, has made
certain calculations concerning the biological changes
postulated by the theory of evolution. According to him, even a
minor change in any species would take one million generations
to be completed. From this, one can have an idea of how long a
period would elapse before a dog, for example, turned into a
horse. The multiple changes involved in such a complicated
evolutionary process would have taken much too long for them
to have happened during the human lifespan of the world.
As Fred Hoyle puts it, in The Intelligent Universe: Just how
excruciatingly slowly genetic information accumulates by trial
and error can be seen from a simple example. Suppose that a
particular protein is very conservatively coded by a tiny
segment in the DNA blueprint, just ten of the chemical links in
its double helix. Without all ten links being in the correct
sequence, the protein from the DNA doesn’t work. Starting
with all the ten wrong links, how many generations of copying
would elapse before all the links – and hence the protein –
comes right through random errors? The answer is easily
calculated from the rate at which DNA links are miscopied, a
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figure which has been established by experiment.
‘To obtain the correct sequence of ten links, by miscopying, the
DNA would have to reproduce itself on an average, about a
hundred million members of the species all producing offspring, it
would still take a million generations before even a single member
comes up with the required rearrangement. And if that sounds
almost within the bounds of possibilities, consider what will
happen if a protein is more complicated and the number of DNA
links need to be coded, for it jumps from ten to twenty. A
thousand billion generations would then be needed, and if one
hundred links are required (as is often the case), the number of
generations would be impossibly high because no organism
reproduces fast enough to achieve this. The situation for the NeoDarwinism theory is evidently hopeless. It might be possible for
genes to be modified slightly during the course of evolution, but
the evolution of specific sequences of DNA links of any appreciable
length is clearly not possible.’ (P. 110).
And in any case, as Hoyle had earlier stated, “Shufflings of the
DNA code are disadvantageous, because they tend to destroy
cosmic genetic information rather than to improve it.”
To solve this problem, another theory, called the Panspermia
Theory, was formed. It held that life originated in outer space.
From there it came to earth. But as it turned out, this theory
created new problems of its own. Where in the vastness of space
was there a planet or a star with the conditions needed for life to
develop? For example, there is nothing more essential to life than
water. Nothing can come into existence or continue to survive
without it. Yet no one knows of anywhere in the entire universe,
except the earth, where it exists. We then had a certain body of
intellectuals who favoured a theory of Emergent Evolution,
according to which life – or its various forms – came into being all
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of a sudden. But this theory is empty of meaning. How can there
be a sudden appearance of life without the intervention of an
outside force? So we are back to where we started, with the
Outside Force – or Creator – to discount all these theories for
which they were originally invented.
The fact of the matter is that without taking a Creator into
account, one cannot give a valid explanation of life. There is no
any other theory which fits in with the pattern of the universe.
Being inconsistent with the nature of life, other theories in this
respect fail to take firm stand for the root cause. It is indeed
significant to be noted that the eminent scholars from various
fields have thought fit to contribute to an Encyclopaedia of
Ignorance, which has been published in London. The book has
the following introduction:
‘In the Encyclopaedia of Ignorance some 60 well-known scientists
survey different fields of research, trying to point out significant
gaps in our knowledge of the world.’
What this work really amounts to is an academic acknowledgement
of the fact that the Maker of the world has fashioned it in such a
way that it just cannot be explained by any mechanical
interpretation. For instance, as John Maynard Smith has written,
the theory of evolution is beset with certain ‘built-in’ problems.
There appears to be no solution to these problems, for all we
have to go by are theories. And without concrete evidence, there
is no way we can support our theories.
According to the Qur’ān, man and all other forms of life have
been created by God. The theory of evolution, on the other
hand, holds that they are all the result of a blind mechanical
process. The Qur’ānic interpretation explains itself, for God can
do as He wills. He can create what He wishes without material
resources. Such is not the case with the theory of evolution,
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which demands that there should be a cause for everything
that happens. Such causes cannot be found, with the result that
the theory of evolution is left without an explanation, – in an
intellectual vacuum, one might say, while the same cannot be
said of the explanation of life offered by the Qur’ān.

Political Philosophy:
The same is true of political philosophy. According to the 1984
edition of the Encyclopaedia Britannica, “Political philosophy
and political conflict have evolved basically around who
should have power over whom.” (14/697).
For five thousand years, the eminent human brains have addressed
their efforts toward finding an answer to this question. Yet they still
have not been able to produce what Spinoza termed a ‘scientific
base’ on which to form a coherent political philosophy.
Altogether, there are more than twelve schools of political
thoughts, which fall into two broad categories: despotism and
democracy. The first is strongly objected to on the grounds that no
good reason can be found for one single individual to tyrannise the
entire population of a country or countries. Although democracy, as
opposed to despotism, has wide popular support, it has not
provided fool-proof solutions either to philosophical or practical
problems. The literal meaning of democracy – a word of Greek
origin – is rule by the people. This notion has been widely hailed as a
panacea of all ills, but, in practice, it has proved impossible to
establish rule by the entire population of any given country. If all of
the people are to govern, how can they – at the same time – be
governed? If all the people cannot have power simultaneously, how
can a popular government be formed? Various theories have been
propounded, the most popular of which is Rousseau’s, i.e. that it
should be left to the General Will, which can be determined by
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plebiscite. But, this being a time-consuming and cumbersome
process (not to speak the expense involved), government by the
people becomes, in effect, government by a few elected individuals.
People may be free to vote as they please, but after they have
voted, they are once again subjected to the rule of a select group.
Democratically elected rulers over the world are now seen to
assume the same role as the monarchs of former times.
The notion of freedom is traditionally associated with democracy,
but there, too, as a political system it does not necessarily make
people more liberated than they were under overtly oppressive
regimes. Although the entire basis of democracy is the belief that
the people are born equal, with equal rights and that they are
free, Rousseau expresses the more immediate reality with the
very first lines of his Social Contract, “Man was born free and
everywhere he is in chains.” Then, too, there is man’s very nature
to be considered that he is a social animal. Far from being an
independent entity in this world with the liberty to live as he
pleases, he is an integral part of the corpus of society. Another
philosopher goes so far as to say that “man is not born free. Man
is born into society which imposes restraints on him.”
Although democracy in large measure is an improvement on
despotism, it does not automatically provide the key to solving the
problems of restricted individual liberty and social inequality.
Often, in the name of democracy, a dynastic monarchy is
supplanted by an elective oligarchy, leaving the individual still
feeling that he is no more than a pawn in the struggle for power.
In the 18th and 19th centuries, people rose in rebellion against
monarchical systems of government, but, once free of the yoke of
kingly rule, they had to resign themselves to rule by an elite group
calling themselves ‘representatives of the people’ – which did not
seem much of an improvement on life under the old monarchs,
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who had laid claim to being ‘representatives of God on earth’.
All political philosophers have been caught up in contradictions of
this nature. And there appears no way out of the impasse. Even the
so called “representation’ of the people is open to question. Take
the example of the British conservatives who, in one year, won a
decisive victory, winning an overall majority of 144 seats. In terms of
votes, however, the conservative share of the vote (43%) had fallen
since 1979, i.e. as far as seats were concerned the conservatives
had won a massive overall majority. But, as far as votes were
concerned, they could muster only 43%. Could it be said that they
are the true representative of the people? Man’s failure in this field
has been summed up in these words: “The history of political
philosophy from Plato until the present day makes it plain that
modern political philosophy is still faced with the basic problems.”
In fact, there is only one political philosophy that does not
contradict itself, and that is the philosophy put forward by the
Qur’ān. The Qur’ān says, that only God has the right to rule
over man: ‘ “Have we any say in the matter?” they ask. Say to
them: “All is in the hands of God,’” (03: 154).
The idea of God as Sovereign makes for a coherent system of
thought, free from all forms of contradiction. But when man is
considered sovereign, there are bound to be contradictions
and inconsistencies in the political theories that evolve. The
aim of all political theories has been to eradicate the divisions
between ruler and subjects. Yet no human system, whatever
its nature, has been able to do this. In both the democratic
and totalitarian systems, human equality has remained an
unattainable ideal, for power has always had to be put in the
hands of a few individuals, with others becoming their
subjects. This disparity can only disappear when God is
considered Sovereign. Then the only difference that remains is
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between God and man. He is the Ruler, all are His subjects. All
men are equal before Him. There is no division and no
distinction between man and man.

Twofold Inconsistency:
If the different parts of a book contradict each other, the book is
inconsistent within itself. If the contents of a book, as a whole or
in part, contradict known facts, the book is inconsistent with
external realities. The Qur’ān claims – with justice – to be free of
either type of inconsistency, whereas no work of human origin
can be free of either. It follows, therefore, that the Qur’ān must
be superhuman in origin. Had it been written by a human being,
it would have been flawed by inconsistencies of the type so that
is found frequently in the works of man.
Contradictions within a work arise basically from the deficiencies
of its author. If such imperfections are to be avoided, two things
are essential: absolute knowledge and total objectivity. There is
no human being who is not sadly deficient in both of these areas.
It is only God who is omniscient, and flawless as a Being, and
while works wrought by the human hand are invariably marred
by inconsistencies, His book, and His book alone never
contradicts itself.
The man, because his inherent limitations, cannot
intellectually grasp many things. Therefore, he is forced,
therefore, to speculate, and this frequently leads him into
making erratic judgements and unfounded contentions.
Every human being graduates from youth to old age, and when
a man grows old, he often contradicts things he as serted as
facts when he was young and immature. With age, his
knowledge and experience increase, hence his final verdict
stands at variance with his initial judgements. But even when
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death finally comes to take him away, he still has much to learn,
and often the assertions of his maturer age are proved wrong
after his death. The truth is not arrived at purely through
experience and reasoning.
Human beings, in addition to making inadvertent and unwitting
errors are all too prone to make deliberate misrepresentations of
facts when they are motivated by the base emotions of greed,
envy, jealousy, revenge and fear.
Human moods and passions are often to blame for people
turning a blind eye to the truth and falling a prey to faulty
reasoning. Love and hate, friendship and hostility all have
their influence on human thinking. A man’s inability to be
dispassionate, his elation or depression, his triumph or
despair, his successes and frustrations all colour the quality of
his thought. Such fluctuations of mood, caprice and
willfulness, can deflect the very best minds from the truth.
The only one who is free of all such caprice and all such
limitations is the Almighty. That is why His word is of an
impeccable consistency.

Biblical Inconsistency:
To illustrate this point, let us take the example of the Bible,
which, as a book of revelation was the forerunner of the Qur’ān.
Initially, the Bible was the word of God, but in later years it
suffered from human interpolations, with the result that many
internal contradictions began to sully its pages. A case in point
is the genealogy of the Messiah, which has been given in
several places in that part of the Bible known as the Injīl, or
New Testament. The Gospel according to Matthew begins with
this abridged genealogy: “The book of the genealogy of Jesus
Christ, the son of David, the son of Abraham.” (Matt. 01: 01).
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The genealogy of Christ is then given in detail, beginning with
Abraham and ending with Joseph who, according to the New
Testament was “the husband of Mary, of whom was born
Jesus.” (Matt. 01: 16).
When the reader turns to the Gospel according to Mark he
finds these words: “The beginning of the gospel of Jesus
Christ, the Son of God.” (Mark. 01: 01).
According to one chapter of the New Testament, Jesus was the
son of a person named Joseph, while another chapter of this very
New Testament says he was the son of God.
Undoubtedly, in its original form, the Injīl was the Word of God
and free of all inconsistencies. It was only in later years, that
human beings made additions of their own, introducing
contradictions into a formerly consistent text. The Christian
Church has evolved yet another extraordinary contradiction in
order to explain away this discrepancy in its sacred book. The
description given of Joseph in the Encyclopaedia Britannica
(1984 edition) is as follows: “Christ’s earthly father, the Virgin
Mary’s husband.”

Secular Contradictions:
For an instance of serious internal contradiction in secular
writings, I turn to the works of Karl Marx, who commands an
immense following in the modern world. The famous
American economist, John Galbraith, has written of him:
“If we agree that the Bible is a work of collective authorship, only
Moḥammad rivals Marx in the number of professed and devoted
followers recruited by a single author. And the competition is not
really very close. The followers of Marx now far outnumber the
sons of the Prophet.”
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But Marx’s enormous popularity does not change the fact that
his work is little better than a collection of glaring contradictions.
For example, Marx considers the existence of class as the root of
all evil in the world. According to his philosophy, class distinction
is derived from the system of private ownership, and the control
exercised by the bourgeoisie over the means of production
enables them to plunder the lower labouring class.
The solution prescribed by Marx consisted of confiscating the
properties of the capitalist class and putting them under the
administration of the labouring class. Thus, he claimed, a
classless society would come into being. But herein lies the
basic flaw in Marx’s philosophy. For what comes into
existence as a result of this transfer is not a classless society,
but a society in which one class takes over where the other
leaves off where one class previously controlled the economy
by virtue of ownership, another class now controls it by virtue
of its right to administer. Marx’s so-called classless society,
was, in fact, one in which capitalist ownership was replaced by
communist ownership.
What Marx had condemned in one place, he condoned in
another. But due to his great antipathy for and antagonism
towards the capitalist class, he was unable to see his own
contradiction in thought. He was in favour of taking the
control of economic resources away from capitalists and
entrusting it to officials. But, blinded by prejudice, he failed to
see what he was doing. He gave separate names to two
different forms of the very same phenomenon: in the one
case, he called it plunder of the many by the few, in the other,
he termed it ‘social order’.
The Qur’ān, on the other hand, is completely free of selfcontradiction of this nature, and there is absolute harmony in its
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content. Even so, opponents of the Qur’ān have tried to prove
that contradictions do occur in it. All the examples they cite in
this regard, however, have no connection whatsoever with the
case they are trying to prove. They say, for instance, that in the
sermon of his Farewell Pilgrimage, the Prophet stated that all
men were from Adam, and Adam was from the earth. According
to this principle women should enjoy the same status as men. In
practice, however, this is not the case, say opponents of the
Qur’ān, who point to the inferior position women have been
allotted in Islamic society. They then cite the fact that the
testimony of two women is equated in law with that of one man.
It is true that this is so, but only in special sets of circumstances,
as is made clear in the verse of the Qur’ān where this rule has
been laid down. The verse in question deals with the written
recording of debts:
“And take two male witnesses. If there are not two men, then
one man and two women – you may select the witnesses of
your choice. If one woman forgets, the other will be able to
remind her.” (02: 282)
The wording of the verse shows quite clearly that the basis of
this rule is – not discrimination between the sexes – but rather
allowances being made for the inferior memorizing ability of
women. What is alluded to is a biological fact – that women
are not as adept at remembering things as men. This is why, if
women’s testimony is to be accepted in loans cases, there
should be two of them: so that if at any time subsequently,
they are required to give evidence, one of them should be
able to compensate for the other’s poor memory.
It should be borne in mind that any other interpretation of this
rule shows a total misunderstanding of the scriptures. It should
be borne in mind that modern research has confirmed what the
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Qur’ān asserts – that women’s memory is weaker than that of
men. Russian scientists have gone into this matter in great
detail, and their conclusion has been published in book form. A
summary, entitled ‘Memorizing Ability’, appeared in the New
Delhi edition of the Times of India on January 18, 1985:
“Men have a greater ability to memorize and process mathematical
information than women, but females are better with words,” says a
Soviet scientist. (UPI) “Men dominate mathematical subjects due to
the peculiarities of their memory,” Dr. Vladimir Konovalov told the
Tass news agency.”
The Qur’ānic rule, far from evincing any contradiction, proves
in fact that the Qur’ān has come from One who has absolute
knowledge of the facts of existence. He sees things from every
angle, and so is in a position to issue commandments that are
in total harmony with nature.

External Inconsistency:
Now we turn to external inconsistency. External inconsistency in a
literary work occurs when what it asserts is contradicted by some
realities in the outside world. Since man’s speech and writing
occur within the sphere of his own knowledge, which is
marked by human limitations, what he writes or says fails to
conform to the external reality. We produce here a few
comparative examples to illustrate this point.
Certain ancient Arab tribes sometimes killed their children, in
most cases female babies, for fear of being unable to feed a
large family. It was in this context that the following verses
were revealed:
“Do not kill your children for fear of want: We shall provide
sustenance for them as well as for you. Truly, the killing of
them is a great sin.” (17: 31)
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Inherent in this pronouncement of the Qur’ān was the claim that
the growth in population, whatever its extent and degree, would
not create a problem of sustenance for man on the earth; that
there would be a constant favourable balance of sustenance and
human population; that there would be an adequate provision of
sustenance tomorrow just as there is today.
Throughout the ages, Muslims have been endorsing this claim
as a matter of faith. They have left this matter to God, the
great Provider.
One thousand years after this claim made by the Qur’ān, the
British economist, Robert Malthus (1766–1834) published in
1798 his book, An Essay on the Principle of Population as it
Affects the Future Improvement of Society, in which he set
forth his famous theory on the growth of population.
“Population, when unchecked, increases in a geometrical
ratio. Subsistence only increases in an arithmetical ratio.”
Simply stated, growth in population and growth in sustenance
are not naturally equal. Human population grows
geometrically, that is at a ratio of 1 - 2 - 4 - 8 - 1 6 - 32, while
the growth of food supplies maintains an arithmetical ratio: 1 2 - 3 - 4 - 5 - 6 - 7 - 8. Sustenance, therefore, cannot keep up
with the astronomical growth in human population. The only
solution to this problem, according to Malthus, was for
mankind to control its birth-rate. The population should not
be allowed to exceed a certain limit, failing which the number
of people on earth would become disproportionate to the
amount of sustenance available, thereby ushering in an age of
famine in which countless people would starve to death.
Malthus’s book made a powerful impression, winning
substantial support among writers and thinkers, and leading
to the launching of birth control and family-planning schemes.
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Recently, however, researchers have come to the conclusion
that Malthus was quite wrong in his calculations. Gwynne
Dwyer has summarized this research in an article,
provocatively entitled ‘Malthus: The False Prophet,’ which
appeared in The Hindustan Times (New Delhi) on December
28, 1984:
“It is the 150th anniversary of Malthus’ death, and his grim
predictions have not yet come true. The world’s population
has doubled and redoubled in a geometrical progression as he
foresaw, only slightly checked by wars and other catastrophes,
and now stands at about eight times the total when he wrote.
But food production has more than kept pace, and the present
generation of humanity, is on average the best fed in history.”
Malthus was born in an age of ‘traditional agriculture’. He was
unable to envisage the approach of an age of ‘scientific agriculture’,
in which amazing advances in production would become possible.
Over the 150 years since Malthus’s death, methods of cultivation
have been radically altered. Crops under cultivation are chosen for
their particularly high yield. Cattle are able to produce a far higher
amount of dairy food than before. New methods have been
discovered to increase the fertility of land. Modern machinery has
brought vast new areas under cultivation. In technologically
advanced countries of the world there has been a 90% fall in the
number of farmers: yet at the same time a tenfold increase in
agricultural produce has taken place.
As far as the third world is concerned, 3 billion people inhabit
in these under-developed countries, but the third world also
possesses the potential to produce food for 33 billion-ten
times the present population. According to F.A.O. estimates, if
the increase in the population of the third world continues
unabated, reaching over the 4 billion mark by the year 2000
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A.D., there will still be no cause for alarm. The increase in
population will be accompanied by an increase in production:
the means will be available to provide food for 1 ½ times more
than the number of people who have to be fed. And this
increase in food production will be possible without
deforestation. So there is no real danger of a food crisis, either
on a regional or on a global scale. Gwynne Dwyer concludes
his report with the following words: “Malthus was wrong. We
are not doomed to breed ourselves into famine.”
Where Malthus’s book on population and sustenance – the work
of a human mind working within the confines of time and place –
was very far out in its predictions for the human race, (and this
was proved to the world just 150 years after the author’s death)
the Qur’ān, on the other hand – the work of a superhuman mind
– still bears out external realities to this very day.

Historical Inaccuracy:
In the 20th century B.C., during the time of the Prophet Joseph,
the Children of Israel entered Egypt. Seven centuries later they
left Egypt along with Moses, crossing over into the Sinai
Peninsula. These events are mentioned in both the Bible, and the
Qur’ān. But, while the account in the Qur’ān is entirely consistent
with external history, the Bible relates several incidents which do
not correspond to historical records. This has created problems
for believers in the Bible. Should they accept what is written in
the Bible, or should they go by history? Since the two contradict
one another, they cannot accept both at the same time.
On January 12, 1985, a gathering was held in the Indian Institute of
Islamic Studies at Tughlaqābād in New Delhi, which was addressed
by Ezra Kolet, president of the Council of Indian Jewry. His topic
was: ‘What is Judaism?’ Naturally, he dealt with Jewish history in his

24

Th e In dian Jou rn al of Arabic an d Islamic Studies

April-Ju n e 2018

talk, mentioning, among other things, the Jew’s entrance into and
exodus from Egypt. The names of both Joseph and Moses figured in
his talk as well as the kings who were ruling in Egypt in their
respective times. For both kings, the contemporaries of Joseph and
Moses, he used the term ‘Pharaoh’.
As everyone acquainted with the period knows, this
nomenclature is historically incorrect. The reign of the kings
known as Pharaohs did not begin until the time of Moses: in
Joseph’s day, a different line of monarchs ruled in Egypt.
When Joseph entered Egypt, the kings of a dynasty known as
the Hyksos were in power. They were ethnically Arabs, and
had usurped the Egyptian throne, reigning from 2000 B.C.
until the end of the 15th century B.C. at which time the
indigenous population rebelled against foreign rule, thus
bringing the Hyksos dynasty to an end.
Home rule was then established in Egypt. The clan that took
over sovereignty chose for itself the name of Pharaoh, which
literally means son of the sun-god, for in those days Egyptians
worshipped the sun, and in order to vindicate their right to
rule over the Egyptians, they made themselves out to be
incarnations of the sun-god.
In effect, Mr. Kolet was calling the Hyksos Kings, Pharaohs. He
had no option in this, for that is what they are called in the
Bible, with reference to both Joseph’s and Moses’ respective
periods. The Jewish speaker could either accept the Bible or
history, but not both simultaneously. Since he was speaking in
his capacity as president of the Jewish Council, he put history
aside and based his talk on biblical accounts.
But in the Qur’ān we do not find accounts which clash with
history in this way, and those who follow the Qur’ān are not
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compelled to forsake history in order to uphold their Holy
Book. When the Qur’ān was revealed, people had no
knowledge of ancient Egyptian history. Only in later years did
archeological excavations make it possible for Egyptologists to
compile a record of the history of that country’s ancient kings.
Even so, the Qur’ān mentions the Egyptian monarch who was a
contemporary of Joseph, and refers to him by the title, of ‘King of
Egypt’. As for the king who ruled in Moses’ day, the Qur’ān
repeatedly calls him Pharaoh. We thus have a Qur’ānic account
that corresponds exactly with historical facts, unlike the biblical
account which is historically inaccurate. This shows that the
Qur’ān was written without recourse to human sources of
knowledge, by One who had direct access to the Truth.

An Example from History:
According to the theory of evolution, both man and animals
are descended from a common ancestor. That is, a single
animal species passed through many gradual stages of
evolution, ultimately developing into the chimpanzee, and
finally, homo sapiens.
Even if we take for granted the theory of evolution, there are
‘missing links’ between these evolutionary stages between
animal and man which have still to be accounted for. Where
are the species still in the process of evolution possessing both
animal and human features? Though no such real middle link
has yet been discovered, evolutionists believe that such
species did exist and will one day be discovered.
In 1912, the English newspapers trumpeted the news that a
fragment of an ancient skull, half, ape and half man, dating
back to some nebulous, pre-historic period, had been found at
Piltdown, thus providing material evidence which confirmed
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Darwin’s theory of evolution.
This Piltdown Man achieved instant popularity. The name
appeared in standard text, books such as R.S. Lull’s Organic
Evolution. Leading intellectuals counted the discovery among
the great triumphs of modern man. In authoritative works
such as H.G. Wells’ Outline of History and Bertrand Russell’s
History of Western Philosophy, it was mentioned as though
there was no doubt about the Piltdown Man’s existence.
For nearly half a century scholars remained enthralled with this
‘great discovery’. It was only in 1953 that some scientists became
doubtful. They extracted the Piltdown man from its iron, fire-proof
box in the British Museum and subjected it to detailed, modern,
scientific analysis, studying it from every relevant angle. Their final
conclusion was that the Piltdown Man was a forgery. The great
acclaim it had received was totally unfounded. What had actually
happened was that someone, who wished to discredit a rival by
playing a trick on him, had taken the jaw of a chimpanzee and
dyed it to make it look ancient, and had then filed its teeth to
make them look human. He then submitted his “find” to the
British Museum, saying that he had come across it in Piltdown,
England. He intended at a later stage to reveal the whole affair as
a hoax, in order to make his rival look foolish, but when he saw the
seriousness with which his trick had been taken by the entire body
of western scientists, he was afraid to own up, and his silence then
prevented positive thinking on evolution for several decades.
(Encyclopaedia Britannica, 1984, Piltdown Man.)

The Mummy of Merneptah:
One of the most intriguing predictions made by the Qur’ān
concerns a Pharaoh of Egypt, called Merneptah, who was the son
of Rameses II. According to historical records, this king was
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drowned in pursuit of Moses in the Red Sea. When the Qur’ān was
revealed, the only other mention of Pharaoh was in the Bible, the
sole reference to his having drowned being in the book of Exodus;
“And the waters returned, and covered the ‘chariots, and the
horsemen, and all the host of Pharaoh that came into the sea after
them; there remained not so much as one of them.”
Amazingly, when this was all the world knew about the drowning
of Pharaoh, the Qur’ān produced this astounding revelation: “We
shall save you in your body this day, so that you may become a
sign to all posterity.” (10: 92)
How extraordinary this verse must have appeared when it was
revealed. At that time no one knew that the Pharaoh’s body was
really intact, and it was nearly 1400 hundred years before this
fact came to light. It was a Professor Loret who, in 1898, was the
first to find the mummified remains of the Pharaoh who lived in
Moses’ day. For 3000 years the corpse had remained wrapped in
a sheet in the Tomb of the Necropolis at Thebes where Loret had
found it, until July 8, 1907, when Elliot Smith uncovered it and
subjected it to proper scientific examination. In 1912 he
published a book entitled The Royal Mummies. His research had
proved that the mummy discovered by Loret was indeed that of
the Pharaoh who “knew Moses, resisted his pleas, pursued him
as he took flight, and lost his life in the process.” His earthly
remains were saved by the will of God from destruction to
become a sign to man, as is written in the Qur’ān.
In 1975, Dr. Bucaille made a detailed examination of the
Pharaoh’s mummy which by then had been taken to Cairo. His
findings led him to write in astonishment and acclaim:
“Those who seek among modern data for proof of the Holy
Scriptures will find a magnificent illustration of the verses of
the Qur’ān dealing with the Pharaoh’s body by visiting the

28

Th e In dian Jou rn al of Arabic an d Islamic Studies

April-Ju n e 2018

Royal Mummies Room of the Egyptian Museum, Cairo!”
As early as the seventh century A.D., the Qur’ān had asserted
that the Pharaoh’s body was preserved as a sign for man, but it
was only in the 19th century that the body’s discovery gave
concrete proof of this prediction. What further proof is needed
that the Qur’ān is the Book of God? Certainly, there is no book
like it, among the works of men.

Natural Phenomena:
The Qur’ān was revealed at a time when little was known about
nature. Rainfall, for example, was believed to come from a river
in heaven which gushed down on to the earth. The earth was
thought to be flat and the heavens a kind of vault resting on the
hilltops which provided a roof over the earth. Stars were
considered to be shining silver nails set in the vault of heavens,
or thought of as tiny lamps which were swung to and fro at night
by means of a rope. The ancient Indians held that the earth
rested upon the horns of a cow and when the cow shifted the
earth from one horn to the other, this caused earthquakes. Up
till the time of Copernicus (1473–1543 A.D.) it was generally
believed that the earth was stationary and that the sun revolved
around it. (Two thousand years earlier, Aristarchus of Samos had
anticipated this theory, but his ideas did not gain ground).
With the advances made in the field of science and technology, the
range of human observation and experiment were vastly increased,
opening up great vistas of knowledge about the universe. In all
spheres of existence and in all disciplines of science, previously
established concepts were proved wrong by later research and
were discarded. This means that no human work dating back 1500
years can boast of total accuracy, because all ‘facts’ must now be
reevaluated in the light of recent information. No such book has, in
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fact, been found to be totally free of errors, with the notable
exception of the Qur’ān, whose authenticity has withstood all
challenges over the centuries. This constitutes conclusive evidence
of the Qur’ān having had its source in an Omnipresent and Eternal
Mind – one which knows all facts in their true forms and whose
knowledge has not been conditioned by time and circumstances.
Had it been a human fabrication, it could not have withstood the
test of time, human vision being, by contrast, narrow and limited.
The basic theme of the Qur’ān is salvation in the life hereafter.
That is why it does not fall into the category of any of the known
arts and sciences of the world. But since it addresses itself to man,
it touches on almost all the disciplines which concern him. In spite
of the breadth of its scope, none of its statements has ever been
shown to stem from inadequate knowledge. Bertrand Russell, in
his Impact of Science on Society makes the point that, renowned
philosopher as he was, Aristotle, while ‘proving’ the inferiority of
women to men, stated that ‘women have fewer teeth than men,’
thus revealing his ignorance of the fact that men and women have
an equal number of teeth. No such ignorance or misconception
has ever been detected in the Qur’ān. This clearly shows that the
origin of this work is a superior Being whose knowledge pre-dates
time itself and goes infinitely far beyond present knowledge, no
matter how advanced the latter may appear to be.

Examples from Astronomy:
Referring to the sun and the moon, the Qur’ān tells us that both
these heavenly bodies are moving in their own circular courses
(falak) (36:40). Dr Maurice Bucaille, discussing these verses in
detail, says that falak here has the scientific meaning of ‘orbit,’
while, ‘floating’ is the most appropriate term to describe the
movement of celestial bodies in a vast and subtle space.
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Dr Bucaille further writes:
“It is shown that the sun moves in an orbit, but no indication is
given as to what this orbit might be in relation to the Earth. At the
time of the Qur’ānic Revelation, it was thought that the Sun
moved while the Earth stood still. This was the system of
geocentrism that had held sway since the time of Ptolemy, in the
second century B.C., and was to continue to do so until Copernicus
in the sixteenth century A.D. Although people supported this
concept at the time of Muḥammad, it does not appear anywhere
in the Qur’ān, either here or elsewhere.” (P. 159).

The Development of Biology:
An interesting example of the Qur’ān’s foreknowledge of biology
was highlighted in the press towards the end of 1984. The
Canadian newspaper, The Citizen, (22 November, 1984)
published it under the heading: ‘Ancient Holy Book 1300 Years
Ahead of its Time’.
The Times of India, New Delhi (10 December, 1984) stated with
equal drama: Koran Scores Over Modern Sciences.
This new light on ancient Qur’ānic verses was shed by Dr. Keith
More, a famous embryologist and professor at Toronto
University, Canada. In order to make a comparative analysis of
the assertions of the Qur’ān and the findings of modern research
on embryology, he made an in-depth study of the descriptions of
the development of the foetus as given in certain verses such as
23:14 and 39:06. In this connection he also visited the King
‘Abdul ‘Azīz University in Jeddah, Saudi Arabia, on several
occasions, along with his colleagues. He found, astonishingly,
that the statements of the Qur’ān corresponded in every detail
with modern discoveries. He was very surprised that facts
contained in the Qur’ān had been brought to light by the
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Western World as late as 1940. In a paper written on this
subject, he says: “The 1300 years old Koran contains passages so
accurate about embryonic development that Muslims can
reasonably believe them to be revelations from God.”
Convincing supportive details can be had from the analysis
Maurice Bucaille makes in his book, The Bible, The Qur’ān and
Science which was published in 1970. We reproduce here some
excerpts from the chapter entitled ‘Human Reproduction’.

Evolution of the Embryo inside the Uterus:
The Qur’ānic description of certain stages in the development of the
embryo corresponds exactly to what we know about it today,
and the Qur’ān does not contain a single statement that is
open to criticism from modern science.
After ‘the thing which clings’ (an expression which is wellfounded, as we have seen) the Qur’ān informs us that the
embryo passes through the stage of ‘chewed-flesh,’ then
osseous tissue appears and is clad in flesh (defined by a different
word from the preceding which signifies ‘intact flesh’).
-Surah 23, verse 14:
“We fashioned the thing which clings into a chewed lump of
flesh and We fashioned the chewed flesh into bones and We
clothed the bones with intact flesh.”
‘Chewed flesh’ is the translation of the word muḍghah; ‘intact
flesh’ is laḥm. This distinction needs to be stressed. The embryo
is initially a small mass. At a certain stage in its development, it
looks to the naked eye like chewed flesh. The bone structure
develops inside this mass in what is called the mesenchyma.
The bones that are formed are covered in muscle; the word
laḥm applies to them.
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It is known how certain parts appear to be completely out of
proportion during embryonic development with what is later
to become the individual, while others remain in proportion.
This is surely the meaning of the word mukhallaq, which
signifies ‘shaped in proportion’ as used in verse 5, surah 22 to
describe this phenomenon.
“We fashioned ... into something which clings ... into a lump of
flesh fashioned and unfashioned.”
More than a thousand years before our time, at a period when
whimsical doctrines still prevailed, those who were privileged to
have a knowledge of the Qur’ān were fortunate, for the
statements it contains express in simple terms truths of primordial
importance which man has taken centuries to discover.

Origin of the Universe:
The Qur’ān says:
“Do not the disbelievers see that the heavens and the earth were
one solid mass (ratq) which we tore asunder (fatq) …” (21: 30)
Ratq means wholesomeness, compactness, while fatq is the
opposite, that is, disintegration.
Modern studies in astronomy have confirmed the truth of this
concept, various observations having led scientists to postulate
that the universe was formed by an explosion from a state of
high density and temperature (the ‘big-bang’ theory) and that
the cosmos evolved from the original, highly compressed,
extremely hot gas, taking the form of galaxies of stars, cosmic
dust, meteorites and asteroids. The present outward motion of
the galaxies is a result of this explosion. According to the
Encyclopaedia Britannica (1984), this is “the theory now
favoured by most cosmologists”. Once the process of expansion
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had set in – about six billion years ago – it had to continue,
because the more the celestial bodies moved away from the
centre, the less attraction they exerted over one another.
Estimates of the circumference of the original matter place it at
about one thousand million light years and now, according to
Professor Eddington’s calculations, the present circumference is
ten times what it was originally. This process of expansion is still
going on. Professor Eddington explains that the stars and galaxies
are like marks on the surface of a balloon which is continuously
expanding, and that all the celestial spheres are getting further
and further apart. Ancient man supposed quite wrongly, that the
stars were as close to one another as they appeared to be. How
significant that the Qur’ān should state in Surah 51, verse 47,
“The heaven, We have built it with power. Truly, We are
expanding it.” Now science has revealed that since the universe
came into existence 90 thousand million years B.C., its
circumference has stretched from 6 thousand to sixty thousand
million light years. This means that there are inconceivably vast
distances between the celestial bodies. And it has been
discovered that they revolve as part of galactic systems, just as
our earth and the planets revolve around the sun.
Just as within the Solar System, many planets and asteroids
are situated at great distances from each other, yet revolve
according to one system, likewise every material body is
composed of innumerable ‘Solar Systems’ on an infinitesimally
small scale. These systems are called atoms. While the
vacuum of the Solar System is observable, the vacuum of the
atomic system is too small to be visible. All things, however
solid they appear, are hollow from the inside. For instance, if
all the electrons and protons present within the atoms of a six
foot tall man were to be squeezed in such a manner that no
space were left, his body would be reduced to such a tiny spot
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as would be visible only through a microscope.
The farthest galaxy that has been observed is situated several
million light years away from the sun. Yet it is held that if the
total quantum of cosmic matter as worked out by
astrophysicists – and it is enormous – were to be compressed
so as to eliminate all space, the size of the universe would be
only thirty times the size of the sun. In view of how recently
these calculations have been made, it is quite extraordinary
that 1500 years ago the Qur’ān asserted that not only had the
universe expanded from a condensed form but that its original
quantum of matter had remained constant, so that it could
conceivably be re-condensed into a relatively small space. It
describes the end of the universe thus: “On that day, we shall
roll up the heaven like a scroll of writing” (21: 104).
The moon is our nearest neighbour, in space, its distance from
the earth being just two lakh and forty thousand miles. Due to
this proximity, its gravitational force affects the sea waves,
causing an extraordinary rise in the water level twice a day. At
certain points these waves rise as high as sixty feet. The land
surface too is affected by this lunary pull, but only in terms of a
few inches. The present distance between the earth and moon is
optimal from man’s point of view, there being several
advantages. If this distance were reduced, for example, to only
fifty thousand miles, the seas would be so stormy that a major
part of the earth would be submerged in them and, moreover,
the continual impact of the stormy waves would cut the
mountains into pieces and the earth’s surface, more fully
exposed to the moon’s gravitation, would start to crack open.
Astronomers estimate that at the time the earth came into
existence, the moon was close to it and the surface of the earth
had, therefore, been exposed to all kinds of upheavals. In the

35

Th e In dian Jou rn al of Arabic an d Islamic Studies

April-Ju n e 2018

course of time, the earth and the moon drew apart, to their
present distance from one another, according to astronomical
laws. Astronomers hold that this distance will be maintained for
a billion years, then the same astronomical laws will bring the
moon back closer to the earth. As a result of conflicting forces of
attraction, the moon will ‘burst when close enough and glorify
our dead world with rings like those of Saturn.’
This concept bears out the Qur’ān’s prediction to a remarkable
degree. The following lines, in addition to presenting this
phenomenon as a physical fact, explain its religious significance:
“The Hour of Doom is drawing near, and the moon is cleft in
two. Yet, when they see a sign, the unbelievers turn their
backs and say, ‘Ingenious magic’ (54: 1-2)

The Healing Property of Honey:
The Qur’ān tells us about the healing property of honey (16: 69).
In the light of this verse Muslims attached great importance to
the medicinal aspect of honey, and it became an important
ingredient in their pharmacology. But the western world
remained unaware of its medical value for centuries; they
treated it as merely a liquid food item. It was not before the
twentieth century that the European physicians discovered the
antiseptic properties of honey.
Here is a summary of modern researches on honey published in an
American journal.
“Honey is a powerful destroyer of germs which produce human
diseases. It was not until the twentieth century, however, that this
was demonstrated scientifically. Dr. W.G. Sackett, formerly with the
Colorado Agricultural College at Fort Collins, attempted to prove that
honey was a carrier of disease much like milk. To his surprise, all the
disease germs he introduced into pure honey were quickly
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destroyed. The germ that causes typhoid fever died in pure honey
after 48 hours’ exposure. Enteritidis, causing intestinal inflation, lived
48 hours. A hardy germ which causes bronchopneumonia and
septicemia held out for four days. Bacillus coli Communis which
under certain conditions causes peritonitis, was dead on the fifth day
of experiment. According to Dr. Bodog Beck, there are many other
germs equally destructible in honey. The reason for this bactericidal
quality in honey, he said, is in its hygroscopic ability. It literally draws
every particle of moisture out of germs. Germs, like any other living
organism, perish without water. This power to absorb moisture is
almost unlimited. Honey will draw moisture from metal, glass, and
even stone rocks.” (Rosicrucian Digest, September 1975, P. 11).

Superiority of the Qur’ān:
The very language in which the Qur’ān was revealed – Arabic –
is a kind of miracle, being an astonishing exception to the
historical rule that a language cannot survive in the same form
for more than 500 years. In the course of five centuries, a
language changes so radically that the coming generations
find it increasingly difficult to understand the works of their
distant predecessors. For instance, the works of Geoffrey
Chaucer (1342-1400), the father of English poetry, and the
plays and poetry of William Shakespeare (1564-1616), one of
the greatest writers of the English language, have become
almost unintelligible to twentieth century readers, and are
now read almost exclusively as part of college curricula with
the help of glossaries, dictionaries and ‘translations.’
But the history of the Arabic language is strikingly different,
having withstood the test of time for no less than 1500 years.
Wording and style have, of course, undergone some
development, but not to such an extent that words should
lose their original meaning. Supposing someone belonging to
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the Qur’ānic times of ancient Arabia could be reborn today,
the form of language in which he would express himself
would be as understandable to modern Arabs as it was to his
own contemporaries.
It is as if the Qur’ān had placed a divine imprint upon Arabic,
arresting it in its course so that it should remain understandable
right up to the last day. This being so, the Qur’ān is never just going
to collect dust on some obscure ‘Classical Literature’ shelf, but will
be read by, and give inspiration to people for all time to come.
In the field of science, despite the great and rapid advances in
knowledge in recent years, we come back to what was
asserted in the Qur’ān, so many centuries ago, as having
arrived at the quintessence of the matter. Just as the Arabic
language seems to have been crystallised at a particular point
in time – in fact, at the moment of divine revelation, so also
does science seem to have been arrested in its course, the
Qur’ān having the final say on matters which for centuries lay
beyond man’s knowledge and which still, in many important
cases, elude man’s intellectual grasp. The most significant of
these is the origin of the universe.

Newton’s Theory of Light:
Another point on which human intelligence appeared to have
arrived at a major scientific truth was that of the true nature of
light. It was Sir Isaac Newton (1642-1727) who put forward the
theory that light consisted of minute corpuscles in rapid motion,
which emanated from their source and were scattered in the
atmosphere. Owing to the extraordinary influence of Newton,
this corpuscular theory held sway in the scientific world for a
very long time, only to be abandoned in the middle of the
nineteenth century in favour of the wave theory of light. It was
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the discovery of the action of the photon which delivered the
final blow to Newton’s theory. “Young’s work convinced
scientists that light has essential wave characteristics in apparent
contradiction to Newton’s corpuscular theory.”
It had taken only 200 years to prove Newton wrong. The
Qur’ān, on the contrary, gave its message to the world in the
7th century, and even after a lapse of 1400 years its truth
emerges unscathed. The reason for this is that it is of divine,
not human origin: the absolute truth of its statements can be
proved at all times - an extraordinary attribute that no other
work can claim.
Einstein’s theory of relativity declares that gravity controls the
behaviour of planets, stars, galaxies and the universe itself, and
does so in a predictable manner.
This scientific discovery had already been developed into a
philosophy by Hume (1711-1776) and other thinkers, who
declared that the whole system of the universe was governed
by the principle of causation, and that it had only been when
man had not been aware of this, that God had been supposed
to control the universe. The principle of cause and effect was
then thought logically to dispense with the idea of God.
But later research ran counter to this purely material
supposition. When Paul Dirac, Heisenberg and other eminent
scientists bent their minds to analysing the structure of the
atom, they discovered that its system contradicted the
principle of causation which had been adopted on the basis
of studies made of the solar system. This theory, called ‘the
quantum mechanics theory’, maintains that at the subatomic
level, matter behaves randomly.
The word ‘principle’ in science means something which applies
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in equal measure throughout the entire universe. If there is
even one single instance of a principle failing to apply to
something, its academic bona fides have to be called in
question. It followed then that if matter did not function
according to this principle of causation in an exactly similar
manner at the subatomic level as it did in the solar system, it
should have to be rejected.
Einstein found this idea unthinkable and spent the last 30
years of his life trying to reconcile these seeming
contradictions of nature. He rejected the randomness of
quantum mechanics, saying, “I cannot believe God plays dice
with the universe.” Despite his best efforts, he was never able
to resolve this problem, and it seems that the Qur’ān has the
final word on the reality of the universe. The fact that the
universe cannot be explained in terms of human knowledge is
aptly illustrated by La Roxburgh when he writes:
“The laws of physics discovered on earth contain arbitrary
numbers, like the ratio of the mass of an electron to the mass
of a proton, which is roughly 1840 to one. Why? Did a Creator
arbitrarily choose these numbers?
Science seems to recognize the fact that the universe can
never be encompassed by human knowledge. The Universe it
must be conceded is the awesome manifestation of the will of
the Almighty. Hence no true explanation can be arrived at
unless it is based on, the concept of the Will of God.

Chapter Two: The Qur’ān—The Prophet’s Miracle
Every Prophet was given a miracle – a sign. The miracle of the
Prophet of Islam is the Qur’ān. The prophethood of
Muḥammad, on whom be peace, is to be valid until the Last
Day. It is imperative, therefore, that his miracle also be one
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which would last for all time. The Qur’ān was, therefore,
assigned to the Prophet as his everlasting miracle.
The Prophet’s opponents demanded miracles, such as those
performed by previous prophets, but the Qur’ān stated clearly
that such miracles would not be forthcoming. (17: 59) The
Qur’ān even had this to say to the Prophet:
“If you find their aversion hard to bear (and would like to
show them a miracle), seek if you can a burrow in the earth or
ladder to the sky by which you may bring them a sign. Had
God pleased, He would have given them guidance, one and all.
Do not be ignorant then. (06: 35)
Instead, the revealed Book of God (the Qur’ān) was made into
the Prophet’s miracle:
“They ask: ‘Why has no sign been given him by his Lord?’ Say:
‘Signs are in the hands of God. My mission is only to give plain
warning.’ Is it not enough for them that We have revealed to
you the Book which is recited to them? Surely in this there is a
blessing and an admonition to true believers. (29: 50-51)
There are many different aspects of Qur’ān’s miraculous
nature. Here we are going to concentrate on just three:
1. The language of the Qur’ān – Arabic – has, unlike other
international languages, remained a living form of
communication over the ages.
2. The Qur’ān is unique among divine scriptures in that its
text has remained intact in the original form.
3. The Qur’ān challenged its doubters to produce a book like
it. No one has been able to take up this challenge, and
produce anything comparable to the Book of God.
The languages in which all the ancient scriptures were revealed
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have been locked in the archives of history. The only exception
is Arabic, the language of the Qur’ān, which is still current in the
world today. Millions of people still speak and write the
language in which the Qur’ān was revealed nearly 1500 years
ago. This provides stunning proof of the miraculous nature of
the Qur’ān, for there is no other book in history which has been
able to make such an impact on its language; no other book has
moulded a whole language according to its own style, and
maintained it in that form over the centuries.
Take the Injīl, known as the New Testament, of which the oldest
existing copy is in Greek and not Aramaic, the language which
Jesus is thought to have spoken. That means that we possess
only a translated account of what the Prophet Jesus said and did;
and that too, in ancient Greek, which is considerably different
from the modern language. By the end of the 19 th century the
Greek language had changed so much that the meaning of at
least 550 words in the New Testament - about 12% of the entire
text - was not known. At that time a German expert, Adolf
Deissman, discovered some ancient scrolls in Egypt. From them it
emerged that biblical Greek was in fact a colloquial version of
classical Greek. This language was spoken in Palestine during the
first century AD. Deissman was able to attach meanings to some
of the unknown words, but there are another fifty words whose
meanings are still unknown. (The Gospels and the Jesus of
History, by Xavier Leon-Dufour S.J.)
Ernest Renan (1823-1894) carried out extensive research on
Semitic languages. He wrote a book on their vocabularies, in
which he had this to say about the Arabic language:
“The Arabic language is the most astonishing event of human
history. Unknown during the classical period, it suddenly emerged
as a complete language. After this, it did not undergo any
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noticeable changes, so one cannot define for it an early or a late
stage. It is just the same today as it was when it first appeared.”
In acknowledging this ‘astonishing event of human history’
Renan, a French orientalist, is in fact acknowledging the
miraculous nature of the Qur’ān. It was the Qur’ān’s
phenomenal literary style which preserved the Arabic
language from alteration, such as other languages have
undergone. The Christian Jurgī Zaydān (1861-1914) is one of
the scholars to have recognized this fact. In a book on Arabic
literature he writes:
“No religious book has had such an impact on the language in
which it was written as the Qur’ān has had on Arabic literature.”
World languages have changed so much throughout the ages
that no expert in any modern language is able to understand its
ancient form without the aid of a dictionary. There have been
two main causes of language alteration – upheavals in the social
order of a nation and the development of a language’s literature.
Over the centuries these factors have been at work in Arabic, just
as in other languages. The difference is that they have not been
able to change the structure of the Arabic language. The Arabic
that is spoken today is the same as that which was current in
Mecca when the Qur’ān was revealed. Homer’s Iliad (850 BC),
Tulsī Dās’ Rāmāyan (1623 AD), and the dramas of Shakespeare
(1564-1616), are considered literary masterpieces of their
respective languages. They have been read and, in the case of
the Rāmāyan and Shakespeare’s plays, performed continuously
from the time of their compilation until the present day. But
neither their literary worth nor their form has been able to
prevent the languages in which they were written from being
altered. The Greek of Homer, the Sanskrit of Tulsī Dās and even
the English of Shakespeare, are now classical rather than modern
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languages. The Qur’ān is the only book to have moulded a
language and maintained it in that same form over the ages.
There have been various intellectual and political unheavals in
Arab countries, but the Arabic language has remained as it was
when the Qur’ān was revealed. No change in the Arab social
order has been able to alter in any way the Arabic tongue. This
fact is a clear indication that the Qur’ān came from a
supernatural source. One does not have to look any further than
the history of the last 1500 years to see the miraculous nature of
the Book revealed to the Prophet Muḥammad.
Social Upheavals:
The example of Latin shows how social upheavals affect
languages. Though in latter days Italy became the centre of
Latin, it was not originally a product of that country. Around
the 12th century BC, during the Iron Age, many central
European tribes spread out into surrounding regions. Some of
them, especially the Alpine tribes, entered Italy and settled in
and around Rome. Their own language mixed with the
language of Rome, and that was how Latin was formed. In the
third century BC Lubus Andronicus translated some Greek
tales and dramas into Latin, thus making it a literary language.
The Roman Empire was established in the first century BC, and
Latin became the official language. The strength of Latin was
even further reinforced by the spread of Christianity. With the
support of religious and political institutions, and backed by
social and economic forces, Latin continued to spread until
eventually it came to cover almost the whole of ancient
Europe. At the time of St. Augustine, Latin was at its peak, and
right up to the Middle Ages it was considered the main
international language.
The 8th century AD was an age of Muslim conquest. The
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Romans were forced to take refuge in Constantinople, which
became the capital of the eastern half of the Empire, until in
1453 the Turks took Constantinople and banished the Romans
from this, their last stronghold. The decline of the Roman
Empire enabled various local languages to flourish, notably
French, Italian, Spanish and Portuguese. Latin had a strong
influence on all of them, being the language from which they
were all derived, but itself survived only as the official
language of the Roman Catholic Church. No longer a living
tongue, it was ultimately only of historical interest, although it
did continue to provide the linguistic bases for technical, legal
and scientific terms. Without a good grasp of Latin, for
instance, one cannot read Newton’s Principia in the original.
Every classical language followed much the same pattern,
changing along with social circumstances until, eventually, the
original language gave way to another, completely changed one.
Ethnic integration, political revolutions, and cultural clashes have
always left a deep imprint on the languages of the affected
peoples. These factors have been at work on the Arabic language
over the last 1500 years, but amazingly it has remained intact.
This extraordinary resilience of the Arabic language is entirely
due to the miraculous spell the Qur’ān has cast on it.
After the advent of Islam, Arabs settled in many parts of Africa
and Asia where other languages besides Arabic were spoken.
Their intermingling with other races, however, did not have any
effect on the Arabs’ language, which remained in its original
state. There are also instances of other peoples changing over
to Arabic, such as the Jewish tribes who left Syria in 70 A.D. and
settled in Medina where, having come in contact with the
Arabic speaking ‘Amāliqah tribe, they adopted Arabic as their
language, although the Arabic they spoke was different from
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common Arabic, retaining, a strong Hebrew influence.
In the very first century after the revelation of the Qur’ān,
Arabic was exposed to the sort of forces which cause a
language to alter radically. This was when Islam spread among
various Arab tribes, who began to congregate in major Muslim
cities. Intonation and accent varied from tribe to tribe. So
much so that Abū ‘Amr ibn al-‘Ulá was moved to remark that
the ‘Ḥimyar tribe do not speak our language; their vocabulary
is quite different from ours.’ ‘Umar ibn Khaṭṭāb once brought
before the Prophet an Arab whom he had heard reciting the
Qur’ān. The Arab had been pronouncing the words of the
Qur’ān in such a strange manner that ‘Umar was unable to
make out what part of the Book of God he was reading. The
Prophet once spoke to a visiting delegation from some Arab
tribes in their own dialect. It seemed to ‘Alī as if the Prophet
was speaking in a foreign tongue.
The main reason for this difference was variation in accent.
For instance, the Banū Tamīm tribe, who lived in the eastern
part of Najd, were unable to say the letter ‘j’ (Jīm) and used to
pronounce it as ‘y’ (Ye) instead. The word for mosque
(masjid), they used to pronounce ‘masyid’, and instead of
‘shajarah’ (trees), they would say ‘shyarah’. ‘Q’ (Qāf) they
pronounced as ‘j’, (Jīm) calling a ‘ṭarīq’ (road) a ‘ṭarīj, a ‘ṣadīq’
(friend) a ‘ṣadīj’, ‘qadr’ (value) ‘jadr’ and ‘qāsim’ (distributor)
‘jāsim’. According to normal linguistic patterns, the coming
together of tribes who spoke such varying dialects should
have initiated a fresh process of change in the Arabic
language, but this was not to be. The supreme eloquence of
the language of the Qur’ān guarded Arabic from any such
transformation. What happened instead has been explained
by Dr. Aḥmad Ḥasan Zayyāt:
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“After the coming of Islam, the Arabic language did not remain
the monopoly of one nation. It became the language of all
those who entered the faith.”
Then these Arab Muslims left their native land, conquering
territory extending from Kāshghar in the east to Gibraltar in
the west. Persian, Qibṭī, Berber, Hebrew, Greek, Latin,
Aramaic and Suryānī were among the languages spoken by the
peoples they came into contact with. Some of these nations
were politically and culturally more advanced than the Arabs.
Iraq, bastion of an ancient civilization and the cultural centre
of major tribes, was one of the countries they entered. They
mingled with the Iranians, masters of one of the world’s two
great empires. The highly advanced Roman civilization, and an
expanding Christian religion, were two of the forces that they
clashed with. Among the countries they occupied was Syria,
where Phoenician, Ghassanid, Greek, Egyptian and Cana‘ānian
tribes had left behind outstanding traditions in literature and
ethics. Then there was Egypt, the meeting place of oriental
and occidental philosophy. These factors were more than
enough to transform the Arabic language, as had been the
case with other tongues exposed to similar forces. But they
were rendered ineffective by the Qur’ān, a specimen of such
unrivalled literary excellence that no power could weaken the
hold of the language in which it had been written.
With the conquests of Islam, Arabic no longer belonged to one
people alone; it became the language of several nations and
races. When the ‘‘Ajamīs’, (non-Arabs) of Asia and Africa
accepted Islam, they gradually adopted Arabic as their
language. Naturally, these new converts were not as proficient
in speaking the language as the Arabs of old. Then the Arabs in
their turn were affected by the language spoken by their new
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co-religionists. The deterioration of Arabic was especially
evident in large, cosmopolitan cities, where there was more
intermingling of races. First it was the rank and file, those who
did not pay much attention to the finer points of linguistics,
who were affected with. But the cultural elite did not remain
immune either. A man once came to the court of Ziyād ibn
Umayyah and lamented. ‘Our fathers have died, leaving small
children,’ with both ‘fathers’ and ‘children’ in the wrong
grammatical case. Mistakes of this nature became
commonplace, yet the Arabic language remained essentially
the same. Shielded by the Qur’ān’s supreme eloquence,
written Arabic was not corrupted by the degradation of the
spoken version. It remained cast in the mould of the Qur’ān.
For proof of the Qur’ān’s miraculous nature, one has only to
look at all the traumatic experiences that Arabic has
undergone through over the last 1500 years. If it had not been
for the protective wing of the Qur’ān, the Arabic language
would surely have been altered. The unsurpassable model
that was established by the Qur’ān remained the immutable
touchstone of standard Arabic.
The fall of the Umayyad dynasty in the second century Ḥijrah
posed a great threat to the Arabic language. The Umayyads had
been a purely Arab dynasty. Strong supporters of Arab
nationalism, took their promotion of Arabic language and
literature almost to the point of partiality. Their capital was
situated in Damascus, in the Arab heartland. In their time, both
the military and the civil administration were controlled by
Arabs. But when the Abbasids took over the reins of power, it
was Iranian support that had brought the caliphate to the
Abbasids, it was inevitable that the Iranians should maintain a
strong influence on their administration. This influence led to
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the capital being moved to Baghdād, on the threshold of Persia.
The Abbasids gave the Iranians a free hand in affairs of
government, but looked down on the Arabs and their
civilization, and made conscious efforts to weaken them, unlike
the Umayyads who had always preferred Arabs for high posts.
With the wane of pro-Arab favouritism, Iranians, Turks, Syrians,
Byzantine and Berber elements were able to gain control over
all affairs of society and state. Marriages between Arabs and
non-Arabs became common practice. With the mixing of Aryan
and Semitic civilizations, Arabic language and culture faced a
new crisis. The grandsons of the emperors and lords of Persia
arose to resurrect the civilization of their forefathers.
These events had a profound effect on the Arabic language.
The state that it had reached by the time of the poet
Mutanabbī (915-965 AD) is expressed in the following lines:
“The buildings of Iran excel all others in beauty as the season of
spring excels all other seasons. An Arab youth goes amongst them,
His face, his hands, his tongue, a stranger in their midst.
Solomon, they say, used to converse with the jinns.
But were he to visit the Iranians, he would need a translator.”
(Dīwān al-Mutanabbī)
It was the Qur’ān’s literary greatness alone which kept Arabic
from being permanently scarred by these upheavals. The
language always returned to its Qur’ānic base, like a ship
which, after weathering temporary storms on the high seas,
returns to the safety of its harbour.
During the reign of the caliph Mutawakkil (207-247 AH), large
numbers of ‘Ajamīs (non-Arabs)– especially Iranians and
Turks– entered Arab territory. In 656 the Mongolian warrior
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Hulākū Khān sacked Baghdād. Later the Islamic empire
received a further setback when, in 898, Andalusia fell to the
Christians. The Fāṭimid dynasty, which had held sway in Egypt
and Syria, did not last long either: in 923 they were replaced
by the Ottoman Turks in large stretches of Arab territory. Now
the centre of Islamic government moved from Cairo to
Constantinople; the official language became Turkish instead
of Arabic, which continued to assimilate a number of foreign
words and phrases.
The Arab world destined to spend five hundred and fifty years
under the banner of ‘Ajamī kings. Persian, Turkish and Mughal
rulers even made attempts to erase all traces of the Arabic
language. As a result of which Arabic libraries were burnt,
schools were destroyed; scholars of the language found
themselves in disgrace. The Ottoman emperors launched an
anti-Arabic campaign, fittingly called “Tatrīk-ul-‘Arab”
(Turkisation of Arabs), but no effort was strong enough to inflict
any permanent scar on the face of Arabic. Fierce attacks were
launched on Arabic language and literature by the Tartars in
Bukhāra and Baghdād, by the Crusaders in Palestine and Syria,
then by other Europeans in Andalusia. According to the history
of other languages, these assaults on Arab culture should have
been sufficient to eradicate the Arabic language completely.
One would have expected Arabic to have followed the path of
other languages and merged with other Semitic tongues.
Indeed, it would be true to say that if Arabic had not come up
against Turkish ignorance and Persian prejudice, it would still be
spoken throughout the entire Muslim world today. Its very
survival in the Arab world was due solely to the miraculous
effect of the Qur’ān whose greatness compelled people to
remain attached to Arabic. It inspired some Arab scholars – Ibn
Manzūr (630-711 AH) and Ibn Khaldūn (732-808 AH) being two
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that spring to mind – to produce, in defiance of the government
of the day, works of great literary and academic excellence.
Napoleon’s entry into Cairo (1798) ushered in the age of the
printing press in the Middle East. Education became the order
of the day. The Arabic language was invested with new life.
Yet the centuries of battering that Arabic had received was
bound to leave its mark: instead of pure Arabic, a mixture of
Arabic and Turkish had been taken as the official language in
Egypt and Syria.
The situation changed again with the British occupation of
Egypt in 1882. They opposed Arabic with all their strength,
prescribing compulsory English in schools and eliminating other
languages from syllabi. The French did the same in areas over
which they had gained control. With the colonial powers
forcing their subjects to learn their languages, Arabic lived in
the shadow of English and French for over one hundred years .
Yet it still remained in its original form. Certainly, it assimilated
new words – the word “dabbābah” meaning tank, for instance,
which had previously been used for a simple battering ram.
New styles of writing emerged. If anyone were to write a book
about why people adopt Islam today, he might call it. “Li mādha
aslamna?” (Why we accepted Islam?), whereas in the old days
rhythmical and decorative titles were preferred. Many words
were adopted by the Arabic language – the English word
“doctor” for example. But such changes were just on the
surface. Proper Arabic still remained the same as it had been
centuries ago, when the Qur’ān was revealed.

Literary Advancement:
Once in a while, writers of outstanding status appear on a
language’s literary scene. When this happens, the language in
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which they write undergoes some changes, for their literary
masterpieces influence the mode of popular expression. In this
way languages are continually passing through progressive
evolutionary stages, until eventually they become quite
different from their original form. With Arabic this did not
happen. At the very outset of Arabic history, the Qur’ān set a
literary standard that could not be excelled. Arabic maintained
the style set for it by the Qur’ān. No masterpiece comparable to
the Qur’ān was destined to be produced after it; so Arabic
remained cast in the mould of that divine symphony.
Take the example of English. In the 7th century AD it was just an
ordinary local dialect, not geared to the expression of profound
intellectual thought. For another five hundred years this
situation continued. The Normans conquered England in 1066
and, when the founding father of the English language –
Geoffrey Chaucer – was born around 1340, the official language
of their court was still French. Chaucer himself had a command
of Latin, French and Italian, besides his native English. This,
along with his great gifts of scholarship, enabled him to make
English into an academic language. To use Ernest Hauser’s
words, he gave the English language a ‘firm boost’ with his
Canterbury Tales. Chaucer transformed a dialect into a
language, paving the way for fresh progress in times to come.
For two hundred years English writers and poets followed
Chaucer’s guidelines. When William Shakespeare (1558-1625)
appeared on the scene, English took another step forward. His
dramas and poems set a new literary standard, enabling
English to march further forward. The coming of the scientific
age two hundred years later had a tremendous impact on
every stratum of society. Language now began to follow the
dictates of science. Prose became more popular than poetry,
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factual expression more effective than story telling. Dozens of
poets and writers from Jonathan Swift (1667-1745) to T.S.
Eliot (1888-1965) were representative of this trend. They were
the makers of the modern age of English literature through
which we are now passing.
The same thing happened with other languages. Writers, or
groups of writers, kept on emerging who became more
popular than their predecessors. Whenever they appeared,
they steered the language on a new course. Eventually every
language changed so much that it became impossible for a
person to understand the ancient form of his own tongue
without the aid of dictionaries and commentaries.
There is only one exception to this universal trend, and that is
Arabic. The claim of the Qur’ān, that no one would ever be
able to write a book like it, has been borne out to the letter.
For further proof of this fact, one need only to look at the
various attempts to produce a work equal to the Qur’ān that
have been made over the centuries. All attempts have failed
dismally. Musailema ibn Ḥabīb, Ṭulaiḥah ibn Khuwailid, Nadhr
ibn al-Ḥārith, Ibn al-Rāwandī, Abū al-‘Ala al-Ma‘arrī, Ibn alMuqaffa‘, Al-Mutanabbī, and many others, have tried their
hands at it, but their efforts, like Musailema’s extraordinary
reference to ‘God’s blessing upon pregnant women, extracting
from them a sprightly life, from between the stomach and the
foetal membrane look ridiculous when compared with the
literary majesty of the Qur’ān.
But the greatest substantiation of the Qur’ān’s claim that no
one would be able to write a work like it (17:88) comes from
what Ernest Renan has called the ‘linguistic miracle’ of the
Arabic language. As with every other language, masters of
Arabic - great poets and writers – have appeared over the
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ages. But, in the 1500 years since the Qur’ān was revealed, no
one has been able to produce a work that excelled it. Its
standard has never been improved upon and Arabic has
remained on the course set for it by the Qur’ān. The impact
that the Qur’ān has had on Arabic is like that of a writer who
produces a work of unsurpassable literary excellence at the
very beginning of a language’s history. After such a figure has
made his mark, no lesser writer can change the face of the
language. The Qur’ān, revealed in the Arabic current at the
time was cast in a more elevated literary mould than had ever
been seen before or afterwards.
By making vital additions to traditional modes of expression,
the Qur’ān opened the way for expansion of the Arabic
language. The use of the word ‘one’ (aḥad) in the 112th chapter
of the Qur’ān, entitled ‘Oneness’, is a good example. Previously
it had been used in the genitive to express ‘one of us’ for
example, or for the ‘first day’ of the week, Saturday or Yaum alAḥad. It was used for general negations, as in ‘Ma Jā’nī aḥadun’
‘no one came to see me.’ But in using aḥad as an attribute of
Almighty God, the Qur’ān put the word to an entirely novel use.
The Qur’ān brought many foreign words into Arabic usage, for
instance istabraq from Persian, qaswara from Abyssinian, ṣirāt
from Greek, ‘yamm’ from Syrian, ghassāq from Turkish, qistās
from Latin, ‘malakūt’ from Armaic and ‘kāfūr’ from Hindi. The
Qur’ān tells us (25:60) that the idolators of Mecca were baffled
at the word ‘raḥmān’. They used to say ‘What is this ‘raḥmān’?
This is because the word was not Arabic: it has been taken from
the Sabean and Hamiri languages. The Christians of Yemen and
Abyssinia used to call God ‘raḥamnan’. The Meccans
considered the word foreign when it appeared in the Qur’ān in
an Arabicized form. They enquired what ‘raḥmān’ meant, being
unaware of its linguistic background. Over one hundred non-
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Arabic words of this nature were used in the Qur’ān, taken
from languages: Persian, Latin, Nabataean, Hebrew, Syrian,
Coptic and many others.
Although the Qur’ān was revealed mainly in the language of the
Quraysh, words used by other Arab tribes were also included.
‘Abdullāh ibn ‘Abbās, a Qurayshi Muslim, was puzzled when the
word fāṭir appeared in the Qur’ān. ‘I did not know what the
expression ‘Originator of the heavens and the earth’ meant,’ he
explained. ‘Then I heard an Arab saying that he had ‘originated’
a well, when he had just started digging it, and I knew what the
word ‘fāṭir’ meant.’ Abū Huraira said that he had never heard
the word ‘sikkīn’ until he heard it in the chapter, ‘Joseph’, of the
Qur’ān. ‘We always used to call a knife ‘mudiya’, he said.
As Jalāluddīn Suyūtī has pointed out in Al-Itqān, many words
were pronounced differently by various Arab tribes. The
Qur’ān took some of these words, and used them in their
most refined literary form. The Quraysh, for instance, used the
word a‘atá for ‘he gave’, while the Ḥimyaris used to
pronounce it ‘anta’. The Qur’ān preferred a’atá to anta.
Likewise it chose ‘aşābiʾ’ rather than shanātir and dhi’b
instead of kata. The general trend of preferring Qurayshi
forms was sometimes reversed, as in the phrase ‘layalitkum
min a’amālikum’ - ‘nothing will be taken away from your
actions’ which was borrowed from the Banū ‘Abbās dialect.
In giving old Arabic words and expressions new depth and
beauty, the Qur’ān set a standard of literary excellence which
no future writer could improve on. It revised certain
metaphors, rephrasing them in a more eloquent form than
had been heard before. This was how an ancient Arab poet
described the impermanence of the world:
“Even if he enjoys a long period of secure life, every mother’s
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son will finally be carried aloft in a coffin.”
The Qur’ān put the same idea in the poignantly succinct
words: ‘Every soul shall taste death’ (3:185). Killing and
plundering presented a major problem in ancient Arabia.
Certain phrases had been coined to express the idea that only
killing could put an end to killing, and these were considered
highly eloquent in pre-Islamic days. ‘To kill some is to give life
to the whole,’ one of them went. ‘Kill more, so that there
should be less killing,’ and ‘Killing puts an end to killing,’ were
some other examples. The Qur’ān expressed the idea in these
words: ‘In retaliation there is life for you, O men of
understanding.’ (02: 179).
In pre-Qur’ānic days, poetry held an important place in Arabic,
as in other languages of the world. Poetical expression of ideas
was given pride of place in the literary arena. The Qur’ān,
however, left this beaten track, and used prose instead of
poetry. This in itself is proof that the Qur’ān came from God, for
in the 7th century AD who, except God – knows the future just
as He knows the past – could know that prose rather than
poetry should be chosen as the medium for divine scripture
that was to last for all time. The Qur’ān was addressed to future
generations, and soon poetry was going to become less
important as a mass medium of communication. Rhetorical
language was also very much in vogue before the Qur’ān, but
for the first time in literary history, the Qur’ān introduced a
factual rather than a rhetorical style. The most famous topics
for literary treatment had previously been military and
romantic exploits. The Qur’ān, on the contrary, featured a
much wider spectrum, including matters of ethical, legal,
scientific, psychological, economic, political and historic
significance within its scope. In ancient times, parables were a
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popular mode of expression. Here too, the Qur’ān trod new
ground, adopting a more direct method of saying things. The
method of reasoning employed in the Qur’ān was also
considerably different from that used in pre-Qur’ānic times.
Whereas purely theoretical, analogical proof was all that the
world had known prior to this, the Qur’ān introduced empirical,
scientific reasoning. And to crown all its achievements, the
Qur’ān expressed all this in a refined literary style, which
proved imperishable in times to come.
There was an ancient Arab saying that ‘the sweetest poem
was the one with the most lies’. The Qur’ān changed this,
introducing a new mode of ‘articulate speech’ (55: 04) based
on verifiable facts rather than on hypothetical fables. Now
Arabic followed the Qur’ān’s lead. Pre-lslāmic Arabic literature
was collected and compiled, keeping the preservation and
understanding of the language of the Qur’ān in mind. Great
departments of learning, facilitating understanding of the
Qur’ān and explaining its orders and prohibitions came into
existence. The learning of Arabic grammar, syntax and
etymology, Islamic theology and traditions, as well as Qur’ānic
studies, were all aimed at helping us to understand the
message of the Qur’ān. Even the subjects of history and
geography were originally taken up as part of the Arabs’
attempt to understand and practice the teachings of the
Qur’ān. There is no other example in the history of the world
of any single book having such an enormous impact on a
people and their language.
Through its development and improvement of the Arabic
language, the Qur’ān became a superb literary masterpiece.
Anyone who knows Arabic can appreciate the unique quality
of the Qur’ān’s style as compared to that of any other work of
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Arabic literature. The Qur’ān is written in a divine style vastly
superior to anything humans can aspire to. We will close this
chapter by relating a story which clearly portrays the
difference between the work of God and that of man. It is
taken from Sheikh Ṭanṭāwī’s commentary of the Qur’ān, AlJawāhir fi Tafsir Al-Qur’ān Al-Karīm.
‘On 13 June 1932,’ Ṭanṭāwī writes, ‘I met an Egyptian writer,
Kāmil Gīlānī, who told me an amazing story. One day he was
with an American Orientalist by the name of Finkle, with whom
he enjoyed a deep intellectual relationship. ‘Tell me, are you
still among those who consider the Qur’ān a miracle?’
whispered Finkle in Gīlānī’s ear, adding a laugh to indicate his
ridicule of such belief. He thought that Muslims could only hold
this belief in blind faith. It could not be based on any sound,
objective reasoning. Thinking that his blow had really gone
home, Finkle was visibly pleased with himself. Seeing his
attitude, Gīlānī too started laughing. ‘Before issuing any
pronouncement on the style of the Qur’ān,’ he said, ‘we should
first have a look and see if we can produce anything
comparable to it. Only when we have tried our hand, shall we
be able to say conclusively whether humans can produce
anything comparable to the Qur’ān or not.’ Gīlānī then invited
Finkle to join him in putting a Qur’ānic idea into Arabic words.
The idea he chose was: Hell is extremely vast. Finkle agreed,
and both men sat down with pen and paper. Between them,
they produced about twenty Arabic sentences. ‘Hell is
extremely vast,’ ‘Hell is vaster than you can imagine,’ ‘Man’s
intellect cannot fathom the vastness of Hell, ‘ and many
examples of this nature, were some of the sentences they
produced. They tried until they could think of no other
sentence to express this idea. Gīlānī looked at Finkle
triumphantly. ‘Now that we have done our best, we shall be
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able to see how the Qur’ān stands above all works of men,’ he
said. ‘What, has the Qur’ān expressed this idea more
eloquently?’ Finkle enquired. ‘We are like little children
compared to the Qur’ān,’ Gīlānī told him. Amazed, Finkle asked
what was in the Qur’ān. Gīlānī recited this verse from Surah
Qāf: ‘On that Day We will ask Hell: ‘Are you full?’ And Hell will
answer: ‘Are there any more?’ (50: 30) Finkle was startled on
hearing this verse. Amazed at the supreme eloquence of the
Qur’ān, he openly admitted defeat. ‘You were right, quite right,’
he said, ‘I unreservedly concede defeat.’ ‘For you to
acknowledge the truth,’ Gīlānī replied, ‘is nothing strange, for
you are a man of letters, well aware of the importance of style
in language.’ This particular Orientalist was fluent in English,
German, Hebrew and Arabic, and had spent all his life studying
the literature of these languages. (Sheikh al-Ṭanṭāwī al-Jauhari,
Al-Jawāhir fi Tafsīr AI-Qur’ān AI-Karīm, 23/111-12).

Chapter Three: Qur’ān—The Voice of God
Recently I have been studying Marxism in considerable detail,
and have formed the impression that Marx was a man of
extraordinary intellect and spirit; few men of such talent can
have appeared in the annals of history. Yet, when he gave his
mind to the improvement of the human condition, the
remedies he offered were unparalleled in their foolishness.
Why should this have been so? The principal reason is that he
had made no study of the Qur’ān. He had not gone to that
great source of knowledge, without which no sound and
definite opinion can be arrived at on the vicissitudes of human
existence. It must be conceded that the universe is a mystery
and that the only book which can unveil that mystery for us is
the Qur’ān. No mere mortal can solve the mysteries of life and
the universe without the revelations of the Book of God.
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Medicines are accompanied by leaflets explaining what
illnesses they are designed to cure, how they should be used
and what their basic formulae are. But man is born into the
world in such a condition that he knows neither what he is nor
why he has been put here. No convenient handbook
accompanies him, neither are there any signboards fixed to the
summits of the mountains to give him directions or to provide
him with answers to his questions. Man has, in consequence,
formed strange opinions about himself, the earth and the sky,
being ignorant of the essential reality of life. When he examines
his own being, it appears to him as an amazing accumulation of
intellectual and physical powers. Yet, he did not will himself
into being, nor did he play any part in the making of himself.
Then he looks at the world outside himself and a universe of
such extreme vastness, that he can neither encompass nor
traverse it, nor can he count the innumerable treasures it
contains. What is all this, and why is it there? Where did this
world start from and where will it all end? What is the purpose
of all this existence? He finds himself completely in the dark on
these subjects. Man has, of course, been given eyes, but all his
eyes can do is to see the outside of things. He has intelligence,
but the trouble with human intelligence is that it does not even
know about itself. Up till now, man has been unable to find out
how thoughts enter the human mind or how the mind
functions. With such inadequate faculties, he is neither able to
arrive at any sound conclusion concerning himself, nor he is
able to understand the Universe.
This riddle is solved by the Book of God. Today, the Qur’ān is
the only scripture beneath the heavens about which we can
say with complete conviction that it gives us definite
knowledge concerning all the realities of life.
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Those who have tried to understand the Universe without
recourse to the Book of God are just like those blind people
who try to find out what an elephant is by touching different
parts of its body. One will touch its leg, and think he has found
a pillar. Another will feel its ear, and think it is a winnowing
basket. Its back will be proclaimed a platform, its tail a snake
and its trunk a hosepipe. But where in all this is the elephant?
No matter how these blind people put together their findings,
they cannot arrive at the correct answer. This is the eternal
predicament of all atheist philosophers and thinkers. In their
attempt to fathom the nature of reality in the universe, they
have failed to be guided by true knowledge. As a result, their
conclusions have been like those of a man, fumbling in the
dark, and just hazarding wild guesses as to the nature of his
surroundings, without ever truly understanding it.
There have been people in this world who have devoted their
entire lives to the quest for Truth, but who, in their
desperation at being unable to find it, have even taken the
extreme step of putting an end to their lives. And then there
have been others who sought the Truth but who, having failed
to find it, settled for a concocted philosophy based on pure
conjecture. While the latter, mistaking conjecture for reason,
compiled their conclusions and presented them to the world
as Truth, the former saw speculation for what it was, rejected
it, then – anguished at their own ultimate helplessness –
opted out of this mysterious world.
Both groups were denied True Knowledge, for, in reality, no
one can understand the secret of life without the help of the
original Keeper of the Secret. True, man has been given the
capacity to think and understand. But this capacity is little
better than an eye which can see only so long as there is some
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external source of light. In pitch darkness, this self-same eye
cannot see anything whatsoever. Only when a light is switched
on, does everything become clearly visible. The human
intellect, like the eye, needs the light – the light of God’s
revelation – if it is not forever to grope in the dark. Without
God’s revelation, we can never arrive at the truth of things.
A scholarly acquaintance of mine once remarked that learning –
so it is held – is not acquired by reading book after book and
possessing a string of degrees from colleges and universities, but
consists, in its supreme form, of faith. The Qur’ān likewise states
that, ‘in fact, it is those who fear God who are learned.’ But he
failed to grasp the significance of this, he said. I replied, ‘Karl
Marx is considered a ‘prophet’ in the field of economics, but he
did not have one whit of the True Knowledge which, today, by
the grace of God, you possess. Faced by a world in which a small
number of feudal lords and industrial magnates had taken
possession of a disproportionate share of the available wealth,
while most people lived in abject poverty, Marx concluded that
what lay at the root of these disparities was the present system
of ownership which caused articles to be produced, not for their
utility to the producer, but for the profit they would yield when
sold to others. This permitted the privileged few to behave as
plunderers, heaping up profits and increasing their own property
to the detriment of their fellow men. The remedy proposed by
Marx was to abolish ownership rights altogether, and to transfer
the means of accumulating wealth to the public sector. The
government was then to be entrusted with the organization of a
public system of creation and distribution of wealth which should
serve the interests of all.
At that particular point in time, it was those who possessed
the necessary capital who were in a position to profiteer. The
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question now arose as to the actual advantage of having the
government take complete control of these funds in order to
turn them into a public treasury. Would not this new group of
people – the members of government – be tempted, as
individuals, to do the same as their capitalist predecessors,
considering that they would also be vested with military and
legislative powers? Karl Marx’s analysis was that the system of
ownership was flawed by jealousy and the opportunities it
gave for outright plunder. According to him, such social
defects would disappear in a communist society. ‘Now, tell
me,’ I asked my friend, ‘was Karl Marx correct in thinking so?’
‘Certainly not,’ he replied, ‘The idea of accountability in the
Hereafter is the only thing in this world that can cleanse a man
of cruel and selfish tendencies.’ ‘That is the real answer to the
problem,’ I said. ‘For Karl Marx’s self-made theory resulted in
even greater oppression and cruelty than in the days when
political and economic powers were shared by the Czars and
the capitalists. Now, under the communist system, the powers
of Czars and capitalists have all been rolled into one, and it is
the common man who suffers.’
All those philosophers who have attempted – without God – to
solve the riddle of the Universe have fallen into the same pitfalls
as Marx. As to their thinking, one is struck by how such great
intellects could produce such infantile suggestions. They are like
so many blind people, trying, gropingly, to identify an elephant
and declaring, with finality, that it is four pillars, or four tree
trunks. It is only when life and the universe are scrutinized in the
light of the Book of God that everything appears clearly in its true
form; then even a person of very average ability has no trouble in
understanding the truth of things; at the very first glance, he
goes straight to the heart of the matter. To a person who does
not possess this Knowledge, however, the universe is but a
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labyrinth in which he wanders, lost and distraught.
We owe much to the human sciences. Yet the absolute
maximum that we can learn from them is what the universe is.
Till now, they have not given us one iota of knowledge on the
subject of why the universe is as it is. Bring together a few
gases, minerals and salts, and you have a moving, conscious
human being. Put seeds in the ground and up spring plants
and trees. Just make a change in atomic numbers and
innumerable elements come into being. From just two gases,
water – that most precious of commodities – is prepared.
Steam, produced by molecular motion within water, gives
inanimate engines the power to move. The electrons within an
atom are too tiny to be seen through a microscope, but they
too are a vital source of colossal, mountain-shattering power.
These are all matters of fact. Scientific events do take place as
described. But this description is the outer limit of our
scientific ‘knowledge.’ When we ask why things are as they
are, and why things happen as they do, human science gives
us no guidance whatsoever.
Studies in astronomy show that the number of stars in the sky
is as numerous as all of the sand grains on all the sea-shores of
our planet, many of the stars being vastly greater in size than
our earth, some even being of such enormous girth that they
could accommodate hundreds of thousands of earths inside
them and still have room to spare. A few of them are even big
enough to contain millions and millions of earths. The
universe is so vast that an aeroplane flying at the greatest
speed imaginable, i.e., at the speed of light, (186,282 miles per
second) would take about ten billion years to complete just a
single trip around the whole universe. Even with such a huge
circumference, this universe is not static, but is expanding

64

Th e In dian Jou rn al of Arabic an d Islamic Studies

April-Ju n e 2018

every moment in all directions. So rapid is this expansion that,
according to an estimate by Eddington, every 1300 million
years, all the distances in this universe are doubled. This
means that even our imaginary aeroplane travelling at the
speed of light would not ever be able to fly all the way around
the universe, because it would never be able, to catch up with
this unending expansion. This estimation of the vastness of
the universe is based on Einstein’s theory of relativity. But this
is just a mathematician’s guess. To tell the truth, man has yet
to comprehend the vastness of the universe.
Human studies bring us face to face with this astonishing
universe. And there they leave us. They do not tell us the true
meaning of the universe. They do not tell us who causes events
to take place. Neither do they tell us whose hand it is that
controls the great spheres revolving in the vastness of space. If
we wish to have the answers to these questions, it is to the
Qur’ān that we must turn. If we want to know how things came
into existence, how they are sustained and what their future
will be, it is the Qur’ān alone which will tell us. In so doing, it
will acquaint us with the Lord and Master of the Universe,
opening out before us the sublime nature of His works.
The Qur’ān bears verbal witness to the sovereignty of God. It
describes, with great force and clarity, the great, hidden,
determinative force at work throughout the entire world, and
gives us definitive information on those metaphysical realities
which elude the hand and the eye. Not only does it spell out
the facts of existence, but it also builds up an astonishing
gallery of word-pictures which bring a hitherto unseen world
before our very eyes.
The Holy Book not only tells us that God exists, but also paints
an incredibly vivid picture of the Being who sustains and
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directs the Universe. Not only does it tell us about the
Hereafter, but describes the Day of Judgement so graphically
that its horrors become deeply etched on our consciousness.
There is a well-known story of a Greek artist who painted such
a realistic picture of a bunch of grapes that birds would come
and peck at it. Just think that if a painting executed by an
ordinary mortal could have such an extraordinary effect, what
heights of consummate artistry could not be reached by the
Lord of the Worlds in His creation of the Qur’ān? Could any
mere mortal truly appreciate the perfection of such art?
The Qur’ān opens with the words: ‘Praise be to God, Lord of
the Worlds. ‘This invocation is of great significance. It means:
‘Thanks be to God, Maker and Sustainer of all creatures in the
world.’ A master and sustainer is one who is filled with
profound concern for his subjects and provides for all their
needs. Man’s greatest need is to know what he is, where he
has come from, and where he will go. He also needs to know
where he will gain and where he will lose. If he were to be
taken to some region of space in which there was neither air
nor water, this would not be such a great calamity for him as
finding himself in the world without any accurate knowledge
of his origin or ultimate fate.
God has more compassion for His creatures than a father has
for his own son. It is inconceivable, therefore, that He should
have seen this need on the part of His servants and not
provided for it. By means of revelation, He has sent down
whatever knowledge a man must have in order to understand
himself, and He has sent it in a form which could be conveyed
by the human tongue. This is the greatest favour that the Lord
has done upon His servants.
A man who realizes to what extent he needs his Maker’s help
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in acquiring True Knowledge will feel his heart simply
overflowing with gratitude to and praise for his Lord, when he
sees what favour He has shown him in sending him the
Qur’ān; The words: ‘Praise be to God, Lord of the Worlds!’ will
spontaneously burst forth from him. These are the words of a
true servant of God having been inspired in him by God
Himself. Even when it is a question of how a man should serve
his Lord, he needs the guidance of his Maker. The desire to
serve may itself be quite instinctive, but the would-be devotee
does not know in what manner to give expression to it. The
Qur’ān, however, is explicit on this subject, and even provides
him with the exact words he should use. In this respect, the
prayers of the Qur’ān are the most sublime gifts.
The Qur’ān is not a book in the ordinary, accepted sense of
the word. It is more an account of the final struggle to convey
the message of Islam. From the most ancient times, God has
been sending down knowledge of the truth through His
specially chosen emissaries. In the seventh century of the
Christian era, it was God’s will that the inhabitants of the
Earth should quite finally be provided with Knowledge of
Truth and that a society should be founded on the basis of
that Knowledge which would be a source of enlightenment
and an example for the whole human race until the Last Day.
In accordance with this aim, God raised His final Prophet in
Arabia, and charged him with the mission of propagating this
message among the Arabs. Those who came under the
influence of his preaching were then set the task of spreading
the message throughout the world. In spreading True
Knowledge, and in establishing a society based upon it, the
Holy Prophet was working under divine guidance. God sent His
Word down to the Prophet, revealing to him what he should
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preach, and providing him with the proofs he required to
make his preaching effective. When his opponents raised
objections, he was, therefore, able to give them answers
which silenced them. And when those who accepted the
message later showed some weakness, he was able
immediately to bring them to book to reform them.
Moreover, the Qur’ān formulated rules for war and peace, and
laid down principles for education and guidance. It gave solace
to its adherents in times of adversity and, when they ultimately
triumphed, it provided the legal framework on which society
could be built anew. Twenty-three years elapsed between the
beginning and the conclusion. At every stage during this period,
Almighty God, Light of the World, sent guidance in the form of
commandments for mankind. These guidelines were later
compiled, in accordance with His plan, in a particular sequence.
It is this collection which is called the Qur’ān.
The Qur’ān is the most authentic record of the True Call,
raised in Arabia by the Final Prophet, who was guided right
throughout his prophethood by God Himself. It is a collection
of divine instructions, issued for the guidance of this
movement at different times over nearly a quarter of a
century. But the Qur’ān is not merely a historical record. It is a
divine proclamation, valid for all time, and cast in historical
mould in order to be presented meaningfully to mankind. It is
also a permanent proclamation in that it will decide the fate –
good or bad – of human beings in every epoch, in accordance
with the will of God.
The various parts of the Qur’ān were separately conveyed
over a long period of time, depending upon local exigencies.
These different portions did not, therefore, come into
existence as a mere matter of chance. They were parts of a
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well-ordered scheme perfect in its conception – which had its
origin in the supernatural world. Because they were sent
down as circumstances demanded, they were not originally in
any regular sequence. But when the scheme reached its
conclusion, it was brought together as a complete whole,
according to a definite pattern, which is unrivalled in its
consistency. In that way, it is distinctly different from the type
of anthology which presents selections of the speeches made
by the political leaders of the day.
We can have a clearer picture of how the Qur’ān was
assembled if we imagine the parallel of a factory under
construction in India, for which the equipment is being
manufactured in some country overseas.
This equipment for the factory has to be manufactured in
separate parts in different production units. These parts have
then to be loaded on to different ships and sent off to India.
Throughout the various stages of its construction, our factory
will necessarily appear to the uninitiated as a mass of
heterogenous and incomplete objects. But as soon as all the
parts of the equipment brought in different shipments are
properly assembled, they will take on the shape of a complete
factory, all ready to be put into commission. It was in very much
the same way that the Qur’ān was assembled in order to
produce a complete and permanent moral code for all human
beings. That is why, although formed of such disparate
elements, it is of such astounding uniformity. It was because it
bore a message urging man to turn a hostile environment into a
favourable one that it had to be revealed in a gradual manner,
thus meeting the needs of differing circumstances. Historically
speaking, it is a compilation of a great diversity of injunctions,
but the divine scheme of an Omnipotent and Omniscient God
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has made it into a well-ordered and uniform whole.
So many books have been written on all branches of learning
and on every conceivable allied subject – till date, millions of
books have been printed and published – that it would take
more than one’s entire lifetime to read them all. But the
Qur’ān is a book of such a kind that, even if one could study all
the books in the world, its guidance would still be a prime
necessity. Indeed, one can only truly benefit from the study of
other books if one has first gained from the Qur’ān that depth
of insight which is at the basis of genuine discernment in all
matters of importance. Without the Qur’ān, the human
individual is like a ship adrift on a vast ocean without a
compass. Just as the ocean liner is lost without its compass, so
does man need divine revelation to steer him through the
entanglements of human existence. Only one who has
received his share of divine light will be able to navigate his
way across the ocean of this life.
Those who are denied, or who have denied themselves God’s
enlightenment, will be roughly tossed on the seas of life and
are likely to founder on hidden reefs without ever having been
able to bring their affairs to a satisfactory conclusion.
The Qur’ān fills that vacuum in human nature which, in all
periods of history, has set man at variance with himself.
Rousseau said that man was born free, but that everywhere he
found ‘him tied up in chains’. I would say, on the contrary, that
man has been born a slave, but seeks, in unnatural ways, to
make himself a master. Outwardly, man appears to be selfsufficient, but in his innermost self, he is a complex web of
needs. In order merely to survive, man needs air, water and the
produce of the land. In the same way, in order to sustain the
life of the spirit, he stands in need of external support. Man
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instinctively requires a prop on which he can lean in times of
difficulty; he needs one, close to himself, to whom he can bow
his head in reverence; one to whom he can address his needs
when he is in trouble; one before whom he can prostrate
himself in gratitude when happiness comes his way. A man
drowning in the ocean needs to have a lifeline thrown to him.
Similarly, a man, adrift in a vast and fathomless universe, needs
a spiritual rope to which he can cling. No one, however great, is
free of this necessity. It is a vacuum which must be filled. If we
fill this vacuum with the Divine Being, we are following the
principle of monotheism. But if we abandon God and look to
some other for support, we descend into polytheism.
In every period of history, man has been forced to have
recourse to one or other of these two props. In ancient times,
those who subscribed to monotheism depended on one God
for support and, today, they still depend upon Him and Him
alone. But the direction of those who subscribe to polytheism
has kept changing. Ancient man, and many people, even in
more recent times, worshipped countless objects, ranging
from the bright stars that shine in the sky to trees and stones
and other randomly chosen objects. Today, objects such as
nation, country, material progress, political power have taken
the place of earlier objects of worship. Such then are the
people’s gods, fashioned by them specifically to fill the aching
void in their hearts. But even with all this, people still need an
ultimate destination in life’s struggle which will transcend the
plane of pure materialism. They still need someone or
something to love. They still yearn for one in whose
remembrance they can warm their hearts and revitalize their
spirits. But just as idols made of stone have never given any
true support or help in the past, neither do the more
resplendent idols of today, for, fragile and ephemeral as they
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are, they do not give a nation any real strength.
The Germans, for example, idolized their nation, but, far from
standing by them, it brought them to the point of destruction in
World War II. Italy and Japan did likewise, but their respective
idols could not save their countries from becoming the
graveyards of the people. Britain and France also made idols of
their material resources, but even then, the empires of both
countries rapidly shrank, the sun finally setting on the British
Empire, an empire on which it was said ‘the sun never set’.
The Qur’ān shows us where strength in this world really lies,
giving us a handhold on a rope that never breaks. Without
this, we have no real support in life. Moreover, it is only
through our attachment to God that human beings can retain
their hold on the cord that binds each to each.
The Qur’ān explains that it is this One God alone who sustains us
throughout our lives here on this earth. Through Him our hearts
are set at ease, for it is He who provides true warmth in life. He
rescues us in times of peril, assists us in the hour of need. All
power rests in His hands: honour and glory will be the rewards of
any nation who looks to Him for support, while only disgrace and
humiliation will be the lot of those who abandon Him. To know
this is to hold the key to all the treasures in life. He who
possesses this key gains all; he who loses it, loses all.
We attach great importance to the scientists who discovered
electric and steam power, providing human civilization with
opportunities for progress. But the greatness of the reality
which this Book lays before us is immeasurable. It does not just
give us knowledge of machines, but of the human beings for
whom all these machines have been made. It tells us of Man,
and Man in turn learns from it the secret of success ful living.
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The Qur’ān, first and foremost, is the Proclamation of God. Just
as every enlightened sovereign has a Constitution, so is the
Qur’ān the ‘Constitution’ of the Almighty, Master of Man, King of
kings. To put it very simply, the Qur’ān is a book of directions ,
showing man the right path to tread. It is a Light which guides his
faltering steps, giving him timely reminders of God’s will,
awakening his sleeping nature and conveying the Lord’s
admonition. It is a book that, in giving him the moral sense to
distinguish right from wrong, cures him; and his society, of all ills.
In that sense, it is a book of wisdom, full of every expression of
correct understanding. More, it is a book of laws, laying down for
us the very foundations on which to build and organize society.
In short, it provides everything that man- as an individual and as
member of society – can ever need. Without this, man can never
be the gainer, no matter how hard he tries.
How can a man gauge whether he has actually developed a
relationship with God or not? There is only one answer to this
question: by turning his eyes inward, and judging how his
inner self stands related to the Qur’ān. For how one relates to
the Qur’ān is a true reflection of one’s relationship with God.
The degree to which a man adheres to the tenets of the
Qur’ān will be a sure indication of his attachment to his
Maker. If the Qur’ān is the book he values most, it goes
without saying that God is dearer to him than any other. But if
some other book is held in greater esteem by him, then the
most important person in his life will be its author, and not his
Maker. Just as it is impossible to find the true God anywhere
but in the Qur’ān, so is it impossible that, after finding God,
any book other than the Qur’ān should be more precious to
him. For the Qur’ān is the book of God. It is the means
through which the Almighty converses with His servants, His
living representative on this earth. It is a scale on which man’s
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devotion to his Creator may be measured.
When man fears to stand alone, without support, in an
unfathomable universe, the Qur’ān sets his mind at rest by
making his destination clear to him, and directing him towards
it. In the Qur’ān man thus meets his Lord, beholds His
promises and rejoices in His good tidings. In this way, the
Qur’ān fills a man with sufficient conviction to define his place
in the world. Giving concrete form to the instinctive feelings
which swirl in man’s subconscious about his Lord and Master,
the Qur’ān sets his feet well and truly on the path of
submission to Him. In so doing, it brings him closer to God.
In seeking to ascertain God’s will, just to read through the
Qur’ān is not enough: one has rather to become deeply
engrossed in it. It is only when one has formed a strong degree
of attachment to the Qur’ān that one has access to all the
advantages it offers. One has to be bound to the Qur’ān as one
is by a contract – ta’āhud (the word used by the Prophet) in
order to reap its benefits. This awareness of the greatness of
the Qur’ān, and consequent adherence thereto, cannot come
about at second hand. That is, one may hear a commentator or
man of letters discourse upon the Qur’ān and may form a high
opinion of the speaker and his attainments, but that is not the
way to form a genuine attachment with the Qur’ān itself. A real
bond with the Qur’ān can be forged only if one reads the Holy
Scriptures oneself, thus having direct access to the contents.
Only then will its wisdom be engraved upon one’s memory.
Only then will it be appreciated for what it actually is.
This is not a mere figment of the imagination. It is supported by
basic psychology. For example, it may be contended that the
difference between cotton wool and stone is merely relative,
that, in fact, they are the same thing, both in the last analysis
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being accumulations of the same kind of electrons. But this
contention is purely academic. In the real world, cotton cannot
be thought of as anything but soft, and stone as anything but
hard. It is not superficial or abstract definitions which determine
the impression one shall have of the matter at hand, but the
knowledge that one gains of it by direct or personal experience.

Part Two: Safeguarding of the Qur’ān
Chapter One: The Preservation of the Qur’ān
The very first injunction given to the Prophet – ‘Read in the
name of your Lord who created’, stresses the importance of
knowledge (96: 01). And the last words of revelation pertains
to the life hereafter (02: 281).
The Qur’ān was revealed over a period of twenty-three years
and was written down in its entirety during the Prophet’s
lifetime, although the verses were not gathered together in
one volume at that time (AI-Katani, 2/384).
For the first twenty-three years the Prophet himself was the
fountainhead of Qur’ānic learning. Then he appointed certain
of his followers to convey the message of the Qur’ān after
him. These were men who, having memorized the entire
Qur’ānic text with complete accuracy, were fully competent to
impart its teachings. During the caliphate of ‘Umar Fārūq, the
second caliph of Islam, a man who had come from Kūfa to
Madīna told the caliph that there was someone in Kūfa who
was teaching the scriptures from memory. At this Caliph
‘Umar was enraged. But when he found out that the person
was none other than ‘Abdullāh ibn Mas‘ūd, he regained his
composure, (Istī‘āb, I/377) the reason being that ‘Abdullāh ibn
Mas‘ūd was one of those appointed by the Prophet himself to
perform this service. Other more prominent scholars of the
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Qur’ān were as follows: ‘Usmān, ‘Alī, Ubayy ibn Ka‘b, Zayd ibn
Thābit, Ibn Mas‘ūd, Abū Dardāʾ, Abū Mūsá Ash‘arī, Sālim
Maulá Abī Ḥudhayfa.
However, these Muslims, who had been assigned this task,
could not survive forever. Undoubtedly, they were going to
leave the world one by one, and then there would be the risk of
the Qur’ān falling into the hands of less responsible, less
knowledgeable people, who might not preserve it intact and
who would almost certainly differ as to its true meaning. There
was even the danger of its being entirely lost to posterity. With
the death of 700 of the Prophet’s Companions in the Battle of
Yamāmah in 12 A.H., this danger began to loom large.
It has been recorded in the annals of history that “when Sālim
Maulá Abī Ḥudhayfa was martyred, ‘Umar felt the danger of
the Qur’ān being destroyed and came to Abū Bakr, the first
Caliph, to discuss this” (Fatḥ-ul-Bārī, 9/5). Sālim was one of the
few surviving companions who had been selected by the
Prophet himself to spread the teachings of the Qur’ān. The
solution suggested by ‘Umar to Abū Bakr was to preserve the
Qur’ān by making a formal compilation of it in written form.
As has been established, the Prophet always arranged for each
passage of the Qur’ān to be recorded in writing as soon as it
was revealed. This kitābat (writing down on paper) was so
meticulous a procedure that after verse 95 of chapter 4 had
been revealed, and the words “except those who are
disabled” were revealed again as an addition to the same
verse, it was arranged that this phrase – according to Imām,
Mālik – to be written at the same moment by the transcriber.
(Durr Mansūr, 2/203)
It was customary for the Prophet to ask the transcriber to read
out the verses after writing them down. According to Zayd ibn
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Thābit, if any part was missed out in the writing, he would
correct it. And only after this written work was fully
completed the Prophet would allow the propagation of those
verses (Majma‘uz Zawāʾid, I/60).
The number of transcribers who worked at different times is
put at forty-two. According to Ibn ‘Abdul Bar, Ḥanẓala ibn
Rabī‘ was the chief transcriber. He was asked to remain in the
company of the Prophet at all times (al-‘Iqd aI-Farīd, 4/114), a
foolproof arrangement whereby a number of the companions
possessed passages of the Qur’ān in written form by the time
of the Prophet’s death. A sizeable number, four of whom are
worth mentioning: Abū Dardāʾ, Mu‘ādh ibn Jabal, Zayd ibn
Thābit and Abū Zayd even possessed the complete Qur’ān in
its present arrangement.
It has been established from authentic traditions that the
angel Gabriel, who conveyed the revelations of God to the
Prophet, himself arranged these verses: each year during the
month of Ramaḍān, Gabriel would come to the Prophet and
recite before him all the Qur’ānic verses revealed up till that
time in the order in which they exist today, after which the
Prophet would repeat the verses in exactly the same order.
This dual process has been termed al-‘Arḍa, ‘mutual
presentation,’ in the books of Ḥadīth.
It has also been established that in the last year of the
Prophet’s life, when the revelations had been completed,
Gabriel came to the Prophet and recited the entire Qur’ān in
the existing order twice, and similarly the Prophet also recited
to Gabriel the entire Qur’ān twice. This final presentation is
called al-Arḍah al-Akhīrah in the books of Ḥadīth. (Fatḥul Bārī,
P. 659-663)
When by the help of Gabriel the Qur’ān was fully and
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systematically arranged, the Prophet recited it to his
companions on different occasions in the order with which we
are familiar today. The Qur’ān was thus preserved in its
pristine form in the memories of tens of thousands of the
companions during the Prophet’s lifetime.
The preservation of the Qur’ān passed through three stages:
transcription, compilation and collection. In the first stage, as
soon as a chapter or a verse was revealed, it was committed
to writing. The following items are mentioned in books as
examples of the writing materials used:


Riqa’a -Thin leather piece



Likhaf - Thin slates of white stone



Katf - The round bone of the shoulder of the camel



‘Asib - The wide part of the root of the date branch.

In the Ḥadīth, the second stage of this process is referred to as
“compilation”. That is, first the verses were written down at
the time of revelation. Then, when one chapter was
completed, the whole chapter (often it took several
revelations to complete one chapter) was written in compiled
form, i.e. arranged in proper order on riqa’a (leather). Such
copies of the compiled Qur’ān (complete or incomplete) were
in the possession of a large number of people during the
lifetime of the Prophet. We have the well known incident of
‘Umar who beat his own sister and brother-in-law mercilessly
for having accepted Islam. Finally, when his anger had
subsided, he asked them to show him the book they were
reading from. His sister replied that he could not touch it in a
state of impurity and only after he had bathed himself did his
sister give him the book (Ibn Hishām).
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The third stage of this process is termed “Collection” that is,
writing down the entire Qur’ān together in one volume. The
form of the bound volume consisting of pages of the same size
was not prevalent in the Prophet’s time. According to a
narration recorded by Bukhārī, only four companions Ubayy
ibn Ka‘b, Mu‘ādh ibn Jabal, Abū Zayd, and Zayd ibn Thābit had
the entire Qur’ān put together during the life of the Prophet.
In Kanz al-‘Ummāl, referring to Muḥammad, Ibn Ka‘b AI-Qurẓi
gives us the names of five such collectors of the complete
Qur’ān. However the status of their collections was that of a
personal possession. The official version was produced under
the direction of the caliph Abū Bakr, who had it bound after
arranging for all the verses to be written on square papers of
the same size. Imām Mālik has also recorded (citing as his
source, Shahāb Zahrī, who had learnt it from Sālim, son of
‘Abdullāh ibn ‘Umar,) that Zayd ibn Thābit wrote down all the
verses of the Qur’ān on al-Qarāṭīs (papers of the same size) at
the command of Abū Bakr. This volume was called Raba’a
(square). (al-Itqān, 1/84-85)
It is said that during the caliphate of ‘Umar Fārūq there were
more than one lakh copies of the Qur’ān in circulation in
Egypt, Iraq, Syria and Yemen, etc.
In later times the written Qur’ān became the main source of
Islamic learning. But one danger was still lurking. In sacred
books even very minor differences can become a source of
great controversy. It was feared that if people wrote the
Qur’ān on their own, differences in transcribing (kitābat) e.g.
writing ‘eether’ for ‘either’ and in recitation would create
widespread dissension and there would be no way of putting
an end to it. For instance, just one word in the first chapter of
the Qur’ān was written in different ways according to the
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pronunciation of different dialects: mālik-i-yaumuddīn, maliki-yaumuddīn and malīk-i-yaumuddīn, etc.; with the passing of
time and changes in the style of writing, the differences in the
manuscript would have become a source of great contention.
Therefore, on the advice of ‘Umar, Abū Bakr decided to have
an authentic copy of the Qur’ān prepared under state
patronage and thus put an end forever to the possibility of
phonetic differences obscuring the true meaning of the text.
For this purpose Zayd ibn Thābit was the most competent, as
he was the kātib (subscriber) of the Prophet. Zayd and Ubayy
ibn Ka‘b both had joined in the ‘last recitation’ having heard
the Qur’ān directly from the Prophet in the order still extant
today. Not only had they memorised the entire Qur’ān, but
they also possessed the whole text in written form. The first
caliph commanded them to collect all the available parts of
the scriptures and to compile them. (Bukhārī). After this
decision had been taken, ‘Umar made an announcement in
the Mosque that whoever had any piece of writing from the
Qur’ān should bring it and hand it over to Zayd.
During the first caliphate, the Qur’ān not only existed in
written form on the bark of date palms, stones, leather, etc,
but was also preserved in the memory of the companions. The
Qur’ān, when made into a book, was arranged in the order
memorized by the companions, and the verses have been
preserved in that same order right up to the present day.
Zayd ibn Thābit’s work was more a process of collection than
of compilation. That is, the scattered bits and pieces of the
Qur’ān in written form were collected by him, not just to be
assembled and bound in one volume, but to be used to verify
the authenticity of the Qur’ān as memorised and passed on in
oral tradition by countless individuals. Once this exact
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correspondence between the oral and written forms of the
Qur’ān had been established beyond any reasonable doubt,
Zayd proceeded to put the verses of the Qur’ān down on
paper in their correct order.
Ḥārith Muḥāsibī writes in his book, Fahm al-Sunan, that the
transcription of the Qur’ān was nothing new, because the Prophet
himself had arranged for it to be written down. But it was written
separately on Riqa’a, Likhaf, Katf, ‘Asib, etc. All the materials on
which the Qur’ān was written were available in the Prophet’s
house, but had not been put in any special order. What the
collector did was to assemble all these parts and then bind them
together so that no part was destroyed. (al-Itqān, 1/40)
This elaborate arrangement of the Qur’ān was made so that
there should not be even the minutest discrepancy vis-à-vis the
original revelation. If this extraordinary care had not been
taken, differences would have resulted from the slightest lapse
in memorising and transcription. For instance, when ‘Umar
recited this verse to Zayd ibn Thābit, “As for those who led the
way, the first of the muhājirs and the Anṣār, those who nobly
followed them,” Zayd said, that he remembered this verse with
waw, that is, with ‘and’ after Anṣār. So the investigation
started, and finally the other memorisers of the Qur’ān came
and confirmed that the opinion of Zayd was right. So in the
volume the verse was written with the addition of ‘and’.
In former times, when the accepted way of disseminating the
subject matter of a book was to memorise it, then recite it, it
was quite exceptional that the Qur’ān should have been
preserved in writing as well as memorised. This was like
having a ‘double checking’ system, whereby memory plus
written words and written words plus memory could be
constantly compared for verification.
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After Zayd ibn Thābit had prepared the entire Qur’ān and bound
it in the form of a book, all other materials collected from
different companions, for the purpose of checking and
rechecking, were all burnt. Now this volume was handed over to
the caliph. After Abū Bakr’s death it remained with ‘Umar, the
second caliph. After the death of Caliph ‘Umar it remained in the
custody of Ḥafṣa, daughter of ‘Umar and wife of the Prophet.
During the caliphate of ‘Uthmān, Islam had spread far and wide,
and the number of Muslims was legion. Moreover, the
companions who taught the Qur’ān had gone to different
countries that had come within the fold of Islam. For instance,
the Syrians learned the Qur’ān from Ubayy ibn Ka‘b, the Kūfans
(the inhabitants of Kūfa, a city in Iraq) learned the Qur’ān from
‘Abdullāh ibn Mas‘ūd and the Iraqis in general from Abū Mūsá
Ash‘arī. However, due to differences in accent and styles of
writing, controversies again began cropping up. People even
called one another heretics owing to such differences.
Ibn Abī Daʾūd writes in his book, Al-Maṣāḥif, quoting Yazīd ibn
Mu‘āwiyah Nakha‘ī, that once when Ḥuḍayfa ibn aI-Yaman was
present in the mosque of Kūfa, he found a group reciting the
Qur’ān. One of them recited a certain verse and said: “This is
the way of recitation of ‘Abdullāh Ibn Mas‘ūd.” Another recited
it with a different accent and said that was how Abū Mūsá aIAsh‘arī recited it. Ḥuḍayfa, enraged on hearing this, stood up
and admonished this group: “Those before you (people of the
book) differed just like this. By God, I will go riding to the leader
of the believers, ‘Uthmān, the third caliph.”
Ḥuḍayfa was a military officer posted in Armenia and
Azerbaijan, and had just come back from doing battle. But
when he reached Madina; and witnessed the scene in the
Prophet’s mosque, instead of going straight home, he went
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directly to the third caliph and addressed him thus: “O Leader
of the believers! Take care of the people, before they fall
victim to the differences regarding the book of God just as the
Jews and the Christians did.”
During the caliphate of ‘Uthmān there entered the fold of
Islam peoples whose mother tongue was not Arabic, and who
were not able to speak the language with the proper accent
and pronunciation. Even the various Arab tribes themselves
had different accents and pronunciation. Hence the variations
in the recitation of the Qur’ān happened. As a result of which
the Qur’ān also began to be written according to varying
pronunciations. Ibn Qutayba writes that the Banī Hudhayl
tribe used to pronounce ‘ḥattá’ as ‘attá’. Since Ibn Mas‘ūd
belonged to this tribe, its members saw no reason to deviate
from this pronunciation. Such differences in recitation came to
be reflected in the transcription of the Qur’ān, this being only
one of many such examples. Given this state of affairs,
‘Uthmān, as advised by Ḥudhayfa ibn Yaman, had copies made
of the volume prepared by Abū Bakr, then sent one copy each
to all cities. This task was again entrusted to Zayd ibn Thābit
Anṣārī, who was provided with eleven people to assist him. As
per the order of the third caliph, the committee wrote down
the Qur’ān in accordance with the spelling of the Quraysh, so
that it should conform to the accent (lehja) of the Prophet of
Islam. Caliph Uthman subsequently ordered that all other
copies of the Qur’ān, which people had written on their own,
should be handed over to the government. These were all
then burnt by his order.
By this method, all the copies of the Qur’ān were made
uniform as far as writing was concerned. However, taking
natural differences into consideration – since all the people
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were not able to pronounce the Qur’ān uniformly –
permission was given for the Qur’ān to be recited with seven
different pronunciations and accents. The collection prepared
by Abū Bakr was done one year after the death of the
Prophet. The copies ordered by ‘Uthmān were produced
fifteen years after the Prophet’s death.
These copies of the Qur’ān, made with extraordinary care and
precision, were passed on from generation to generation until
the age of the press dawned. Many printing presses were then
established in the Muslim world, where the beautiful
calligraphy of the scripture was reproduced after its content
had been certified by memorisers of the Qur’ān. Thus, once
again, with the help of the memorised versions and written
texts, correct, authentic copies were prepared; then with the
publication of these copies on a large scale, the Qur’ān spread
all over the world.
It is an irrefutable fact acknowledged by the orientalists, that
any copy of the Qur’ān found in any part of the world at any
time will be exactly the same as that handed down to the
Muslims by the Prophet in his last days, arranged in the form
still extant today.

Chapter Two: Divine Arrangement
The Jews were commanded by God to preserve their holy book,
the Torah. The responsibility for preserving these early divine
scriptures thus fell to their followers, and so they learnt several
changes and alterations whereas the Qur’ān is free from all
such danger of mistakes because God Himself shouldered the
burden of keeping the Qur’ān intact: ‘We have, without doubt,
sent down the Message, and We will assuredly guard it.’ (15:
09) Earlier scriptures were books of God just as the Qur’ān was.
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The only difference was that the bearers of those books failed
in their task of preserving them, and hence they lost their
original qualities. As for the Qur’ān, God having taken it upon
Himself to provide His special divine succour for its
safeguarding, it remained in its pristine state.
This, however, does not mean that angels will descend from
heaven in order to keep the Qur’ān under their protection.
The present world being one of trial, the realities of the next
world remain hidden from us in this life. It can therefore never
happen that the angels will virtually come down in order to
guard the Qur’ān. All such things are achieved in this world
under normal and not extraordinary circumstances. Here this
task is to be performed by us normal human beings, and
through historical processes, without the veil of the unseen
being lifted. Events throughout human history bear out God’s
fulfillment of His promise- Muslims as well as non-Muslims,
individuals as well as communities have been pressed into this
service by God. So far as the former prophets are concerned,
they were unable to secure sufficient numbers of followers to
provide a strong guarantee of the preservation of the book of
God. But the case of the Prophet of Islam is distinctly different
from that of the other prophets. On the occasion of Ḥajjatul
widā‘, the last pilgrimage, which the Prophet performed two
and a half months before his death, he was accompanied by
one lakh and forty thousand Muslims on the plains of Arafāt.
One can guess from this that by the end of his life the number
of believers, both men and women taken together, must have
been around five lakhs. This number is quite extraordinarily
large, considering that the world population in ancient times
was much less than it is today. After the death of the Prophet
this number went on increasing as nation after nation
embraced Islam. In this way a vast human group came into
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being as had never previously existed for the guarding of any
other revealed scriptures.
Another helpful event that followed was a series of conquests
both in and outside of Arabia by which the Muslims
progressively gained dominance over a vast inhabited territory
of the ancient world and established the great and the glorious
empire of the time. This empire, too strong to be overcome by
any other power, was well able to guard the authenticity of the
Qur’ān, resisting all onslaughts for over a thousand years. Then
with the advent of the age of the press, the possibility of the
Qur’ān ever being destroyed was finally ruled out.
In the age of the press it became possible to print a million
copies from just one manuscript – something which had been
an impossibility in ancient times, when each copy was
separately hand-written. That was why one copy differed from
another to some extent. This happened with all ancient books.
It was only in the case of the Qur’ān, of which tens of
thousands of copies had been separately hand-written before
the age of the press, (a large number of copies are still
available in museums and libraries) that, amazingly, there was
not the slightest difference between one manuscript and
another. If Muslims became so alert and sensitive to
maintaining the perfection of the Qur’ān, it was because of
God’s special divine succour.
Besides this, there was another God-inspired arrangement.
That is, the unique method of committing all of the text to
memory, which came to be practiced in the case of the
Qur’ān—a method which had never before been applied to
any other book in the history of mankind. Hundreds of
thousands of people were motivated (by God) to learn by rote
the text of the Qur’ān from beginning to end. Right from the
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beginning of the Qur’ān down to our own day, thousands of
people known as ḥāfiẓ (those who commit the whole Qur’ān
to memory) have existed in every generation. History tells us
that there is no other book whose followers have shown such
extreme care in memorizing its text. It was this custom of
remembering the Qur’ān by heart that made its preservation
possible. This unique system was termed by a French
orientalist as ‘double-checking’, i.e. first matching the
contents of one copy with another and then checking it again
from memory.
Every procedure followed for the protection of the Qur’ān for
1500 years of Islamic history was assisted by God. However, in
order that this world should remain a testing ground for
mankind, all this took place under a veil (that is, although it
was God who influenced events and motivated the people, He
remained hidden, because man is on trial in this world). On
Doomsday, when all realities are laid bare, people will observe
how God Himself was directly performing the task of guarding
the Qur’ān right from the beginning of the Islamic revolution
to the advent of the age of the press, which with its more
sophisticated method of replication, facilitated the rapid
propagation of God’s message.
There is another vital aspect of this special divine arrangement
for the eternal continuance of the Qur’ān: God requires the
Muslims to preserve not just its wordings but, more importantly,
its meanings. Whereas the test of former people of the book lay
in perpetuating the exact wordings of their scriptures, the real
test of the Muslim ummah lies in the guarding of their scripture’s
meaning. Apart from it God also Himself undertook the
responsibility of keeping the Qur’ān intact.
As a matter of divine trial, Muslims have to prove that they do
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not deviate from the text in their explanations and
interpretations, and of having kept everything in the exact
place designated by the Qur’ān. In their commentaries, they
must take the greatest care to make no shift in emphasis, for
that would be tantamount to altering the goals of the sacred
text. When presenting the Qur’ān to others, they should
convey exactly what it asserts, no less and no more.
The failure of Muslims as the people of the Qur’ān lies in their
forgetting its spirit and using the Qur’ān simply as a book of
blessing rather than a book of guidance. When Muslims’
degeneration reaches this stage, their activities become
directed away from the basics of Islam. They refer to their
religion, their holy book, as being matters of national pride.
Others engage themselves in show business in the name of
Islam. Yet others exploit it for political gain.
All these activities, even if they are indulged in the name of the
Qur’ān and Islam, are all deviations from sacred principles. If
Muslims persist in engaging themselves in such activities, they
will not escape the wrath of God. If they feel satisfied that they
will be saved on the ground that they have spared no effort in
preserving the words of the Qur’ān, they are grossly mistaken.
God will hold them responsible for having distorted the
meanings of the Qur’ānic text out of all recognition.
It should be clearly understood that the Muslims will be taken to
task for the meaning of the text just as the earlier peoples of the
Book had been taken to task for having altered the wording of
their scriptures. It is on this point that the Muslims are
perennially tested. Having changed the meaning of the Qur’ān by
their self styled interpretations, they cannot escape the wrath of
God simply because they have made no change in the text.
No man can be tested unless he be given freedom of action as
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well. Muslims are free to interpret the text, but not to alter it.
One must fully grasp this point that the punishment meted
out to other peoples of the Book for altering the wordings of
the divine text will be meted out to Muslims for altering the
meaning of the text. Herein lies the gauge of the Muslims. If
by their self-styled interpretations they change the meaning of
the sacred text, they cannot be spared divine punishment by
the mere fact of not having changed the actual words. It is
because the test of man lies in his sphere of power. Now,
forbidden to change the words of the Qur’ān, Muslims can
change only its meaning. So it will be on this very point that
they will be taken to task.

Eternal Truth
The Prophet Moses, born in Egypt in the 15th century B.C., was
chosen by God to be His messenger. In those days, Egypt was
under the dynastic rule of the Pharaohs, who were idolaters.
The Prophet Moses encountered two of the kings of this
dynasty: one was appointed to be his guardian by God, while
the other was one with whom he came into confrontation
during his missionary struggle.
When Moses presented the Divine Message of Truth before the
latter Pharaoh, he turned against him. To prove the genuineness
of his prophethood, the Prophet Moses showed the miracle of
his staff turning into a serpent. Pharaoh said that it was mere
magic, and that his people too could perform such feats. So
Pharaoh ordered all the magicians of Egypt together on the
occasion of a national festival in order to nullify the miracle of
Moses by demonstrating their superior skills in magic. At the
appointed time the most renowned magicians from all over the
country duly gathered in the royal court. When the Prophet
Moses arrived, he not only surpassed the performance of the
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court magicians with further miracles, but he also made a very
significant speech, a part of which is as follows:
“What you have brought is deception. Surely God will render it
vain. God does not bless the work of the evil-doers. By His
words He vindicates the truth, much as the guilty may dislike
it’ (10: 81-82).
What the Prophet Moses said at that time was in fact a
proclamation of God’s eternal verdict. In the present world man
has been granted freedom so that he may be put to the test. In
consequence, untruth has had the opportunity to mar the
human condition. But this rise of falsehood is only a temporary
phase, for the system of the world is so perfect that it does not
accept untruth for long. After a period of time, it rejects all
falsity. It is truth and truth alone which will endure.
This law of God was manifest in ancient times just as it is
manifest today. That is why, in the time of the Prophet Moses,
the sorcery of the magicians was set at naught by the miracle
granted to Moses. This phenomenon of truth finally
conquering untruth has been repeated many times
throughout the ages in different forms. In present times God
has ordained this through human knowledge itself, advances
in knowledge and science having made it possible to prove
with finality the unassailability of divine Truth. With the
revelation of the Qur’ān, the events that were to unfold found
expression in these words:
“We will show them Our Signs in all the regions of the earth
and in their own souls, until they clearly see that this is the
truth. Does it not suffice that your Lord is watching over all
things? (41: 53).
The commentator, Ibn Kathīr has explained this verse in these
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words:
“Soon We shall make manifest the truth of the Qur’ān through
the external arguments of reasoning.”
This verse of the Qur’ān needs to be looked at in the context
of posterity. These are the words of a Being before whom are
ranged not only the generations of that time, but all
succeeding generations.
Addressing itself to all the peoples of the present, past and
future, this verse declares that whatever is presented in its
own times on the basis of revealed knowledge, will in the
future have its authenticity proven by advances in human
knowledge itself. What is merely a matter of assertion today
will become a confirmed reality tomorrow.
This prediction of the Qur’ān has been proved true in the
fullest sense. In ancient times when the magicians countered
Truth with magic, God demolished their magic. In present
times when the case for atheism was projected without its
having any basis in truth, God made all the arguments in its
favour vanish into thin air. By the same token, whatever is
raised up against Truth will in like manner be demolished, – as
has happened in all ages. God’s word, its veracity intact, will
be perpetuated, for all time to come.
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The Qur’ān: A Miracle of History
✎…Maulānā

Waḥīduddīn Khān1

The Qur’ān is a book of God revealed to the Prophet
Muḥammad. It did not come to him in the form of a complete
book, but in parts over a period of 23 years. The first part was
revealed in 610 AD, when the Prophet Muḥammad was in
Makkah. Subsequently, different parts continued to be
revealed regularly, the final part being revealed in 632, when
the Prophet was in Madīnah.
There are 114 chapters in the Qur’ān, both long and short. The
verses number about 6600. To meet the needs of recitation,
the Qur’ān was divided into 30 parts. These parts were finally
set in order under the guidance of the Angel Gabriel, through
whom God had revealed the Qur’ān.
When the Qur’ān was revealed in the first quarter of the 7th
century, paper had already been invented. This paper, known
as papyrus, was made by hand from the fibres of certain trees.
Whenever any part of the Qur’ān was revealed, it was written
down on papyrus, or in Arabic, qirṭās.2 During this process,
people committed the verses to memory, the Qur’ān being
the only Islamic literature which was recited in prayer, as well
as being read out for the purposes of da‘wah. In this way, the
Qur’ān continued to be simultaneously memorized as well as
written down. This method of preservation continued during
the lifetime of the Prophet Muḥammad. In this way, the
Qur’ān was preserved during the lifetime of the Prophet.
1
2

An Indian scholar and promoter of world peace
The Qur’ān 6:7

92

Th e In dian Jou rn al of Arabic an d Islamic Studies

April-Ju n e 2018

The third caliph, ‘Uthmān ibn ‘Affān, had several copies
prepared. He sent these to different cities, where they were
kept in the great mosques. People not only recited from these
copies, but also prepared more copies from them.
The writing of the Qur’ān by hand continued till the printing
press was invented and paper began to be manufactured on a
large scale, thanks to the industrial revolution. Then, the
Qur’ān began to be printed. Printing methods went on
improving and so the printing of the Qur’ān also improved.
Now printed copies of the Qur’ān have become so common
that they can be found in every home, mosque, library and
bookstore. Today anyone can find a beautiful copy of the
Qur’ān, wherever he might be, in any part of the globe.
The Qur’ān says, ‘Recite the Qur’ān slowly and distinctly.’ 1
This means, read the Qur’ān in slow, measured rhythmic
tones. That is, read, paying full attention to the import of
the content. When read like this, a two-way process
between the Qur’ān and its reader comes into play. For
him, the Qur’ān is an address or speech by God and his
heart starts answering this address at every verse. In the
Qur’ān where there is any mention of God’s majesty, the
reader’s entire existence is strongly affected by the
realisation of His greatness. When God’s blessings are
enumerated in the Qur’ān, the reader’s heart overflows
with gratitude; when God’s retribution is described in the
Qur’ān, the reader trembles on reading it; when an order is
laid down in the Qur’ān, the feeling becomes intensified in
the reader that he should become the obedient subject of
his Lord by carrying out that order.

1

The Qur’ān 73:4

93

Th e In dian Jou rn al of Arabic an d Islamic Studies

April-Ju n e 2018

Qur’an: The Preserved Book of God: The fifth chapter of
the Qur’ān states:
Today I have concluded for you your religion, and I have completed My favour upon you, and I have approved Islam as your
religion.1
Some people have taken this verse to mean that previous religions were incomplete, and that they were only made
complete with the religion of the final Prophet, Muḥammad
PBUH). But this interpretation is mistaken. By ‘conclusion of
religion’ in this verse is meant conclusion of the Book of God
which had been revealed to Prophet Muḥammad over a
period of 23 years. This is the last verse of the Qur’ān to be
revealed and marks the completion to the Book of God in
Arabic. The meaning of this verse is not that the religion which
God had been sending down since the beginning of human
history had gradually been developing and had now taken on
its final and complete form. It is the revolutionary completion
of the Qur’ān in Arabic that is referred to, not the evolutionary
completion of divine religion as a whole.
There is, essentially, one Book of divine guidance. That Book
has been called Umm-ul-Kitab (The Essence of the Book) in the
Qur’ān. The divine scriptures were editions of this Umm-ulKitab, revealed to the different Prophets. The difference
between one Scripture and another is one of language and
style. There is no question of one Scripture being complete
and another incomplete.
After the final Prophet, however, the only way to salvation is by
means of the Qur’ān and Islam. Following previous scriptures
and religions cannot now earn one salvation. But there is only
1

The Qur’ān 5:3
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one reason for this: the fact that the Qur’ān is preserved in its
original form whereas other religions are not. The Qur’ān still
exists as it was revealed, but previous Scriptures have been
altered and are not now as they originally were. This difference
between the Qur’ān and other Scriptures is a historical fact that
cannot be doubted on any academic grounds. Clearly, only that
edition of the Book of God which exists in its original form will
be a source of guidance and salvation for man. Scriptures which
have been altered by man – which do not even exist in their
original form – will never be able to provide man with guidance
and salvation.
How was it that the Qur’ān was preserved whereas previous
Scriptures were not? The only reason for this was that in this
world a powerful community is required to preserve the Book
of God – a community which is able to ward off every threat
to the integrity of the Scriptures. The Qur’ān was the only
divine Scripture to bring about a revolution of such universal
proportions that a large community gathered around it – a
community that was strong enough to ensure that the Book of
God was preserved in its original form.
The scale of the revolution which the Qur’ān brought about was
unprecedented in human history. During the Prophet’s lifetime
Islam had spread throughout the Arabian Peninsula. Within one
hundred years of the Prophet’s death his followers had subdued
most of the inhabited world. The enemies of monotheism were –
on a universal level – either obliterated or vanquished.
Islam continued to dominate the world scene, until eventually
man entered the age of the press. Now, there was no
possibility of any changes or additions being made in the Book
of God. The task of preservation of the Qur’ān had been
accomplished for all time.

95

Th e In dian Jou rn al of Arabic an d Islamic Studies

April-Ju n e 2018

Qur’ān: The Word of God: The Qur’ān has been preserved
in its entirety for all time to come. Although written originally
in Arabic, it has been made accessible, thanks to translations,
to those who have no knowledge of Arabic. While no
substitute for the original, translations serve the signal
purpose of spreading the word of God far beyond the Arabicspeaking peoples to a far broader spectrum of humanity.
The Qur’ān is apparently in the Arabic language, but in reality,
it is in the language of nature, that is, the language in which
God directly addressed all human beings at the time of
Creation. This divine invocation of humanity is ever-present in
the consciousness of all human beings, that is why the Qur’ān
is universally understandable—to some on a conscious plane,
and to others at the subconscious level. This reality has been
described in the Qur’ān as ‘clear revelations in the hearts of
those who have been given knowledge.’ This verse goes on to
say that ‘none deny Our revelations save the wrongdoers’. 1
This means that the divine reality, explained by the Qur’ān on a
conscious plane, pre-exists in man at the level of the
subconscious. The message of the Qur’ān is not, therefore,
something which is alien to man. It is in fact a verbal expression
of that same divine reality which is in consonance with man’s
own nature and with which he is already familiar. The Qur’ān
explains this by saying that those born in later times were all
initially born at the time of the creation of Adam and, at that
time, God had directly addressed all these human souls.
This event is thus alluded to in the Qur’ān:
‘[Prophet], when your Lord brought forth the offspring from
the loins of the Children of Ᾱdam and made them bear witness
1

The Qur’ān 20:49
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about themselves, He said, ‘Am I not your Lord?’ and they
replied, ‘Yes, we bear witness that You are.’ So you cannot say
on the Day of Resurrection, ‘We were not aware of this’. 1
In the following verse, the Qur’ān makes further mention of
the dialogue between God and man:
‘Surely We offered Our trust to the heavens and the earth, and
the hills, but they shrank from bearing it and were afraid of it.
And man undertook it. But he has proved a tyrant and a fool’. 2
The Qur’ān, for man, is in essence already known to him,
rather than an entirely unknown entity. In reality, the Qur’ān
is the unfolding of the human mind.
When one whose nature is alive—having saved himself from
later conditioning—reads the Qur’ān, those brain cells will be
activated wherein God’s first address lies preserved. If we
keep this in mind, it will not be difficult to appreciate that the
translation of the Qur’ān is a valid means of understanding it.
If God’s address was the First Covenant, the Qur’ān is the
Second Covenant. Each testifies to the veracity of the other. If
one has little, or even no grasp of the Arabic language, and
can read the scriptures only in translation, he should not
anticipate that he will be frustrated in his understanding of
the Qur’ān, for the Qur’ānic concept of man as the natural
recipient of God’s word has become a reality in modern times.
The science of the genetic code and the findings of
anthropology both fully support this viewpoint.
When you read the Qur’ān, you will repeatedly find it stated that
it is the word of God. Apparently this is a plain fact. But when
seen in context, it is an extraordinary statement. There are many
1
2

The Qur’ān 7:172
The Qur’ān 33:72

97

Th e In dian Jou rn al of Arabic an d Islamic Studies

April-Ju n e 2018

books in the world which are believed to be sacred. But, except
for the Qur’ān, we do not find any religious book which thus
projects itself as the word of God. This kind of statement,
appearing uniquely in the Qur’ān, gives a point of departure to
the reader. He then studies it as an exceptional book, rather than
as a common book written by human beings. We find recurring
in the Qur’ān statements worded more or less as follows, ‘O
man, it is your Lord, who is addressing you. Listen to His words
and follow Him.’ Even this style of address is quite exceptional.
This kind of direct divine invocation is not present in any other
book. It leaves a lasting impression on man. He feels his Lord is
directly addressing him. This feeling compels man to take the
assertions of the Qur’ān with extreme seriousness, rather than
treat them like everyday statements in an ordinary book. The
style of compilation of the Qur’ān is also unique.
Books written by human beings usually have their material
arranged in order from A to Z, according to the topic. But the
Qur’ān does not follow a pattern of this kind, so that to the
common man it appears to be lacking in order. When looked
at in reality, however, it will emerge as an extremely coherent
and orderly book, and quite majestic in its style of writing.
While reading the Qur’ān, we feel that its writer is on a very
high pedestal from where He is looking down and addressing
the whole of humanity, which is His special concern. This
address focuses on different groups of human beings, while
encompassing all of them.
One special aspect of the Qur’ān is that at any moment its
reader can consult its Writer, put his questions and receive
answers, for the Writer of the Qur’ān is God Himself. He is a
living God. As man’s Creator, He directly hears and answers
man’s call.
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The Qur’ān: A Miracle of History: The Qur’ān has the
distinction of being the one and only book dating back to
ancient times about which everything is fully known and
established, and whose authenticity comes up to all the
standards of history.
Two of the books written in Greek in ancient Greece have
retained their fame and popularity right down to the present
day – the Iliad and the Odyssey, the former being the story of
the siege of Troy by the Greeks, and the latter being the story
of a heroic journey made by Ulysses. Of considerable literary
importance, these books have been translated into several
languages. What is unusual is that this literary heritage has
been passed on from generation to generation without
anyone being absolutely certain about their authorship. It is
usually considered, for want of a better explanation, that the
author of both books was Homer, who probably lived in the
8th century B.C. The Encyclopaedia Britannica informs us that
“virtually nothing is known about the life of Homer”.1
Researchers have, of course, disputed this attribution. Samuel
Butler (1835-1902), for instance, thought that the Odyssey
had been written by a woman. It has been opined too that the
Iliad had many authors and was edited in stages.
Most ancient books, are the subject of such literary disputes,
for the information on them is so inadequate that no clear
historical picture of them emerges.
The Qur’ān has the distinction of being the one and only book
dating back to ancient times about which everything is fully
known and established, and whose authenticity comes up to
all the standards of history. When the revelations of the
1

Vol V, p. 103
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Qur’ān began to be made in 610, to whom were they made?
To Muḥammad ibn ‘Abdullāh ibn ‘Abdul Muṭṭalib. Where was
he born and where did he die? He was born in Makkah in 571
and died in Madīnah in 632, what was the language of the
Qur’ān? Arabic. Who were its calligraphists? Abū Bakr ibn
Qaḥāfah, ‘Umar ibn al-Khaṭṭāb, ‘Usmān ibn ‘Affān, ‘Alī ibn Abī
Ṭālib, Zubair ibn al-Awain, Zaid ibn Thābit, ‘Ᾱmir ibn Fahīrah,
Abū Ayyūb Ḥusain, Ubayy ibn Ka’ab, Mu’āwiyah ibn Abī
Sufiyān, ‘Abdullāh ibn Mas’ūd, etc.

The Message of the Qur’ān: The Qur’ān shows us where
strength in this world really lies, giving us a handhold on a
rope that never breaks. Without this, we have no real support
in life. Moreover, it is only through our attachment to God
that human beings can retain their hold on the cord that binds
each to each. The Qur’ān explains that it is this One God alone
who sustains us throughout our lives here on this earth.
Through Him our hearts are set at ease, for it is He who
provides true warmth in life. He rescues us in times of peril,
assists us in the hour of need. All power rests in His hands:
honour and glory will be the rewards of any nation who looks
to Him for support, while only disgrace and humiliation will be
the lot of those who abandon Him. To know this is to hold the
key to all the treasures in life. He who possesses this key gains
all; he who loses it, loses all.
The Qur’ān, first and foremost, is the Proclamation of God.
Just as every enlightened sovereign has a Constitution, so is
the Qur’ān the ‘Constitution’ of the Almighty, Master of Man,
King of kings. To put it very simply, the Qur’ān is a book of
directions, showing man the right path to tread. It is a Light
which guides his faltering steps, giving him timely reminders
of God’s will, awakening his sleeping nature and conveying the
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Lord’s admonition. It is a book that, in giving him the moral
sense to distinguish right from wrong, cures him and his
society, of all ills. In that sense, it is a book of wisdom, full of
every expression of correct understanding. More, it is a book
of laws, laying down for us the very foundations on which to
build and organize society. In short, it provides everything that
man—as an individual and as member of society—can ever
need. Without this, man can never be the gainer, no matter
how hard he tries.
How can a man gauge whether he has actually developed a
relationship with God or not? There is only one answer to this
question: by turning his eyes inward, and judging how his
inner self stands related to the Qur’ān. For how one relates to
the Qur’ān is a true reflection of one’s relationship with God.
The degree to which a man adheres to the tenets of the
Qur’ān will be a sure indication of his attachment to his
Maker. If the Qur’ān is the book he values most, it goes
without saying that God is dearer to him than any other. But if
some other book is held in greater esteem by him, then the
most important person in his life will be its author, and not his
Maker. Just as it is impossible to find the true God anywhere
but in the Qur’ān, so is it impossible that, after finding God,
any book other than the Qur’ān should be more precious to
him. For the Qur’ān is the book of God. It is the means
through which the Almighty converses to His servants, His
living representative on this earth. It is a scale on which man’s
devotion to his Creator may be measured.
When man fears to stand alone, without support, in an
unfathomable world, the Qur’ān sets his mind at rest by making
his destination clear to him, and directing him towards it. In the
Qur’ān man thus meets his Lord, beholds His promises and
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rejoices in His good tidings. In this way, the Qur’ān fills a man
with sufficient conviction to define his place in the world. Giving
concrete form to the instinctive feelings which swirl in man’s
subconscious about his Lord and Master, the Qur’ān sets his feet
well and truly on the path of submission to Him. In so doing, it
brings him closer to God. In seeking to ascertain God’s will, just
to read through the Qur’ān is not enough: one has rather to
become deeply engrossed in it. It is only when one has formed a
strong degree of attachment to the Qur’ān that one has access
to all the advantages it offers. One has to be bound to the Qur’ān
as one is by a contract or ta’āhud (the word used by the Prophet)
in order to reap its benefits. This awareness of the greatness of
the Qur’ān, and consequent adherence thereto, cannot come
about at second hand. That is, one may hear a commentator or
man of letters discourse upon the Qur’ān and may form a high
opinion of the speaker and his attainments, but that is not the
way to form a genuine attachment with the Qur’ān itself. A real
bond with the Qur’ān can be forged only if one reads the Holy
Scriptures oneself, thus having direct access to the contents.
Only then will its wisdom be engraved upon one’s memory. Only
then will it be appreciated for what it actually is.
This is not a mere figment of the imagination. It is supported
by basic psychology. For example, it may be contended that
the difference between cotton wool and stone is merely
relative, in fact, they are the same thing, both in the last
analysis being accumulations of the same kind of electrons.
But this contention is purely academic. In the real world,
cotton cannot be thought of as anything but soft, and stone as
anything but hard. It is not superficial or abstract definitions
which determine the impression one shall have of the matter
at hand, but the knowledge that one gains of it by direct,
personal experience.
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Scientific Interpretation of the Qur’ān: It is thought, by
many that, the Qur’ān contains many scientific subjects and
that by making with reference to these, a scientific
commentary of Qur’ān may be written. In this matter, certain
people have gone to such an extreme that their viewpoint has
become totally unscientific. For example, they say that, this
verse, ‘Have We not lifted up your hear1 refers to anatomy.
And the verse, ‘You were heedless of this, but now we have
removed your veil, so your sight today is sharp., 2 gives the
knowledge of ophthalmology, etc.
This theory of them being scientific subjects in Qur’ān is quite
baseless. In this sense, the Qur’ān is not at all a book of
science. But in another respect it is quite true that modern
scientific research facilitates the understanding the Qur’ān.
For example, a verse of the Qur’ān says, “…We have made
every living thing out of water.” 3
This was known to the earlier readers of the Qur’ān, but when
the reader of the Qur’ān of the present day studies this verse
in the light of scientific discoveries, he learns about this in
greater detail. On this basis, he becomes all the more
convinced of the truth of the Qur’ān.
Similarly, there is a verse in the Qur’ān, which says: “The sun
cannot overtake the moon, nor can the night outpace the day:
each floats in (its own) orbit”. 4 “In this verse the rotation of
the heavenly bodies was likewise understood by the earlier
readers of the Qur’ān. But when a person reads this verse
today in the context modern scientific discoveries, he
1

The Qur’ān 94:1
The Qur’ān 50:22
3 The Qur’ān 21:30
4 The Qur’ān 36:40
2
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understands it in greater depth. In this way, he becomes more
convinced of the truth of Qur’ān.
One concept of scientific interpretation of the Qur’ān is based
on exaggeration, while the other concept is based on reality.
The former is certainly wrong, while the latter is quite correct.

Peace in the Qur’ān: The teachings of Islam in the Qur’ān
and Ḥadīth:
The very word ‘Islam’ (from the Arabic silm) connotes peace.
According to a tradition of the Prophet, ‘Peace is Islam.’ (al-Bukhārī) This means that peace is one of the prerequisites of
Islam. Similarly, a Ḥadīth states: A Muslim is one from whose
tongue and hands people are safe. One of the attributes of
God described in the Qur’ān is ‘al-Salām’, which means peace
and security.’ That is to say that God’s Being itself is a
manifestation of peace. Indeed, God is Peace. (al-Bukhārī) In
the Qur’ān divine guidance is likened to the paths of peace. 1
According to Islam, Paradise is the ideal place for human
abode, and is thus called the ‘Home of Peace.’ It is also said
that the people of paradise will constantly utter the word
‘peace.’ It means that, the social culture of the people of
paradise will be based on peace.
The Qur’ān, avers that, reconciliation is best.’, 2 and judging by
the consequences, the way of peace is far better than that of
confrontation. By the law of Nature, God has decreed that
success will be met with only on a reconciliatory path, and not
on a confrontational or a violent course of action.
As a general principle, the Qur’ān tells us that, even where an
external attack is feared, the common man should not act
1
2

The Qur’ān 5:16
The Qur’ān 4:128
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independently, but should take the matter to the ruler, and
then under his guidance take proper counter measures. 1
This Islamic principle shows that there is no room for nonstate warfare, which is what we generally call guerrilla war. A
guerrilla war is fought by individual organizations, not by the
State. As far as the State is concerned, if it wants to wage a
defensive war against any country it has first – in obedience to
the Qur’ān – to issue a proper declaration. Only then can it
wage a lawful war.2 In Islam, there is only ‘declared’ war.
Therefore, in accordance with this principle, no proxy war in
Islam can be lawful.
Most Islamic actions are governed by certain conditions. The
waging of war is also thus subject to certain principles, one
being that, even when a defensive war has been declared by
the State, it will be aimed only at the combatants. Targeting
non-combatants will be unlawful. The Qur’ān enjoins us not to
do battle with those who are not at war. Such people have to
be dealt with kindly and equitably. But you are free to do
battle with those who are fighting against you. 3

The Difference between the Enemy and the
Aggressor: Under the scheme of the divine trial of human
beings, man has been granted freedom by God. Due to this
freedom, enmities may develop between people, 4 which
sometimes lead them to war. But Islam makes a clear
difference between enmity and war.
Believers do not have the right to wage wars against their
enemies. What the believers have to do as regards their enemies
1

The Qur’ān 4:83
The Qur’ān 8:58
3 The Qur’ān 60:8-9
4 The Qur’ān 20:123
2
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is far from waging war. Their duty is to peacefully convey to
them the message of Islam. The Qur’ān gives a clear injunction
on this subject: And good and evil deeds are not alike. Repel evil
with good. And he who is your enemy will become your dearest
friend.1 That is to say, Islam believes in turning one’s enemy into
a friend through peaceful means, instead of declaring him an
enemy and then waging war against him.
Islam does give permission to do battle. But such permission is
given only in the case of an attack by opponents in spite of the
policy of avoidance by the Muslims, thus creating a situation
where self defense is required. The Qur’ān has this to say:
Permission to take up arms is hereby given to those who are
attacked because they have been wronged. 2 At another place
the Qur’ān gives a valid reason for fighting: They were the first
to attack you.3
When the Qur’ān says, “And religion is wholly for Allah” it
portrays the most important aspect of the change of times.
This change has reduced the status of political power to the
point where it is no longer necessary for believers to wage a
war for its acquisition, as it is no longer needed to secure the
desired benefits. Non-political institutions serve this purpose
equally well.

The Teachings of the Qur’ān
The Characteristics of a Believer: Faith is the discovery of
the greatest reality. When this reality enters into any one’s
heart, it shakes one’s whole personality. The state of one so
affected is that when he is reminded of a truth, he
1

The Qur’ān 41:33-34
The Qur’ān 22:38
3 The Qur’ān 9:13
2
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immediately accepts it. Discovering God as Omnipotent
naturally engenders within him the quality of trust.
Higher qualities of every kind naturally come into existence in
such a person. He becomes, on the one hand, a true devotee
of God and, on the other hand a true friend and well-wisher of
other human beings.

Da’wah Work: The Prophet’s mission is also the mission of
the followers of Islam. While treading this path, one has to
face trouble from the people in getting support; while some
give timely support, they later desert, uttering falsehoods.
Under these circumstances, it was Trust in God alone which
kept the Prophet (or his follower-missionaries) firmly on the
true path of their missionary work. To be tolerant of whatever
is negative in the people, to ignore it and under all
circumstances to keep one’s eyes fixed on God: these are the
real assets of one who performs work.

Comfort for the Heart: What is comfort of the heart? It is the
solace a man feels when he achieves what he wanted to achieve.
On the contrary, discomfort of the heart is felt when a man is
deprived of whatever he had a desire in his heart to achieve.
When a man remembers God and his relations with Him are
established on a spiritual level, this amounts to complete
fulfillment for his entire personality. When he ponders over
the signs of the universe, he finds a response to his intellectual
needs. This is that supreme experience, which is expressed in
this verse as ‘comfort of the heart.’

Usefulness: “He sends down water from the sky that fills
riverbeds to overflowing, each according to its measure. The
torrent carries along swelling form, akin to what rises from
smelted ore from which man makes ornaments and tools. God
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thus depicts truth and falsehood. The scum is cast away, but
whatever is of use to man remains behind. God thus speaks in
parable.”1 An individual has to be useful to his family.
Similarly, he has to be useful to his society. Without benefiting
others, he will find a place of respect neither in the family nor
in society. This is also true of national and international life.
Here too, only those will be accorded respect who can prove
their utility.
There are two types of usefulness– one in the material sense
and the other in the moral sense. But the greatest benefit that
a group or an individual can offer others is to present them
with the gift of truth.

The World is not the Real Aim: One can live his life in
two ways: one of them is achieving the world by worldly
means, and the other is achieving the Hereafter while in
this world. Both these opportunities are equally open to all
people. It is man’s duty to make a choice. Man has been
endowed with excellent physical and intellectual
capabilities. Moreover, in the outer world, all types of
resources are available in abundance. One who makes
either of the above two objectives his target, is instantly
supported by all kinds of resources.

Patience and Trust: “We shall lodge forever those who
believe and do good works in the mansions of Paradise beside
which rivers flow. How excellent is the reward of those who
labour, and who are steadfast and put their trust in their Lord.”2
According to these verses, Paradise is for those individuals
who have two types of moral qualities – patience and trust:
1
2

The Qur’ān 13:17
The Qur’ān 29:58-59
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these two qualities are the price of Paradise. Without these
two qualities no one will be allowed to enter Paradise. The
fact is that Paradise has always been for that sublime person
who can provide proof in this world that he is possessed of a
positive, divine personality.
The quality of trust protects a man from being shaken. It gives
him a confident, trustful life.

The Basis of Truth: “And still those who are unjust follow
their own desires without having any knowledge. Then who
can guide those whom God has let go astray? There shall be
none to help them.”1
This verse tells us that the basis of truth is knowledge and the
basis of falsehood is desire. In the present world the sources of
guidance are so many that a man who is sincere and a true
seeker of truth cannot fail to discover the truth. His own nature,
his God-given reason, the signs spread all over the universe and
God’s Book are sufficient for the right guidance of a man.

The Religion of Nature: God’s religion is innate in man’s
nature. And the nature of man is synonymous with God’s
religion. Hence, neither is the recognition of God’s religion
difficult for man nor is his living his life according to it. Despite all
this, a man may stray, but then he himself is responsible for it.
The fact is that the true religion is one. And it was sent to each
prophet in its complete form. That is: turning to one God, fear
of one God, worship of one God and being devoted to one
God. This is the religion of nature. This religion is eternally
embedded in human psychology. All the prophets have taught
this religion. But the later generations of their followers
divided this religion into many religions.
1

The Qur’ān 30:29
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The God-oriented Life: Every man has a direction to which he
always remains attentive with his entire intellectual and
material existence. The believer is the one whose direction has
turned totally towards God. The life of faith is the God-oriented
life and the life without faith is the non-God-oriented life.

The Lesson of the Universe: After deep reflection on the
mechanism of the world, we come to know that its whole
system stands on very wise bases, although it was also possible
that it was a random system in which nothing had any
certainty. The existence of the more fitting of the two
possibilities indicates that its Creator erected this world a result
of purposeful planning. And how can that world be purposeless
in its final stage which is so purposeful in its initial stage?
Every man in this world is free and independent. Observation
shows that there are always some of the people who
acknowledge the truth of their own free will and make
themselves subservient to that truth. On the other hand,
there are some who do not acknowledge the truth. They say
whatever they want and act however they like without any
restriction. Human reason does not accept that both types of
people will meet the same end.
Worship of God: The existence of the universe is in itself
evidence of the existence of its Creator. Similarly, its
functioning in a very meaningful and systematic way is
evidence of the fact that a Watcher is constantly watching it. If
a man gives this deep thought, he will find the Creator’s
design immanent in this universe.
In this situation, those who worship other gods other than the
one God are doing something which has no value in this
present universe. Since the Creator and Nourisher is one,
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worshipping Him alone can benefit a man. Worshipping
someone or something else is like calling upon a deity who has
no existence at all.
The World and the Hereafter: The life of this world is a test.
Here, everyone is provided with the resources necessary for
the test. Now, one who is Hereafter-loving will use the
resources of this world in building the Hereafter. As a result,
he will get his reward in the Hereafter.
On the contrary, one who is world-loving will act to derive
advantage from the present world. Such a man can receive
the fruits of his labour in the present world but, in the life of
the hereafter, he will be a totally deprived person.
A Meaningful End: One who thinks that doing good and bad is
equal, just as one day is like another and that both the one
who does good as well as the one who does evil will have to
die and be obliterated is senseless in his thinking. Such
thinking is against that just consciousness which existed in
human nature since birth. Such thinking, moreover, denies
that meaningfulness of the universe which exists in its system
in perfect form. The fact is that the inner nature of man and
the vast eternal universe both prove it to be totally wrong that
life could have been conceived as a purposeless thing with no
meaningful end.
Comfort and Discomfort: In this world, man is faced with two
types of situations – losing and gaining. Both these situations
are meant as tests. They are meant to test how a man reacts
in a particular situation. The man who, when blessed with
something, becomes arrogant and, when deprived of some
favour, falls a prey to negative feelings, has failed in the test.
Another type of man is the one who, when he has received a
favour from God, thanks Him and when deprived of
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something, bows down to Him, accepting his powerlessness. It
is the latter type of man who is called here muṭmaʾinnah, or
soul at peace. The status of nafs muṭmaʾinnah is accorded to
those who ponder over the signs of God in the universe; who
can take lessons from the events of history; who provide proof
of the fact that, when there is a clash between truth and his
own self, he will ignore his own self and accept the truth; who
once having accepted the truth, will never forsake it, even if as
a result his life becomes desolate.
The Success of Humanity: God’s religion has always been the
same. The religion God revealed in the Qur’ān is also the
religion of the earlier prophets. The true religion of God was
revealed to all the prophets. This being so, human success
depends on the fact that a man, by purifying himself, makes
himself God’s desired servant. This is a task of self-building,
and only those can be successful in this world who, avoiding
the transitory interests of the present world, make the next
world the objects of their preference.
The Future of Man: Human life has been divided into ‘today’
and ‘tomorrow’. The present world is man’s today while the
next world is man’s tomorrow. What a man does in this
present world will yield its result in the hereafter.
In the hereafter a differentiation will be made between
successful and unsuccessful people. The former group will enter
paradise while the latter group will be thrown into the fire of
Hell. This will not be done on a social or group basis. It will be
done on the basis of fact. Everyone’s future will be decided on
his own merit rather than on the basis of any hypothesis.
The World of Paradise: The atmosphere of Paradise will be
free of all kinds of absurdity and falsity, so only those will be
chosen to dwell in the exquisite world of Paradise who gave
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proof of the fact in this world that they showed fervour in
leading their lives far from things which were absurd and false.
No one will be admitted into Paradise on the basis of
recommendation or on the basis of any kind of wishful
thinking. Paradise is an exquisite haven. Entry to that world is
predestined only for those who will reach there with exquisite
souls. The present world is designed to select such an elite
group. Only those who prove themselves to be eligible in this
present world of trial will be entitled to enter Paradise.
How the Devil Misleads Us: We should always be most
cautious, remain fully alert and endeavour to protect ourselves
from Satan, otherwise we may easily be deceived by him.
The Qur’ān says that Satan misleads man through tazyīn or
beautification. He beautifies evil and bad deeds and shows them
as good and useful things. He presents evil in a beautiful manner
and misleads him. This is the greatest weapon Satan has against
man. The only way to save oneself from deception of Satan is
constantly praying to God. The Qur’ān mentions several prayers
for this purpose. One of such prayers is as follows:
Allāhumma innī a’ūḍubika min hamazātish Shayātīn wa
a’ūzubikā rabbī ‘an yaḥḍarun.
“My Lord, I seek refuge with You from the prompting of devils.
I seek refuge with You, Lord, lest they should come near me.”1
The Reality of Sacrifice: The system of animal sacrifice has not
been prescribed because God needs meat and blood. Sacrifice
in actuality is a symbolic action. The sacrifice of an animal is an
external picture of that man who has sacrificed himself to
God. It is in fact one’s own sacrifice which is in the form of the
1

23:97-98
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sacrifice of an animal. Fortunate are those for whom the
sacrifice of animal culminates in self-sacrifice.
The act of sacrifice reminds believers of the readiness of the
Prophet Ibrahim to give up his most beloved son. By sacrificing
an animal, believers reaffirm their belief in Allah and pledge
themselves to parting with their precious belongings, if there
is a need for it. The Qur’ān describes these sentiments in the
following verse: “Truly, my prayers, my sacrifice, my life and
my death all belong to Allah, the Lord of the Worlds.” 1

1

The Qur’ān 6:162
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Concept of Globalisation in the Qur’ān
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Abstract

This paper describes globalisation in the light of the Qur'ān,
networking, its uses and information communication inter and
intra globe as a village with the shrinking concepts of time and
physical distance all over the world. The other salient features
elaborated are the impact of internet, networking, radiation
along with their applications and the approach the Qur’ān
provides for refurbishing the expanding universe and
developing the humanity for the greatest benefit of the
greatest number. It also elicits the implication for the
curriculum at the university level and concludes to ingrain the
approach of the Qur’ān in the Warf and web of the system of
Higher Education in the world that will be conquering the
nature and harmonizing the realizable potentialities of the
human being.
This paper also depicts the concept of globalisation and
modernisation before exploring the concept of Ummah and
globalisation's impact on Muslim understanding of Ummah.
This paper too investigates theological meaning of Ummah by
using Qur'ānic research methodology and examines Muslim
understanding of Ummah in the globalized world. It finds that
even though the theological meaning of Ummah stands for
the whole of humankind it becomes an exclusive concept in
the era of globalisation and it creates confusion.
1
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Introduction:
Globalisation is a major change that occurred across the globe
in the late 20th century. This has political, cultural as well as
economic dimensions. Globalisation is not merely about the
market, in fact, ideas are also being shared and expanded.
Globalisation refers to the shrinkage of the world into one
global village. The word globalisation constitutes a form of
Hegemony (control, supremacy). This extends to the adoption
of plans to control thought and association.
This concept has derived from the Qur'ān and was implicated
practically by the Prophet Muḥammad for the first time through
establishing the first Muslim state of Madīnah in the seventh
century. For Islamic scholars, ‘the Muslim world constitutes an
Ummah – a universal community based on a shared faith and the
implementation of its law’ (Hassan 2006).1 This paper begins
with the examination of the concept of globalisation and
modernisation before exploring the concept of monotheism and
globalisation's impact on Muslim understanding of Ummah.

Meaning of Globalisation:

1) Information Meaning of Globalisation: Forces that
transform the information pattern of the world and create
the beginnings of what has been called the information
super highway, expanding access to data and mobilising
the Computer and the Internet into global service. The
Muslim world has been marginalised under this definition
of globalisation.

2) Economic Definition of Globalisation: Forces which are
changing the global market and creating new economic
1

Ḥasan, Mubasher, Journal of Globalisation Studies, 2/2011.
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interdependencies across vast distances. Africa and the
Muslim world are, of course, affected but not central. It is
possible that parts of the Muslim world are not central to
this economic sense of globalisation. Why? Because very
often they produce petroleum which has entered the
engines of the economic side of globalisation.

3) Comprehensive Definition of Globalisation: All forces
which are turning the world into a global village,
compressing distance, homoginising culture, accelerating
mobility and reducing the relevance of political borders.
Under this comprehensive definition, globalisation is the
gradual villagisation of the world. These forces have been
at work in the Muslim world and in the rest of the globe
for a long time. The word may be new but this sense of
globalisation is old.
For the comprehensive sense of globalisation four forces have
been major engines of globalisation: Religion, Technology,
Economy and Empire. These have not necessarily acted
separately. On the contrary, they have often reinforced each
other. For example, the globalisation of Christianity started
with the conversion of Emperor Constantine I of Rome in
313CE. The religious conversion of an emperor started the
process under which Christianity became the dominant
religion not only of Europe but also of many other societies
which Europe later ruled.
The globalisation of Islam began not with converting a
readymade empire but with building an empire almost from
scratch. The Ummayads and the Abbasids put together bits of
other people’s empires - former Byzantium, Egypt and Persia
and created a whole new civilization. The forces of Christianity
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and Islam have sometimes clashed. The two religions in the
expansionist movement have themselves contributed to
globalisation in the comprehensive sense.
Voyages of exploration have been another stage in the
process of exploration. Muslim seafarers travelled the east but
missed their chance westwards. Europe moved both East and
West. Vasco de Gama and Christopher Columbus opened up a
whole new chapter in the history of globalization whose major
motives were economy and empire. There followed the
migration of people.1

Types of Globalisation:
The globalisation of Economy and globalisation of Technology
(its acceleration) also consist of:
(1)

The globalisation of awareness of the human condition
(of hope and fear);

(2)

The globalisation of responses to market and state
domination (the emergent global civil society of
transnational organizations);

(3)

The globalisation of governance (both below and above);

(4)

And, finally globalisation is both the expansion of time
(creating a discourse of the long term future) and its
elimination (creating the immediacy of space).

In this more exhaustive definition of globalisation, where does
Islam stand? Islam in these globalised worlds, defined more
eclectically, is the first alternative to the Western project, that
is, a promise of a more spiritual society based on a the unity of
thought, of an alternative Epistemology, an alternative notion
of science and political economy.
1
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Approach of the Qur’ān:
In contrast to 250 verses of the Qur’ān which are legislative,
some 750 verses i.e. nearly one eighth of the Qur'anic text refer
to Phenomena of Nature, and the Qur’ān repeatedly exhorts
the believers to ponder over the creation of the miraculous
universe and make strenuous efforts to explore the nature. This
is because an insight into the creative acts of the Creator stands
as a living proof of the existence of the Creator. Moreover, the
immutability of the laws of nature provides a source of
confidence in another set of laws given to mankind for its
guidance, which are equally immutable. The Qur’ān has given a
principle for the process of formation. Allah says:

هُ ه
ُ َ
َ َ َ َ َ ه َ َٰ َ َٰ َ أ
َ ٱستَ َو َٰ َ َ أ
ۡرض َو َم ا بَيأنَ ُه َم ا ِف سِتهةِ أَي هام ثُ هم أ
ش َم ا لكم مِن
ت وٱۡل
ِۖ ِ ى َع ٱلع أر
ِ "ٱ َّلل ٱَّلِي خلق ٱلسمو
ِ
َ ُ ََ َ َ َ َ ه
َ ََ َ
ُ
." ٤ يع أفَل تتذ كرون
ٍۚ ِدونِه ِۦ مِن و ِل وَل شف

Tr.: Allah is the One who created the heavens and the earth
and all that is between them in six days, then He positioned
Himself on the Throne. Other than Him, there is neither a
guardian for you, nor an intercessor. Would you then not
observe the advice?1
“He plans His affairs from His highest seat of authority. When
a plan is intended to be executed, its starting point is made at
the lowest level. Then it is raised step by step to its highest
level (passing through various evolutionary stages). It rises up
from one stage to the other in a (yaum) certain period which
may be a thousand years of your reckoning (i.e., a very long
period of time).”
For this execution the Qur'an has given the term. The term has
occurred 68 times in the Qur’ān plus 5 times with a pronoun
1
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(hoo). In this way this makes it 73. Therefore, this word
‘Malāʾika’ needs elucidation. Two different roots of the word
Malāʾika, as it occurs in the Qur’ān, are found in Arabic
dictionaries: one is (Alif, Lām, and Kāf), which means ‘to send
messages’ to communicate, to convey; the other are (Mīm,
Lām, and Kāf) which means ‘power or energy’. We all know
that all Physical communication between anyone point of the
universe to the other is carried out through the agency of
radiation. On the other hand all energy or the capacity for
doing work, in the universe becomes manifest through
radiation. Radiation waves, therefore, being the source of
power as well as the means of communication, truly come
under the term ‘Malāʾika’ as for as it relate to the physical
world. The outstanding functions of Malāʾika as described by
َ
َ َ َ أ
the Qur’ān are ٤ ت أ أم ًرا
ِ َٰ فٱل ُمقسِم1 ( The distribution of tasks over
َ
َ َ َ أ
the universe and in) ٥ ت أ أم ٗرا
ِ َٰ فٱل ُمدبِر2 (The readjustment of the

quality and quantity of the innumerable contents of the
universe.) So the Malāʾika are the fundamental form of energy
َ َٰ َ َٰ  َ ه3
for communication. Their functions are ١ ت ذ أر ٗوا
ِ  وٱلذرِيby the
radiation waves that scatter energy all over the universe,
َ َ َ أ
أ
٢ ت وِق ٗرا
ِ َٰ فٱلحَٰمِل4 by the gravitational force which keeps the huge
stars of multi-million tons of mass perfectly balanced in the
َ
َ َ َ أ
َ َ َ أ
ٗ ت يُ أ
space, and ٤ ت أ أم ًرا
ِ َٰ  فٱل ُمقسِم٣ ۡسا
ِ َٰ فٱلجَٰ ِري5 by the state of ease
and harmony with which these forces of nature work silently
and distribute tasks by command of their Creator in all nook
and corner of the universe.
1

Al-Zāriyāt: 51/4
Al-Nāzi’āt: 79/5
3 Al-Zāriy’āt: 51/1
4 Al-Zāriy’āt: 51/2
5 Al-Mursalāt: 77/3-4
2

120 Th e Indian Journal of Arabic and Islamic Studies

April-Ju n e 2018

We know that the ionic and nuclear bonds are being made and
unmade in every nook and corner of the universe. One form of
energy is being converted into the other. Matter is being
converted into energy and vice-versa. All that is surplus in nature
is being given one form after the other. The evolutionary
processes are thus carried out in perfect silence and harmony
and all this depends upon the radiation waves. The Qur’ān
َ َ أ
ٗ
describes this process as, ١ ت ُع أرفا
ِ َٰ  َوٱل ُم أرسل1 By the (radiation
َ

َ أ

َ
waves) that are sent forth for the benefit of humanity, ت
ِ َٰصف
ِ َٰ فٱلع

ٗ  َ أ2
٢ صفا
 عthose that turn into powder (all that is incapable of
ٗ َ َٰ َ َٰ َ َ أ
َ ه
ٗ ت نَ أ
survival) ٤ ت ف أرقا
ِ  فٱلف ِر ق٣ ۡشا
ِ َٰ  َوٱلنَٰشِر3 And still those that diffuse
أ
َ َ أ أ
and make things differentiated, one from the other ت ذ ِك ًرا
ِ َٰ فٱل ُمل ِقي

٥4 and make the law of (construction and destruction)
أ َ أ
unveiled (before the humanity) ٦  ُعذ ًرا أ أو نُذ ًرا5 So that one may

be able to justify his existence by a positive act or take
warning by the destructive effect of a negative act.
The making and breaking up of chemical bonds go on
constantly in the universe. This process, however, depends
upon the amount of activation and maintenance of energy
available. With the increase in the amount of energy the bond
making process increases up to a certain extent; beyond that
limit, the greater the energy is the more the speed and
violence will be with which the bonds break. The radiation
waves smoothly sail across the space and being of different
wavelengths, one type exceeds the other in speed, potency
1

Al-Mursalāt: 77/1
Al-Mursalāt: 77/2
3 Al-Mursalāt: 77/3-4
4 Al-Mursalāt: 77/5
5 Al-Mursalāt: 77/6
2
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and penetration and their consequent effects on
environments, which are constantly changing. The whole
ٗ َ َٰ َ َٰ َ ه
universe is thus perpetually in a state of commotion. ت غ أرقا
ِ وٱلنزِع

١1 by the (radiation waves) that undo (the bonds) with
ٗ َ َٰ َ  َ ه2
violence by penetrating (into materials), ٢ ت ن أشطا
ِ  وٱلنَٰشِطAnd by
َ َٰ َ ه
َٰ َ ِ ٱلسب
َٰ َو ه
those that undo (the bonds) with ease, ت
 ف٣ ت َسبأ ٗح ا
ِ ٱلسب ِ َٰق
ِ ح
ٗ
٤  َسبأق ا3 And by those that smoothly float, one exceeding the
َ َ َ َ أ
other (in the performance of a Particular act), ٥ ت أ أم ٗرا
ِ َٰ  فٱل ُمدبِر4

and thus readjust the shape of things (in the universe) by
command of their Creator.
Allah has bestowed upon man the potency, the potential to
make this fundamental form of energy subservient to him
through gaining knowledge.
These forces also bring about a psychological change in man:
Those who say ‘our Rabb (Cherisher and Sustainer) is Allah’
and then stand upright and steadfast, the ‘Malāʾika’ descend
on them saying: fear not, nor grieve, but hear glad tidings of
the Paradise, which you are promised.
That is why the Qur’ān has given the word 16 times about
ََ ََ َ ََ ََ ه َ َ َ أ
هُ ه
conquering the nature saying in نزل م َِن
ت وٱۡلۡرض وأ
ِ َٰ ٱَّلل ٱَّلِي خلق ٱلسمَٰو
َ أ أ
أٗ ه ُ أ َ َ ه َ َ ُ ُ أُ أ َ َ أ
َ ه
َ ه ٓ َ ٓ ََ أ
َ جر
َي ِِف ٱۡل
ح ِر بِأ أم ِرِِۖۡۦ
ِ َٰ ٱلس َم اءِ م ا ٗء فأخ َرج بِه ِۦ م َِن ٱثل َمر
ِ ِت رِزق ا لكمۖۡ وسخر لكم ٱلفلك ِل
ه َ ُ أَأ
٣٢ ( َو َسخ َر لك ُم ٱۡلن َه َٰ َرTr.: Allah is the One who created the heavens

and the earth and sent down water from the sky, then
brought forth with it sustenance for you from the produce,
1

Al-Nāzi’āt: 79/1
Al-Nāzi’āt: 79/2
3 Al-Nāzi’āt: 79/3-4
4 Al-Nāzi’āt: 79/5
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and subjugated for you the ships, so that they may sail in the
sea with His command, and subjugated for you the rivers.)1
أ

َ

َ َ ه َ ُ ُ ه
And the rivers are subjected to you. And in ٱلش أم َس َوٱل َق َم َر
وسخر لكم

َٓ َأ
ِِۖ دائِبي2 (Tr.: And He made subjected to you the sun and the
ُ َ َ َ َ ه
moon, both diligently pursuing their courses.) Again in ك ُم
وسخر ل
ه
َ ٱَّلأ َل َوٱنل ه َه3 )Tr.: --- and the night and the day He has made
٣٣ ار
َأ
َ
َ َ ه
َ ه َ ُ ه
subjected to you(. In (ۡرض َج ِٗيعا مِنأ ُه
ِ ت َو َم ا ِِف ٱۡل
ِ َٰ ) َوسخ َر لكم م ا ِِف ٱلسمَٰو4

(Tr.: And He has made subjected to you all that is in the
heavens and all that is in the earth.)
On this base, the Qur’ān has differentiated one set of the
people from the other in this respect as:
1. Those people, who gain knowledge of the natural
phenomena by using their eyes, ears and intellect and at
the same time make use of that knowledge for the benefit
of humanity, belong to the class of ‘Mumins’ and
‘Muttaqis’. They have a bright present and a bright future
in this world and in the life hereafter.
2. Those people who explore nature and gain knowledge of
the natural phenomena but do not make use of that
knowledge in the light of divine guidance and do not apply
it for the benefit of humanity, they do reach the stage of
being a man and they do gain the pomp and glory of the
present but they have no future before them.
3. On the other hand, those who never attempt to explore
nature do not even reach the stage of being a man or
1

Ibrāhīm: 14/32
Ibrāhīm: 14/33
3 Ibrāhīm: 14/33
4 Al-Jathiyah: 45/13
2
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‘Adam’ before whom the forces of nature bow down. They
have a dark present and a dark future.
The Qur’ān repeatedly impresses upon man to use intellect
and explore nature. It is said:

ُ
َأ
ه
أَأ
َ أ
َ أ
َ ُ ه َ أ
َ
ه
َ َ ه
ِين يَذك ُرون
 ٱَّل١٩٠ ِ َٰ َٰ ۡرض َوٱختِل َٰ ِف ٱَّلأ ِل َوٱنل ه َه ار ِ ٓأَليَٰت ِۡل ِو ِل ٱۡلل
ِ ت َوٱۡل
ِ َٰ "إِن ِِف خل ِق ٱلسمَٰو
َأ
َ أ
َ َ َ َهَ َ َ َأ
َ َََ ه
ٗ ُ ُ َ ٗ َٰ َ َ ه
َ َ ه
ُ ُ َٰ َ َ ودا َو
ت هَٰذا
ۡرض ربن ا م ا خلق
ِ ت َوٱۡل
ٱَّلل ق ِيم ا وقع
ِ َٰ َع جن وب ِ ِه أم َويتفك ُرون ِِف خل ِق ٱلسمَٰو
َ َ َٰ َ َ َٰ ٗ ُ أ
َ ك فَقنَ ا َع َذ
."١٩١ ِ اب ٱنل هار
بطَِل سبحن
ِ

Tr.: Surely, in the creation of the heavens and the earth, and in
the alternation of night and day, there are signs for the people
of wisdom, who remember Allah standing and sitting, and
(lying) on their sides, and ponder on the creation of the
heavens and the earth (and say): Our Lord, You have not
created all this in vain. We proclaim Your purity. So, save us
from the punishment of Fire.1
The Qur’ān impresses upon man, not to accept things blindly and
to apply mind before accepting anything. Thus it is said further:

َأ
 أٞ َ
َ ُ ُ أ ََ َ ُ أ
ُ َ
َ
."٢١ ِصون
ِ " َو ِِف ٱۡل
ِ  َو ِِفٓ أنفسِكم أفَل تب٢٠ ۡرض ءَايَٰت ل ِل ُم وقِن ِي

Tr.: In the earth, there are signs for those who (seek truth to)
believe, and in your own selves! So, do you not perceive2 ?
In the earth are clear Signs for those who are convinced (after
thorough investigation and research); and also within
yourselves; then will you not exercise your vision? This all
explains the concept and relationship of man and the forces of
nature (Malāʾika)3

1

Ᾱli ‘Imrān: 3/190-191
Al-Zāriyāt: 51/20-21
3 Dr. Manẓūr-ul-Ḥaque.
2
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Globalisation in the Qur'ān:
Islam is the second largest religion and the fastest growing
religion in the world. Qur'anic knowledge began to spread in
Arabia around the year 610 A.D. when Prophet Muḥammad
began receiving revelations from God through Archangel
Gabriel, sharing with others what he had been told. Today,
Qur'ānic concept is a global phenomenon represented by
Muslims across the world. "Fifteen million Muslims reside in
Europe, and seven to eight million in the United States. There
are now about one thousand mosques each in Germany and
France, and five hundred in the United Kingdom."One factor
that may explain the rapid spread of the Qur'ān represents the
process of globalisation itself.
Islam's future depends upon its ability to wed Western-style
modernism with Islamic principles, or, in other words,
whether it can develop a Qur'anic-style modernism. The
challenge is to engage in modernity without sacrificing Muslim
values or undermining Islamic principles. "As we are only
slowly realizing, Qur'ān is truly a world sacred book,
increasingly recited in Europe and the United States as well as
Asia, Africa, and the Middle East."Qur'ān depicts the
significance of the future of Islam that "the capitals and major
cities of Islam are not only Cairo, Istanbul, Mecca, but equally
London, Paris and New York.
The important point at the beginning of this subject is that we
believe that the current phenomenon such as globalisation
exists in the Islamic texts in current time by the same meaning
and concept. However, we believe that the thought
phenomenon of any time has its own especial perceptional and
knowledgeable foundations which are resulted from world
views and ideologies which are dominated over them. Also, we
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believe that the Qur'ān has broadly-based and national thought
and theoretical principles that it is extracted and clarified in
modern language, is the shining lamp in front of the current
human way. Of course, other holy books such as New and Old
Testaments claim to present this principle, but the comparison
of thought foundation of Islam with other holy religions proves
indisputable superiority of Islam and the Qur'ān.

Verses of the Qur'ān revealing Globalisation:
Many verses of Qur'ān have spoken about the globalisation of
Islam and lack of its limitation to definite place or time directly
or indirectly. Also, they have narrated and characterized the
global view of Islam.

َ َ ه أ أ َ َٰ ُ َ َ أ َ َ َ ه َ ُ ُ ِ أ َ َٰ َ ه ۢ َ أ َ َ ٓ ُ أ أ أ
ه
ج اءَه ُم ٱلعِل ُم بَغيَۢا
ٱۡلسلمُۗ وم ا ٱختل ف ٱَّلِين أوت وا ٱلكِت إَِل مِن بعدِ م ا
ِ ِ "إِن ٱلِين عِند ٱَّلل
ه
َ
ُ َأ َ ُ َ َ أ
َ ٱَّلل َ ُ أ
َ ٱَّلل ِ فَ ّ هن ه
."١٩ اب
ت
ِ َٰ بينه أمُۗ َومن يكف أر أَِبي
ِ ِيع ٱِ ِس
ِ
ِ

Tr.: Truly, the (recognized) religion in the sight of Allah is
Islam. Those who have been given the Book did not differ
(among themselves) until after the knowledge had come to
them, (and all this) due to envy against each other. Whoever
denies the verses of Allah, then, Allah is swift at reckoning.1
All the prophets of Allah in different times of human history
had worked for the development and welfare of Islam. The
favorite administration of Allah is carried out by Ᾱdam or Nūḥ
or Ibrāhīm or Sulaimān, in the form of Mūsá’s Sharī’ah or ‘Īsá’s
Sharī’ah but ended in the form of Prophet Muḥammed
(PBUH)’s Sharī’ah.

َ ُ َ ُ ُ أ
َ
ُ َ ُ أ َ َ أ أ
َ ُ َأ ُ َ َ ُ أ
ٱۡل أسل َٰ َم د ِٗين ا ف َم ِن
ِ "ٱَّلَ أوم أك َملت لك أم دِينك أم َوأت َم أمت عليأك أم ن ِع َم ِِت َو َر
ِ ضيت لكم
ُ َ َأ َ ه ه
َ َُ َأ ُ ه َأَ َ َ أ
."٣ ٞ هرحِيمَّٞلل غف ور
ۡلثم ف ِّن ٱ
ِ ِ ٱضطر ِِف َممصة غۡي متج ان ِف

1

Ᾱli ‘Imrān: 3/19
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Tr.: To-day I have perfected for you your religion, and have
completed My favour upon you, and I am well-pleased with
Islam as your religion.1
The various links related to all stages are related to the life
administration that is sacred, dignitary and real from Ᾱdam to
Prophet Muḥammed (PBUH) and it is accepted by the Muslims
without uttering a word.

ٞ َ ُّ ٞ ُ َ َ َٰ َ أ َ ُ ه َ ٓ َ ُ أ
ُ َ ٓ َ
َ ُأ َ َ َ ه
صدِق ل َِم ا
ٱَّلل مِيث َٰ َق ٱنلهب ِ ِي َن ل َم ا ءَاتيأتُكم مِن ك ِت وحِكمة ثم ج اءكم رس ول م
" ِإَوذ أخذ
َ
َ
َ َ َ َ ُ ٓ ِ َأ َ أ
َ
َ
َ
َ
َ
َ
أ
أ
َ
ُ
ُ
ُ
َ
ُ
ه
أ
أ أ
ُ ُ ُ َ َ
َ َ ُ أ ُ ه
َ َ َ أ أ
َٰ أ
ۡصيِۖ ق ال وا أقررن ا ق ال
ِ ِ معكم ِل ؤمُِن بِه ِۦ وِلنِصنه ۥ ق ال ءأقررتم وأخذتم َع ذَٰل ِكم إ
َ أ َ ُ ِ َََ۠ َ َ ُ َ ه
َ ٱلشَٰهد
."٨١ ِين
فٱشهدوا وأن ا معكم مِن
ِ

Tr.: And recall when Allah took a bond from the prophets
saying whatever I vouchsafed unto you of Book and Wisdom,
end, thereafter there comes unto you an apostle confessing to
that which is with you, you shall surely believe in him and
succour him. He said: assent you, and take you My burthen
thereunto. They said: we assent. He said: then bear Witness,
and I am with you among the witnesses.2
When we throw light on the historical evidences we find that
Allah – The Creator of the Universe has presented every
period of human society as Real World Order and all must
accept it. The administration of world is not only the
combinations of culture, education and moral but also viewed
all the other remaining aspects that has the ability to
dominant the whole world. Therefore it is said:

ُ ُأ َ أَ ُه ُ أ
ج أ
َ خر
."اس
ِ ت ل ِلنه
ِ " كنتم خۡي أمة أ

Tr.: You are the best nation brought forth for the people.3
1

Al-Māʾdah: 5/3
Ᾱli ‘Imrān: 3/81
3 Ᾱli ‘Imrān: 3/110
2
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1. Monotheism: The concept of globalisation in the Qur'ān is
rooted within the basic principle of Islam that is Tauḥīd
(belief in one Allah). This doctrine is the corner-stone of the
whole Islamic message. It is no doubt preferred that the
creator of the whole universe who creates human being is
only one and nobody is his supporter or who assists him in
this creative activity. It is mentioned in the Qur'ān:
َ

َ ُّ َ أ
َ َ أ
َ
َٰ َ ٱۡل
َٰٓ "
."٦ نس ُن َم ا غ هر َك ب ِ َربِك ٱلك ِري ِم
ِ يأيه ا

Tr.: O man! What has deceived you about your Gracious Lord. 1
At other place it is said:

ُ ه
ِ َ َ ُّ َ ه ُ أ
َ
َ ُ َ ُ ُ َ ه
ُ ََ َ
َ ك أم َو هٱَّل
َٰٓ "
."٢١ ِين مِن قبأل ِك أم لعَلك أم تتهق ون
اس ٱعبُ ُدوا َربهك ُم ٱَّلِي خلق
يأيه ا ٱنل

Tr.: O Mankind, worship your Lord who has created you and
those before you, haply you may become God-fearing-2
2. Uniqueness in creative aim of the human race: Allah says:

ََ َ َأ ُ أ ه َ أ َ ه
."٥٦ نس إَِل َّلِ َعأبُ ُدو ِن
ٱۡل
ِ "وم ا خلقت
ِ ٱۡلن و

Tr.: And I (Allah) created not the jinns and humans except they
should worship Me (Alone).3
It is clear that the aim of human race is only one that is to obey
his creator’s order and follow His principles; systematically the
creatures must be the subordinate to the Lord Creator.
Globalisation brings opportunities: Let us consider some
common features of the Qur'ān and Globalisation:
1. The Qur'ān demands death of distances so does
globalisation. Islam believes in universalism rather than

1

Al-Infiṭār: 82/6
Al-Baqarah: 2/21
3 Al-Zāriyāt: 51/56
2
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nationalism and globalisation has a capacity to tear down
the borders erected and maintained by the nation-states.
Thus the Islamic concept of Ummah can be realised
through the mechanism and opportunity the globalisation
provides. Modern technology in transport and
communication has promoted an unprecedented degree
of interaction between Muslims across the world,
especially those belonging to the middle and upper
classes, forging new links in scholarship, trade, commerce
and welfare programs. This network of relationships has
naturally given fresh impetus to the trans-national
nationalism of the Muslim Ummah, with a leadership
drawn mainly from the ranks of the middle class. Its
energies are targeted against western cultural imperialism.
Globalisation, thus, has resulted in fueling Islamisation of
identity as well as ideologised Islam across Muslim world.
In an attempt to turn the world into a global village the
technology, especially the communication and information
technology of the World Wide Web and the Internet, have
had two inter-related effects:
i. Shrinking of national sovereignty, and
ii. Shrinking of distance.
In both these regards, Islam and globalisation are
fundamental allies.
2. Islam provides huge importance to movement so does
globalisation. Islam is a religion which has always wanted
to celebrate both movement and direction. The Islamic era
or calendar does not begin when the Prophet Muḥammad
was born in 570 CE. It does not begin when he became a
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prophet forty years later. It does not begin when the
prophet died in June 632 CE. The Islamic era or calendar
begins when the Prophet Muḥammad moved in 622 CE.
The Hijra is, in a sense, a celebration of purposeful
movement. The Prophet not only changed and synthesized
religious paradigms, from pre-Islamic to Islamic. The
Prophet also physically changed cities from Mecca to
Medina. Islamic time began with physical movement.
3. Islam ascertains the death of distances through three
holiest cities, Mecca, Medina and Jerusalem, each of which
signifies different levels of the death of distance.
Prophet Muḥammad was born in Mecca but migrated from
intolerant Mecca to receptive Medina. Mecca signified other
aspects of the primordial death of distance. Five times each
day millions of Muslims turn to Mecca, communicating with
Allah through a city thousands of miles away. Mecca is a
constant point of religious convergence for those in
communication with the ultimate. Distance is threatened by
faith. And, in the earlier centuries, Islam enlisted scientific and
technological know-how in this very quest to overcome the
barriers of distance. But Mecca is also the city of the annual
pilgrimage, receiving millions every year from diverse corners
of the world. They came by jet and camel, on foot and by
boat. No barrier was challenging enough to stop the faithful
Muslim from conquering the distance to Mecca.
The third most sacred city for Islam is, of course, Jerusalem
over which Israelis and Palestinians are today in a stalemate.
Jerusalem hosts the Masjid-i-Aqṣá, the first Qibla of the
Muslims. Muslims believe that on the occasion of Mi‘rāj,
distance was truly shrunk at three different levels: The
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prophet moved from Mecca to Jerusalem in a single night in
the age of the camel; and he moved from earth to Heavens
during the same night, ascending from Jerusalem; and while in
Heavens the present age communicated with the ages of the
past, for the Prophet was able to talk to Jesus, Moses and all
the way back to Ᾱdam during the same night. The Prophet was
back in Mecca before morning – breaking at least three sound
barriers of cosmic experience: the distance between Mecca
and Jerusalem; the distance between the earth and the
Heavens; and the distance between the past and the present,
very akin to the theory of relativity. And it is in this sense that
Islam prepared believers for the age of the end of distance
and the age of globalized digital simultaneity. 1
Conclusion: Globalisation is an unstoppable phenomenon,
presenting opportunities to those who are prepared and threats
to those who are not. Globalisation may seem to have
challenged Muslim values and culture but at the same time Islam
has found in it a mechanism akin to the realization of its goal.

1
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In Defence of the Prophet Jonah
(in the Light of the Qur’ān)
✎…Dr.

Khālid Mas‘ūd1

Jonah (Yūnus), son of Amittai, is one of the renowned
prophets in Jewish history. His book finds place in the Old
Testament. Commentators of O.T., however, place him very
low in the catalogue of Israelite prophets and consider him
proud, self-centered, egotist, willful, fretful, perverse,
revengeful and blood-thirsty.2 These infirmities of character
have been attributed to him on the basis of the contents of
the Book of Jonah, which describes how this ‘rebellious
prophet’3 was given commission of judgment against the
people of Nineveh, but he rebelled against his Lord and fled to
Tarshish. He went on board a ship which was caught in a
storm during its voyage. The passengers were frightened. They
cast lots to identify the person on board the ship for whose
ignominy the sea had become rough. The lot fell on Jonah who
was thrown into the sea. The Lord interposed a fish which
swallowed Jonah, who then complained of his affliction to the
Lord and besought His mercy. The Lord delivered him from the
agony and again ordered him to go to Nineveh. Jonah obeyed
his Lord and went on proclaiming destruction of the city of
Nineveh after forty days. The Ninevites were frightened. They
repented and therefore, the Lord withheld His judgment
against them. Jonah was greatly displeased with the Lord
1

A great Pākistānī writer of Islamic Studies.
Master Study Bible, New American Standard, Holman Bible Publishers,
1981, P. 1981
3 Ibid. P. 943.
2
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because He had caused his proclamation to prove false. He
was weary of his life. The Lord had to console him by growing
s shady plant which became his favourite but soon withered to
Jonah’s dismay. The Lord brought home to Jonah that his
concern about the weathering plant explained why the Lord
had been compassionate for the Ninevites.
The remark about Jonah’s character made by the
commentators of O.T. are befitting only in the light of the
story as narrated in the book. However, there are internal
evidences in the narration to prove that it is the brevity of
description of events and probable this regard to chronology
that has been responsible for painting the figure of Jonah so
badly. A recourse to the Book will make the point explicit.
Jonah’s disobedience comes to light when he flees to Tarshish
instead of going to Nineveh ‘to cry out against its wickedness’.
(1:2) But the Book is silent on the reasons why Jonah was so
resentful with the Ninevites. Obviously he must have associated
with those people earlier and they might have been disgraced
him in such a manner that he broke away with them and
shunned to have another encounter with them. Therefore, he
fled away from the presence of his Lord. Without Jonah’s
earlier history, we cannot judge his predicaments.
Jonah’s proclamation, ‘yet forty days and Nineveh shall be
overthrown’ (3:4), presupposes that he had already
admonished them for their wickedness before the Lord and
was now allowing them a final grace period of forty days only.
The act of admonition must have been a protracted battle of
ideas in which Jonah had, perhaps, already fulfilled the job of
prophecy. The Ninevites had paid no heed to Jonah’s message.
He was then required to finally warn them of the calamity
going to befall in forty days in wake of their wickedness. The
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Book of Jonah contains the description of events of the last
stage of prophecy only and ignores the account of Jonah’s
earlier services. An assessment of his character on the basis of
an incomplete account of events is bound to be lopsided. If he
had fulfilled his job earlier then one must regard him highly for
being obedient and subservient to his Lord. The Ninevites, on
the other hand, seem to be a perverse people at this stage of
Jonah’s prophecy.
That the Book has been compiled in disregard of chronology,
is evident from other passages. For example, the story of the
plant told in verse 4:6 lacks in detail as well as proper setting.
The plant is said to have been grown by the Lord to provide
‘shade for Jonah’s head to deliver him from his misery ‘.This
obviously is out of context as Jonah was neither in misery nor
needed any shade at this juncture. Verse 4:5 reports that he
had already made himself a shelter and sat under it in the
shade. Jonah’s condition had actually been miserable at an
earlier stage when the fish had vomited him onto the land in
such a condition that his skin had been eaten up by the
corrosive fluids in the belly of the fish. He was in urgent need
of food and a shelter from the sun and the insects. The plant
thus seems to have been grown not after Jonah’s second
departure from Nineveh, but at the sea-shore when he was
yet to become healthy enough to resume his job of prophecy
among the Ninevites. Thus there was nothing to be willful and
fretful on the mercy of the Lord. It was an occasion to be
highly grateful and Jonah was actually so as is evident from his
prayer in chapter 2. The situation at that time also demanded
that Jonah should be convinced about the necessity of
continuing his apostolic duties among the Ninevites ‘who
cannot discern between their right hand and their left’ (4:11).
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This was brought home to him by the example for the
withering plant which made him keenly distressed.
The foregoing remarks about the occasion of the prayer
reported in chapter 2 may look contrary to what one gathers
from the study of verses 2:1 & 10, but a careful analysis of the
body of the prayer would reveal that it is actually a
thanksgiving prayer made by Jonah after the fish vomited him
onto the land. The prayer reads:
‘Yet you have brought up my life from the pit, O Lord, my God.
When my soul fainted within me, I remembered the Lord; And
my prayer went up to you into your holy temple’ (2:6-7).
In the words ‘You have brought up my life from the pit’ there
is an allusion to deliverance from the belly of the fish that had
already been accomplished. These words could have been
uttered only after Jonah had been delivered from the agony
and not when he was still uncertain of his salvation.
The prayer further reads:
‘I will sacrifice to you with the voice of thanksgiving; I will pay
what I have vowed’. (2:9)
Here Jonah is grateful to his Lord and promises to fulfill what
he had vowed in the belly of the fish. Thus the impression one
gets from verses 2:1 & 10 that the prayer was made from the
belly of the fish does not hold good on deep examination.
Another look at the prayer from the point of view of its
subject matter is also revealing. The prayer includes (1) details
of the affliction to which Jonah was subject while in the belly
of the fish, (ii) gratitude for the Lord for saving him from the
agony, and (iii) Jonah’s readiness to keep up his avowals. Had
it been made from the belly of the fish it should have included
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Jonah’s (i) regrets on his failings and (ii) beseechments
invoking the sympathies of the Lord. A part of such a prayer
has been reproduced in the thanksgiving prayer in verse 2:4
which reads:
‘Then I said, I have been cast out of your sight; yet I will look
again towards your holy temple.’
But obviously Jonah only reminisces his earlier prayer in these
words.
In the light of the above discussion, the natural course of
events would require Jonah to be serving as an inspired
prophet among the Ninevites for a considerably long time. He
seems to have warned them of the chastisement of the Lord
but the people, perhaps, disgraced him and rejected him as a
warner. This situation prompted him to abandon the people.
This part of his prophecy is not told in the Book. But if it had
been so, then Jonah was not so blameworthy as he appears in
the setting of the Book. A detailed account of Jonah’s baneful
voyage and his remorsefulness is available in chapter 1 and 2,
but unfortunately his actual prayer from the belly of the fish is
again not recorded. After his deliverance from the distress,
the Lord was compassionate to provide shelter in the shape of
a ground plant grown at the shore for the Jonah’s debilitated
body. The prayer of the chapter 2 was made in a thanksgiving
tone at this juncture and it speaks of gratefulness of the
prophet. When Jonah was fit and healthy, the Lord ordered
him to resume his mission of prophecy. Accordingly, he went
to Nineveh proclaiming ‘yet forty days and Nineveh shall be
overthrown’. This time his call did not fall upon deaf years.
The Ninevites repented and believed in what he had been
admonishing them. This was exactly what he required of
them. Therefore, there was no reason to be resentful,
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revengeful, blood-thirsty and sick of life. He was successful in
this prophetic mission.
When this probable course of events, which can be visualized
to have happened but unfortunately missed by the compilers
of the Book of Jonah, the prophet does not become an object
of disdain. He is not rebellious or disobedient but subservient
to his Lord. He is conscious of his duty towards the Ninevites,
but is sorrowful for their earlier demeanour. In his
embarrassment he leaves them alone but is remorseful for
this hasty action. Had he been a self-centered egotist, he
would have failed to return to his Lord.
Apart from O.T. the Qur’ān is another source of information
about the character of the prophet Jonah. Despite the fact
that he is mentioned in six chapters, 1 his story is narrated only
briefly. Even chapter 10 captioned as ‘Jonah’ alludes to the
return of the people of Nineveh to belief in one verse only,
whereas the essentials of his fateful journey are described in
chapter 37 in 10 verses, which is the longest account of the
prophet in the Qur’ān. However, one cannot miss the point
that, according to the Qur’ān, Jonah was among the most
celebrated prophets who were inspired by Allah and made
‘messages of good tidings and of warning’, in order that the
peoples, to whom they were sent, should have no excuse to
offer before Allah for their unbelief. 2 This category of the
prophets includes such names as Abraham, Ishmael, Isaac,
Jacob, Moses, Jesus, Job, Aaron, David, and Solomon. These
names, including the name of Jonah, are repeated along with
the names of more prophets such as Joseph, Zachariah, John,
1

Jonah finds mention in the Qur’ān at IV: 163, VI: 86, X: 98, XXI : 87-88,
XXXVII : 139-148 and LXVII:
2 The Qur’ān, IV: 163-165.
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Elias, Elisha, and Lot counted in chapter 6, when they are
described to have been guided by Allah unto a straight path,
chosen from amongst the people and preferred over the rest
of humankind.1 Thus Jonah’s role was in no way different from
that of the other prophets of Allah and this was to lead the
people to the straight path. His job could not be merely to
proclaim destruction of a city within forty days.
As regards Jonah’s departure, the Qur’ān depicts it as an
impetuous act in which he left the place of his duty in anguish
just as a slave runs away from work without the permission of
his master. The state of his mind is described by the word
‘Mughāḍib’ (XXI: 88) which connotes an angry disposition
between two parties. William Lane correctly translates the verb
form of the word – Ghāḍabtuhu’ – as ‘I made him angry, he also
making me angry’.2 Thus ‘ Mughāḍib’ means ‘one who made
the second party angry, the second party, too, making him
angry’. In this particular case the second party could not be the
Lord as one gathers from the Book of Jonah, but the Ninevites
whose refusal to return to belief greatly perturbed Jonah and
he quitted them in anger. This quittal is described by the Qur’ān
with the word ‘Abaqa’ (XXXVII: 140) translated by Lane as ‘the
slave ran away from his master without being induced to do so
by fear or severity of work’.37. Jonah’s impetuosity perpetrated
in retaliation with the conduct of the Ninevites did not find
favour with Allah and He landed Jonah into affliction.
Jonah’s impetuosity was not an ‘eternal sin’. Soon he became
aware of his failing and surrendered to the will of God. His
1

Ibid. VI: 84-87
Lane, Edward William, Arabic–English Lexicon, William & Norgate,
London, 1877. Book 1, Part 6, P. 2265
3 Ibid. Book 1, Pt. 1, P. 7.
2
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repentance produced what is deemed to be one of the prayers
expressing extreme submission and servitude. He said
moanfully, “There is no God save You. Be you glorified, indeed
I was one of the wrong-doers”.1 Jonah’s remorse invoked
compassion of the Lord who pardoned him and delivered him
from the distress. He was no longer blameworthy in the eyes
of the Lord, who ‘chose him for preferment and admitted him
to the ranks of the righteous.2
According to the Qur’ān, when the fish vomited Jonah on to
the shore, he was ‘Saqīm’ (XXXVII: 145) i.e. in a state of
debility. The providence caused a ground plant to grow there
to provide shade for the sick body. When Jonah was healthy,
he resumed his prophecy with the Ninevites, who this time
obeyed him and his prophetic mission was fulfilled.
The Muslim’s perception of the character of Jonah is
essentially based on the story as narrated in the Qur’ān. When
viewed in Juxtaposition with that of the Jews and Christians,
the difference speaks of itself. The Muslims do not regard him
as ‘rebellious or disobedient prophet’. They revere him as one
of the distinguished prophets of Allah and recite his prayer
with the belief that it would have the effect of their
deliverance from the distress they are faced with.

1
2

The Qur’ān, XXI: 88.
Ibid. LXVII: 50.
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Sister of Hārūn mentioned in the Qur’ān and
Bible
✎…Maulānā

Ḍiyāʾuddīn Iṣlāḥī1

Tr.: Dr. Zubairiya Nayyara2
The chapter of Maryam is the 19th chapter of the Qur’ān. It
was revealed in Makkah in the fifth year of the Prophethood
before the first Islamic migration to Ethiopia. Before that
there was no contact between the Prophet Muḥammad and
Jew scholars. In the 28th verse of this chapter the surname of
Maryam has been written “Ukht-i-Hārūn” (Sister of Hārūn).
The fact about Maryam is that she gave birth to Īsá by the will
of Allah without marriage, and without her sexual relation
with any man. This incident has been described in the 7 th verse
of this chapter which is as follows:
ِ ُ َ

َ

ٗ َ

َ

ُ

ََ

َ

ً
ت به ِۦ ق أو َم َه ا َتأمل ُه ۖۡۥ ق ال وا َي َٰ َم أريَ ُم ل َق أد أ
َ أ
."٢٧يئا ف ِري ا
تش
ِ جئ
ِ
ِ
ِ "فأت

Tr.: Carrying her child, she brought him to her people. The
people said: O, Mary: You have indeed done something
terrible. (Maryam: 27)
And then they addressed her with hateful manner:
ُ

َ

َ

َ

َ

ُ

َ ُ َٰ َ َ َ َٰٓ أ
ُّ َ َ أ
َ ون َم ا َك َن أب ُو ِ أ
."٢٨ك بَغِيٗا
" يأ خ ت ه ر
ِ ك ٱم َرأ س أوء َوم ا َكنت أم

Tr.: O, Hárūn’s sister, your father was not an evil man, nor was
your mother an unchaste woman. (Maryam: 28)
Here a question arises: who was this Hārūn who was called as
Maryam’s brother? Considering this incident, the followers of
1
2
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Judaism described Maryam and her son Īsá in their narrations
and uttered unbearable things about her and her respected
family, and without calling her name they abused her on doing
this heinous crime. It appears from the content that Maryam’s
brother Hārūn and her parents were well known at that time.
The people wanted Maryam to be ashamed.
There is mention of a lady called Maryam in Old Testament
(the Torah):
“Then Hārūn’s sister Maryam picked up the drum and walked,
and all women also carried the drums to dance following her”.
(Khurūj, 15: 20)
The question arises here also: who was this lady Maryam (who
has been) mentioned as Hārūn’s sister. In view of the above
descriptions it appears that this Maryam was the sister of
Mūsá and Hārūn. The further explanation of this matter is in
the verse number (26:59) of the Torah where Umram (whose
Arabiacised name is ‘Imrān) had three children: Hārūn, Mūsá
and Maryam.
The second question is as follows: Was Maryam Hārūn’s sister
mentioned in the verse no 27 of the chapter of Maryam,
Maryam who was called Hārūn’s sister of that time and who
was called as Hārūn’s sister in the chapter Khuruj of the Bible?
It should be noted that Maryam’s mother was called ‘ امرأة

( ’عمرانThe Wife of ‘Imrān) in the verse no. 35 of the chapter of
Ᾱli ‘Imrān while she was called as ‘( ’ ابنة عمرانThe Daughter of
‘Imrān) in the verse no. 12 of the chapter al-Taḥrīm. It is
worthy of mention that ‘’’Imrān’’ and ‘’Imrām’’ are the
synonyms and ‘Imrān is the Arabiacised form of ‘Imrām, which
is written ‘Amram’ in the Torah. According to the verse of
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book Number (26: 59), ‘Imrān was the father of Mūsá, Hārūn
and Maryam of the ancient time.
If you look into both the paragraphs, the 2nd and the 3rd, you
would come to know that the mother of ‘Īsá (Maryam), and
the father of above-mentioned Maryam and her brother were
also of the same name mentioned in the book of ‘Khuruj’ of
the Torah. Does it mean that the similarity of the names of the
fathers and brothers was a mistake and a confusion of the
ancient Maryam with the new era’s Maryam, in the Qur’ān
that revealed after the Torah as some orientalists have raised
an objection in this course. The same objection had also been
raised in the time of Muḥammad (PBUH) when Mughīrah bin
Shu’bah went to Najrān (Yemen), that issue was discussed
with him by the Najrān’s Christians. The narration of this
discussion is available in the three authentic books of the
Ḥadīth, like Musnad Aḥmed, Tirmidhī and Muslim. In this
regard the narration of Muslim is as follows:

 يا أخت هارون: إنكم تقرؤون: ملا قدمت نجران سألوني فقالوا:"عن املغيرة بن شعبة قال
ّ
ّ
وموس ى قبل عيس ى بكذا وكذا؟ فلما قدمت على رسول هللا صلى هللا عليه وسلم سألته
ّ  إنهم كانوا:عن ذلك فقال
."يسمون بأنبياءهم والصالحين قبلهم
Tr.: Mughīra bin Shu’bah reported: When I went to Najrān,
they asked me (saying): You read ‘O the Sister of Hārūn and
Mūsá before Īsá. So when I met the Messenger of Allah
(PBUH), I asked him about it. He replied: They (people of the
ancient period) used to name (their descendents) after their
prophets and pious persons who preceded them. (Muslim, the
Book of Belief)
We know that the answer of Muḥammad (PBUH) was brief
and sufficient also. It means that they named one brother of
Maryam after Hārūn the prophet. That’s why Maryam was
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called as “Hārūn’s sister”. The father of Maryam, ‘Imrān was
also named after Amram the father of Mūsá, Hārūn and their
sister Maryam. They also named Maryam after the ancient
Maryam (sister of Mūsá and Hārūn). Besides this, there are
many women having the same names and contemporaries of
Maryam are described in the books of Bible. These traditions
do continue even today. It also appears from the objection of
Najrān’s Christians and reply of Muḥammad (PBUH) that there
was a very long span of time between the period of Maryam
(Hārūn and Mūsá’s sister) and ‘Īsá’s mother.
This matter has been mentioned in the verse no. 87 of the
chapter al-Baqarah, verse no. 46 of the chapter al-MāĪ’dah
and the verses no. 26-27 of the chapter al-Ḥadīd of the
Qur’ān. Here we cite the translation of the verse no. 86 of the
chapter al-Baqarah:

َ َ َٰ َ َ َ أ َ َ أ َ َ أ
َ َأ
ُ ُّ وَس ٱلأك َِت َٰ َ َوقَ هفيأنَ ا م ِۢن بَعأدِِ ِۦ ب
َ " َولَ َق أد ءَاتَيأنَ ا ُم
ت َوأي ه أدن َٰ ُه
ِ ٱلرس ِلِۖ َوءَاتين ا عِيَس ٱبن مريم ٱۡليِن
ِ
ٗ َ
أ ُ ُ َ َ ُ ه َ َ ٓ َ ُ أ َ ُ ُ ۢ َ َ َ أ َ َٰٓ َ ُ ُ ُ ُ أ َ أ َ أ ُ َ َ ٗ َ ه
ِ ب ِ ُر
َبت أم فف ِريق ا كذبأتُ أم َوف ِريق ا
س أفُكم ا ج اءكم رس ول بِم ا َل ته وى أنفسكم ٱستك
ِۗ ِ وح ٱلقد
َ َُُأ
."٨٧ ون
تقتل

Tr.: To Mūsá We gave the book and sent succession of
messengers after him. We gave ‘Īsá, son of Maryam clear sign
and strengthened him with the holy Spirit. But whenever a
messenger came to you with something which you did not
desire, you grew arrogant, calling liars and slaying others.
Beside that the Qur’ān mentions many other names of the
prophets between the long period of both prophets (Mūsá
and ‘Īsá) mostly in the chapters which were revealed in
Makkah. For example, Ilyās, al-Yasa’a, Dā’ūd, Sulaimān,
Yūnus, Dhul Kifl, Zakariyyā and Yaḥyá etc. Now we sum up
those objections of some Christian and Jew scholars who were
after the period of Muḥammad (PBUH) that are still being
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repeated. The first admissible objector was Rev Marraccio.
The importance of his dignity and honour can be known as he
was the confessor of Pope Innocent the 11th. He translated the
Qur’ān into Latin, and then he raised his objection on the
Pope’s clue. These objections are found in the translation of
the Qur’ān with Arabic text, which was published from Padva
the city of Italy in 1698. The summery of his objections are as
mentioned below:
As the prophet Mahomet (Muḥammad) mistakenly named
Mary the mother of our Lord Jesus as Hārūn’s sister in the
chapter of Ᾱli ‘Imrān. This mention confuses Hārūn’s sister
with the dauther of Imram, and as we have seen that the
Muslims do not consider such blunders as even mistakes,
rather they try to prove these blunders as correct which are
laughing stuck and in vain. Mary the mother of Jesus is not of
the generation of Hārūn. She was from the generation of Juda,
and he never had any pious brother with the name of Hārūn.
She was, first, the only daughter of barren parents. And if we
consider that she had a real brother named ‘Hārūn’ and he
was born after her, he would have been had very junior. After
all if he wanted to present a similitude of piety, he might
mention any pious Judith lady or he might mention Joseph son
of Jacob. After all, if we put a side all these senseless things,
and we think that he wanted to forge some so-called names,
then nothing can be so unreasonable interpretation.
And the second noteworthy objection was raised by Rev
Father Tisdal in his book “The Source of Islam”. He says:
“In Surah Mariam we are told that after the birth of the Holy
Child, the people came to her and said, O Mary, now hast thou
done a strange thing; O sister of Aaron, thy father was not a
bad man, neither was thy mother a wicked woman. According
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to Muhammad, therefore, Mary (Miriam) was the sister of
Aaron, Moses' brother; which is all the plainer as elsewhere
she is named Mary daughter of Imrân2 ; and again, We gave
unto Moses the Book, and appointed him his brother Aaron as
Vizier.3 Hence it is clear that ‘Imrān, Moses, Aaron, and Mary
(Mariam) are the same persons as are so named in the Torah
— excepting only that in the Hebrew the name of the first is
Amram; and in Numbers (xxvi. 59) we are told that "the name
of Amram's wife was Jochebed the daughter of Levi, who was
born to Levi in Egypt, and she bare unto Amram, Aaron and
Moses and Miriam their sister"; and also in Exodus (xv. 20) we
read of "Miriam (Mary) the prophetess, the sister of Aaron."
Now looking to the words in the Qur'an above quoted: O
Mary! O sister of Aaron, it is quite evident that Muḥammad is
speaking of Mary the sister of Aaron." and daughter of ‘Imrān,
as the same Mary who, some 1570 years after, became the
mother of our blessed Saviour! The Commentators have in
vain endeavoured to explain this marvelous confusion of time
and space.” (PP. 150-151)
Let’s remind that in beginning this book was written with the
title of “Yanābī’-ul-Islām’. Then Sir William Muir translated it
precisely into English. And the third important objector is
Rabbi Geiger. He raised this objection in his book “Judaism
and Islam”. In this way another objectioner priest (John M
Arnold) inserted his objections in his compilation (Islam and Its
History, Character and Relations to Christianity). He says (PP.
135-136):
Mohammad proved through naming Miriam as the sister of
Hārūn and daughter of ‘Imrān that unmarried Miriam and the
sister of Mūsá and Hārūn Miriam, to him, were one, and no
Muslim can deny this thinking”.
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He added saying on the pages 281 and 282 that the mother of
Miriam was considered as the wife of ‘Imrān in the verse no.
35 of the third chapter of the Qur’ān, that’s why some
orientalists correctly derived from it that Mohammad
confused the sister of Musa Miriam with the mother of Jesus
Miriam but the parents of Miriam the mother of Jesus were
Yuwakhim and Hasanah. And it is possible that for the Jews
informed Mohammad in such issues and to them the daughter
of Imram and the sister of Musa were the titles of notorious
Marry so Mohammad attributed these titles to the mother of
Jesus Marry but he did not think that there is a long gape of
time between two Marries”.
Sir William Muir himself agrees that Muhammad (PBUH) was
fully aware of this gap between their periods and he could not
make Musa’s sister Maryam as Isa’s mother Marry. Actually Sir
William Muir had imagined the possessive compound as the
Godly titles. But it is totally wrong.
Apart from the above objections, many other orientalists
raised such objections. For instance, Dr. Torrey has objected
on the page 58 and 70 of “Foundation of Islam”, Prof.
Lammens on the pages 38 and 39 of “Islam Beliefs and
Institutions”, Prof. Hitti on the page 125 of “History of Arabs’
Philosophy”, Prof. Dr. Welter Kaufmann of Prinston University
on the page 164 of “Religions in Four Dimensions” and the
Hebrew author Patal on the pages 70 and 71 of “The Arab
Mind” in 1973, on the pages 479 and 487 of volume 13 of
“Encyclopedia Britannica” which was published in 1929 and
1960 and the page 539 of volume 8 of “Jewish Encyclopaedia”
to mention a few.
Strangely Prof. Montgomery Watt published a book
“Companion to the Qur’an” from London as the helper of
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English translation of the Qur’ān of Prof Arberry in 1967. The
author tried to object deliberately that before the revelation of
Qur’ān, the wrong sayings about Hārūn, Maryam and ‘Imrān in
pre-Islamic period, which were not corrected by the Qur’ān.
The author thinks that the names of Maryam’s father ‘Imrān’
and Hārūn in the Qur’ān are wrong. But we can say that they
are wrong in case if the author locates their original names that
can be found from any authentic and common Bible or religious
history books. But verily it has been proved that the names of
Maryam’s father or brother are not found there.
HenceJhon L. Mechansy confessed on the pages 551-552 of his
book “Dictionary of Bible” that mention of the names of Maryam’s
father, mother and other relatives is not there anymore.
Would that Professor had presented the text of his presumed
facts with reference. But why it could happen when his aim
was not to justify his knowledge, but to raise doubt and
suspicion about the Qur’ān. The purposes and intentions of all
other objectors are also approximately the same. But after all
we accept that some orientalists love facts and are true lover
of knowledge who despite their religious differences, try to
accomplish the responsibility of search for the truth. In this
regard German Professor Gerock and George Sell are worthy
to be mentioned. The latter wrote on the pages 24-25 of
“Christology Des Koran” that: Maryam was not called as the
sister of Musa anywhere in the Qur’ān”.
His above argument is correct indeed because if Mūsá has been
mentioned 136 times in the Qur’ān while Maryam was
mentioned 34 times, but in any place no real relation of
Maryam with Musa has been mentioned. Similarly, there is not
any family relation of Maryam to Hārūn who has been
mentioned 19 times in the Qur’ān. It has become clear after
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keeping in view the context that Hārūn who has been described
there, was the brother of Musa. He became his minister and
also obtained Prophethood. Hārūn who has been mentioned on
even 20th place in the verse no. 28 of the chapter Maryam does
not appear from its context that he is Hārūn Musa’s brother,
rather he is the other Hārūn (brother of Maryam) who lived
before many centuries. George Sell and Doctor Whery
presented a strong proof on the accuracy of the Qur’ān on the
pages 13-14 of the second volume of the commentary:
Two contrary persons may be named the same as the case
was with Maryam the sister of Hārūn and Marym the mother
of Jesus, and it is possible that their fathers and brothers have
been named the same as Maryma was the name of the
mother of Jesus (as the Qur’ān says) and the name of the
sister of Hārūn (as the Bible says), and the names of their
parents and brothers were same e.g. ‘Imrān and Hārūn. But it
does not prove that both the women named as Maryam were
one or contemporary to each other”.
George Sell refuted the objection raised by Reland, Priedaux,
Hottinger, Rev Marraccio and Wahil in this regard. Here we
present the references of those 19 places in details
mentioning Hārūn: al-Baqarah: 245, al-Nisāʾ: 163, al-An’ām:
85, al-A’arāf: 120-122, al-A’arāf: 142, Yūnus: 75, Maryam: 53,
al-Anbiyāʾ: 48, Ṭāha: 25-30, Taha: 70, Ṭāha: 92, al-Muʾminūn:
45-48, al-Furqān: 35, al-Shu’arāʾ: 45-48, al-Qiṣaṣ: 33-34, alṢāffāt: 114-115 and al-Ṣāffāt: 120-121.
Now let’s see from another angle that the qualities and
attributes of Maryam (‘Īsá’s mother) which are mentioned in
the Qur’an, are the same with Maryam (sister of Hārūn)
described in the Torah. Is there any doubt after studying these
qualities, that the Qur’ān (God forbidden) has confused both
the Maryams.
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Maryam (Hārūn’s sister) was a prophet according to the
statement of the Torah while the Qur’ān does not use the
word of prophet for Maryam (Isa’s mother). The first Maryam
along with Hārūn had accused Musa of marrying a non-Israeli
woman from Ethiopia. (No, 12:1). She suffered from leprosy as
its punishment. (No, 12:1). After some time she recovered on
the request of Hārūn as the result of Musa’s prayer. According
to the Number (2:20) she died her natural death and was
buried in Kaus. We do not find the statement of her death
from the kiss of God in Torah, as appears from the statements
of Rabbis. In contrary, these incidents are not mentioned at all
about Maryam in the Qur’ān. Besides these the mention of
Maryam (Isa’s mother)’s chastity, sanctity, and devotion is
found in the verse no 19 of the chapter al-Anbiyāʾ, verse no.
12 of the chapter al-Taḥrīm and the verses of Ᾱli ‘Imrān. On
the other hand, Maryam (Hārūn’s sister) is not mentioned
with these qualities, nor her mention is found in any chapter
of the Torah. The most important thing is that the mention of
the baseless blame of false accusation and adultery from the
Jews on Maryam (Isa’s mother) is found in the Qur’ān. It is
mentioned in the verse no. 156 of the chapter al-Nisāʾ while
the Torah is free from the mention of that blame. The Qur’ān’s
statement also drives its strength from the note 21 D in the
column 2968 of volume 3 of Encylopaedia Biblica. Certainly
“His sister and Your sister” is mentioned in the verse no. 11
and 40 of the chapters of al-Qiṣaṣ and Ṭāha. Geiger had also
accepted the mention of the chapter al-Qiṣaṣ. But he
overlooked the mention of the chapter Ṭāha. The incident
which is mentioned in those both places is related to the
coffin which floated in the Nile towards the Pharaoh’s palace,
in which, Musa’s mother had put him in fear of Pharaoh, and
advised her daughter Maryam (Musa’s sister) to keep an eye
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on him from a distance. Hence, she acted upon her mother’s
instruction, and when the wife of Pharaoh had picked the
coffin near the royal palace, she said that she could tell the
address of a foster mother, who would take care of that child.
These incidents are related to the era of Pharaoh and Musa.
Absolutely, they had occurred before many centuries from
Maryam and Isa, and the mention of those incidents are found
in the Qur’ān. Briefly there is no question to confuse Maryam
(Isa’s mother) and Maryam (sister of Musa and Hārūn). Both
were different women of different periods, whose qualities
and deeds were also different, but their names were alike.
And the names of their fathers and brothers were same too.
Here it seems compulsory that we will focus on the meanings
of the words ‘brother’ and ‘sister’ so that there would be no
confusion on Hārūn Maryam’s brother in the verse no. 28 of
the chapter Maryam. The above mentioned words in Arabic,
Hebrew, and English are not used only for those brothers and
sisters who are the siblings. It is also used for the children of
one mother and other father. Similarly, the maternal-uncle’s
son and paternal-uncle’s son are also called ‘brother’ and
‘sister’. Besides this, these are used for coreligionist, same
race, and the people belonging to same social class, and used
for the meanings of analogue also. For example, in the verses
no. 50 and 61 of the chapter Hūd and the verse no. 38 of the
chapter al-A’arāf and verse no. 48 of the chapter al-Zukhruf.
George Sell has accepted that the above-mentioned Hārūn
may be the cousin of Maryam. It is noteworthy that there is no
mention of the name of Maryam’s mother or her father in
anyone of the four recognized Bibles too. “Yu’akhim and
Hannah” these are only traditional names, taken from the
Bible, not reliable by the Jews and Christians. It is sad to see
that Sir William Muir did not describe these names legendary
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or fictional, but certainly he mentioned these duplicate
names. Probably by doing this he wants to make doubts on
the mentioned names in the Qur’ān. Till date it is a dispute
between the Christians themselves that the family tree and
the references to the legal father of ‘Īsá in the Bible of Luqa
and Mati came from which source? From whose connection or
relation are they from the side of Maryam or the so-called
father of ‘Īsá, Yūsuf?
While both the Bibles related him as a legal father of Isa,
nobody can refuse that many contradictions and defects are
attached to the both trees. The mention of Isa’s brothers and
sisters have come also in the Bible of Mati, Luqa, and
Marquas, but definitely it cannot be decided yet that they are
real children of Maryam or not. Therefore, in this condition
who is confident to say that there was no brother of Maryam
whose name was Hārūn. Keeping in mind that the word
‘brother’ does not mean only for the real brother, other
relatives may be included to it.
As for the blame that the mother of Maryam was barren and
her father was also old and weak, so there could not be any
brother of Maryam or could not be born, this is a very weak
blame, as Maryam also was the daughter of these parents.
The example of Ibrahim is given in the Qur’ān who was also
old and his wife was barren, but male children were born to
him with the will of God. In the same way Zakariyyā and his
wife, who have crossed the age of fertility and were the
closest relatives of Maryam, Yaḥyá was born to them. Through
this explanation we clear also that in verse no. 5, chapter 1 of
Bible of Luqa, the relative sister (cousin) of Maryam
“Alizabeth” (wife of Zakariyyā) is called as “the daughter of
Hārūn”. Regarding this Maryam can also be called as (the
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daughters of Hārūn). It means that the woman of Hārūn’s
generation, or daughter of Hārūn not the sister of Hārūn.
Hence it is clear on the basis of above mentioned evidence
that Maryam (Isa’s mother) and Maryam (Hārūn’s sister) were
different women. There is no question to confuse both the
names. Both of them were from different era, their
peculiarities and circumstances were different and their
qualities, natures and deeds were also different. Hārūn’s sister
Maryam who is described in the Qur’ān has no relation with
Hārūn the brother of Musa. Therefore, the objections of Jews
and Christians are entirely baseless and are based on their
nescience and prejudice. The objections which have been
raised are contrary also to each other. The aim of these things
is to hurt Maryam’s prestige who was protected forever by
the Qur’an. Hence it says:

َ
َ َ أ
َ َ أ َ َ أ َ َ ُ َ َ ه هَ أ
َ َع ن ِ َس آءِ ٱلأ َعَٰلَم
َٰ َ َ ك
 ي َٰ َم أريَ ُم٤٢ ي
ِ ك َو َط هه َر
ِ
ِ َٰ ك َوٱصطفى
ِ َٰ ت ٱل َملَٰٓئِكة ي َٰ َم أري ُم إ ِن ٱَّلل ٱصطفى
ِ " ِإَوذ ق ال
َ
َ ٱلرَٰكِع
ٱركِع َم َع ه
ُ ٱقأنُِت ل َِرب َ أ
َ أ
."٤٣ ي
ِ
ِ ِ
ِ ك وٱسجدِي و
ِ

Tr.: --- and remember when the angels said, ‘O Maraym, God
has selected you and purified you. He has preferred you over all
the women of your time, O Maraym, remain truly devout to
your Sustainer, and prostrate yourself in worship and bow
down with those who bow down before Him. (Ᾱli ‘Imrān: 42-43)
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Qur’ānic Concept of War
✎…Dr.

Khālid Mas‘ūd1

Tr.: Muḥammad Osāma Nadwī2
There are different concepts of war; that was adopted by
Changez Khān who, having overpowered his enemies, followed
them, plundered their properties and felt pleasure and zest on
the pain and cry of their families. He was not alone to adopt
this concept. There were also Romans who considered war as a
means of benefits and advantages. Similarly, some philosophers
like Hobbes, Malthus, Kant and Hegel etc. called war as an
essential tool to strengthen a society.
On the other hand, some religions like Buddhism,
Confucianism and Christianity think war disadvantageous and
against the spirit of the religion. According to Socrates,
reasons of a war are same that of any other evil. While
Augustine renders it to the everlasting sins of humans.
In today’s era, war is considered instrumental in shaping up
the national policy. USA openly expresses its intent of waging
war to ensure democracy and its progress in all the countries
through the world. How the assurance of one’s national
economic interests and imposing pressure on rivals for making
decisions in one’s favour is believed to be a legal cause of war
has already been seen in the recent Gulf war.
The Qur’ān neither likes war obsession nor declares it
needless. It denies all the economic and political reasons as
legal and fundamental cause of any war. In the first thirteen or
1
2
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fourteen years of Islamic da’wah, Muslims were not allowed
to raise weapons, they were latterly ordered to prepare for
war only when the issue of their survival got besieged, and
unbelievers stood up to eliminate them. This enlightens the
nature of Islam that it does not take war casually, and wants it
being waged only when it becomes a necessity.
The question arises here that while declaring murder of any
individual a great sin, how can the Qur’ān consent for war,
which is vulnerable to the loss of thousands of lives? To reply
this question we need to look into the other similar issues, e.g.
we need animal meat to feed ourselves, so just having killed
them to cater our need, will be the consumers’ ḥarām food as
the Qur’ān says. It will be ḥalāl only when we slaughter the
animal in the name of Allah and then consume it. As if the
name of Allah lifts ḥurmat and legalises the act.
Killing a person by an individual without reason is a great sin.
But the human life could be taken when it is for a legal right.
Legal right is simply meant that falls under the rights given by
Allah. For example, killing the murderer in revenge of the victim
or the perpetrators of heinous social crimes is rightful. Such
killing is not only mandatory for a healthy society but also any
negligence towards it, is a crime itself. Here too, ḥurmat of life
has been lifted by the right given by Allah, and its reasons were
created by those who had committed crimes earlier.
Likewise, a collective approach of some nations creates
reasons which demand an organised war for compelling them
to get on the right path. At this juncture, Qur’ān binds with “in
the cause of Allah” and legitimises war. Such war is believed to
be a kind of pious religious demand, and escaping from it is
decreed hypocrisy. We will discuss later when we talk on the
kinds of war “in the cause of Allah”.
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When the directive of war was revealed for the first time in
the Qur’ān, some ascetic kinds of people objected as what a
prophet had to do with war? He should rather be a peacewisher and one who abstains from bloodshed. It was
answered in the Qur’ān:

ٞ َٰ َ َ َ َ ٞ َ َ ُ َٰ َ َ َ َ أ َ َ أ ُ ه ه َ َ أ َ ُ َ أ ه ُ َ أ
ِيه ا أ
َ ت ََم َسَٰج ُد ي ُ أذ َك ُر ف
ٱس ُم
"ول وَل دفع ٱَّلل ِ ٱنل اس بعضهم بِبعض لهدِمت صومِع وبِيع وصلو
ِ
ه
َ نِصُِۥٓ إ هن ه
ُ نِص هن ٱ ه
ٌ ي َعز
ٌّ ٱَّلل لَ َق و
ُ ُ َ َّلل َمن ي
َ ُ َۡياُۗ َو ََّل
ٗ ِ َّلل ِ َكث
."٤٠ يز
ٱ
ِ
ِ
ِ

Tr.: If Allah does not strike humans by one another, there
would surely have been pulled down monasteries, churches,
synagogues and mosques, in which the name of Allah is
commemorated in abundance. Allah will surely aid those who
aid His cause) (al-Ḥajj: 40)
This reply consists of two aspects;
1) If the believers in Allah had been stopped from raising
weapons, only the evil mongers and miscreants would
have existed in this world and all regards of faith would
have been vanished. Thus, the world, having been far
away from the impacts of virtue and holiness, would be
full of evils and corruptions.
2) The directive of war was given to test the true character
of the believers to the protection and aid of their religion.
There is a general misunderstanding regarding the Qur’ānic
concept of war that it sanctions only defensive war, the main
cause of this misunderstanding is that by propagating it, the
aspiration of Muslim Ummah for movement and progress
could be cut down, through which the enemies of Islam can
reach their deplorable goals. However, some people refer to
the chapter al-Baqarah (Verse no. 190) which says;
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ُ َ ُ َٰ َ ُ َ ه ه
َ ك أم َو ََل تَعأتَ ُد ٓوا ِ إ هن ه
َ ِ ُ َ َ
َ ٱَّلل ََل ُُي ِ ُّ ٱل أ ُمعأتَد
."١٩٠ ِين
يل ٱَّلل ِ ٱَّلِين يقتِل ون
ِ
ِ ِ " و قَٰتِل وا ِِف سب

Tr.: Fight in the cause of Allah those who fight you, but do not
transgress limits.
The fact is that Muslims despite of their willingness were
stopped from war until they were weak. After hijrah (migration
to Medina) when non-believers took over the charge to
eradicate Islam, Muslims got the permission to wage war in the
given verse. In this backdrop, this was an initial order. In few
years, the power of Muslims increased, then, along with the
expansion of duties the directives of war too increased for them,
and the Qur’ān itself mentioned numerous kinds of war “in the
cause of Allah” which are not only the kinds of defensive war but
also directing Muslims to take the first step. In the following, we
will describe these kinds of war:
Legal Reasons of War: Muslims being an Ummah are
responsible to testimony to the truth sent by Allah, to preach
the goodness revealed in it, to remove evils and to struggle for
spreading the message of this truth in the world. This
responsibility is very much essential for the success of
humanity, otherwise evils would spread and the corruption
will prevail in the society. When Muslim Ummah struggle for
this purpose– and they ought to do it– they must come across
some people or groups insurgent to the truth revealed by
Allah. If such people are not becoming obstacles in the way of
acceptance of the truth and in the struggle to implement the
religion, the struggle can go on peacefully. And this is the most
liked way by Islam. But when some people take this claim as a
challenge to them and raise opposing against it, in such
condition their approach will be considered as stopping the
Almighty Allah Who is the Real King of the universe. This
insurgency will create the legal cause for the Muslim Ummah
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to destroy the power coming in the way of performing their
duty, and pull down their confrontation. In such circumstances
the Qur’ān directs Muslims to raise weapons.
Since this duty of Muslim Ummah is prolonged until the world
exists, besides, the opponents of truth will also keep coming
with the human birth goes on. Therefore, jihād can never end
nor a decree to abolish its primary form war “in the cause of
Allah” could ever be issued.
The all-time commonly adopted way by evil forces to resist
the path of Allah has been of making effort to coercing and
oppressing the believers in the message of truth to resist them
from the religion of their choice. For that, they give believers
harsh punishments and intense pain. The Qur’ān used the
word of fiṭnah in this scenario, and said regarding the
opponents in the period of the Prophet Muḥammad (PBUH):

َ ُ ه
ٞ
َ َ أ ِ َ َ ُ أ َ َٰ َ ه َ َ ه
َ ُ
َ ُ َ َ َٰ َ َ َٰ ُ ُ أ َ ه
َ ٱلظَٰلِم
."١٩٣ي
ِين َِّللِۖۡ ف ّ ِ ِن ٱنته وا فَل عدون إَِل َع
ِت َل تك ون ف ِتأنَة َويَك ون ٱل
"و قتِل وهم ح
ِ

Tr.: And fight them until there is no more tumult or
oppression and there prevail justice and faith in Allah. (alBaqarah: 193)
It suggests that war should be continued with the polytheists
of Arabia until the Islamic followers become fully victorious
over them, and Islam becomes their only established religion.
Fiṭnah means, as mentioned above, tormenting the followers
of Islam, giving them pain, and forcing them to leave the
Islamic path. Till the time non-believers keep on dealing with
Muslims by such policy, war will be necessary against them
and will last until they leave such policy. According to the
Qur’ān the sin of fiṭnah is greater than that of a murder and
sufficiently enough to legitimate war “in the cause of Allah”. In
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the current era, giving protection to the human rights is
propagated a lot. In spite of it, there are dozens of big and
small countries where besides the claims of liberalism it is
prohibited to adopt Islam, to have Islamic names, to act on
Islamic symbols and to preach Islam. And those who violate it
face severe violence. This fiṭnah, today as well, is providing
the legal cause of war. In the chapter al-Baqarah (Verse no.
207), it was mentioned in the explanation of fiṭnah that
resisting the way to enter the Holy Mosque (Baitullāh in
Mecca) for faith in Allah and throwing them out of their
homes for accepting Islam are the crimes fall under the
definition of fiṭnah.
One of the forms of fiṭnah is to fixing Muslims in the tight
corner who are in minority in the provinces of non-believers.
And the majority of the people assault them on the basis of
their faith. The Qur’ān motivated particularly the Muslims of
Dār-ul-Islām to defend such Muslims. It said;

ُ َ  َ ه َ َ ُ َ ه َ َ ه أ َ ُ ۢ َ أٞ َ َ أ َ َ َٰ َ ُ أ َ أ
ُ  َيَٰلَيأتَِن ُكٞ ك أم َوبَيأنَ ُهۥ َم َودهة
نت َمعَ ُه أم
"ولئِن أصبكم فضل مِن ٱَّلل ِ َّلق ولن كأن لم تكن بين
ِ
ٗ فَأ َفُ وزَ فَ أوزًا َعظ
."٧٣ يم ا
ِ

Tr.: And why should you not fight in the cause of Allah and of
those who being weak are ill-treated (and oppressed)?- men,
women and children, whose cry is: our Lord, rescue us from
this town, whose people are oppressors (al-Nisāʾ: 73)
When this verse was revealed, many a man, woman and child
in Mecca and other regions had accepted Islam, and thereby
they were facing oppression and violence from their nonbeliever guardians, tribes and other influential people. They
would pray day and night anxiously: O’ Almighty Allah, take us
out of the town of these cruel and oppressive residents and
send from Your Majesty our sympathisers and protectors’. In
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this verse Muslims are told that if a section of Muslim Ummah
gets stuck anywhere in such condition of oppression, jihād
becomes obligatory on all other Muslims who are capable of
defending them. And if they don’t rise to the occasion it will
clearly be the act of hypocrisy.
Islam is a religion of peace which also sanctions conciliatory
agreement with fighting enemy to live in peace with other
religions. Therefore, Prophet Muḥammad (PBUH) didn’t
hesitate in reaching to the peace agreement with Quraish
tribe for ten years, which is known as Ḥudaibiyah Treaty. In
case there is a breach of such an agreement from the opposite
side or if they try to hit out Islam in its veils, Muslims are
directed to combat them and protect their religion. When
Quraish initiated the breach of Ḥudaibiyah Treaty Muslims
were directed as;

َ َٓ ُ ََ ُ ِ َ َ أ ُ أ ه
َِ َُ ه
ِ
َ
" ِإَون نكث ٓوا أي أ َمَٰنَ ُهم م ِۢن بَعأدِ ع أهدِه أِم َو َطعَنُ وا ِِف دِين ِك أم ف َٰقتِل ٓوا أئ ِ همة ٱلكف ِر إِن ُه أم َل أي أ َم َٰ َن
َ َ ه
َ
."١٢ ل ُه أم لعَل ُه أم يَنتَ ُه ون

Tr.: But if they violate their oaths after their covenant and
taunt you for your faith, fight you the chiefs of unfaith, for
their oaths are nothing to them, that thus they may be
restrained. (al-Taubah: 12)
In case of violation of the agreement, war will last with the
opponents unless they change their approach and stop
conducting enemy-acts against Islam.
If the approach of animosity for Islam is exhibited by the
people of the Book, the Qur’ān directs to wage war against
them as well. For them, the symbol of changing approach is
that they accept submission to the Islamic rule and pay jaziyah
(tax) as it came in the following verse:
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َ ُ
َ ُ ِ ه َ َ أ َ ه َ أ
َ
َ ُ َُ ََ
ُ ح هر َم ه
َ ون َم ا
ٱَّلل َو َر ُس وُلُۥ َوَل يَدِينُ ون
ِين َل ي ُؤمِنُ ون بِٱَّلل ِ َوَل بِٱَّلَ أو ِم ٱٓأۡلخ ِِر وَل ُي ِرم
" قَٰت ِل وا ٱَّل
ُ
َ أ
َ
َ ُ
َ َ ِ أ
َ َ َٰ ِين أوت ُوا ِ ٱلأك َِت
َ ٱَِق م َِن هٱَّل
َٰ ح ه
."٢٩ ِت يُعأ ُط وا ٱۡلِ أزيَة عن يَد َوه أم صَٰغِ ُرون
دِين
ِ

Tr.: Fight those who believe not in Allah nor the last day, nor
hold that forbidden which has been forbidden by Allah and His
messenger, nor acknowledge the religion of truth, (even if they
are) of the people of the Book, until they pay jizyah with willing
submission and feel themselves subdued. (al-Taubah: 29)
Besides mentioned forms, the Qur’ān also describes two more
reasons which are internal and they create legal cause for
military action. One is the activities of insurgents inside the
Islamic state who try to disturb the law of justice given by
Allah and His messenger and to prevail vulnerability and
corruption through the state. It can be done in both open and
hidden ways, and can be conducted through forming groups
or destructive acts. Any destructive act which is alarming to
the social and political stability of the state, an Islamic
government can take military action if required, to pull it
down and punish the miscreants behind it, so that it can do
justice with its duty of establishing peace what Islamic state is
accountable of. The Qur’ān says;

َ ِ َ َ ً َ َُهُ ِ َ ُ َ ه
َأ
َ
َ
َ ُ َُ َ هَ َ َ ُِ ه
َ ون ه
صلبُ ٓوا أ أو
ۡرض فس ادا أن يقتل ٓوا أ أو ي
ِ ٱَّلل َو َر ُس وُلُۥ َو ي َ أسعَ أون ِِف ٱۡل
"إِنم ا جزَٰٓؤا ٱَّلِين ُي ار ِب
َ
َ
َ
َ
أ
ِ
َ
ُّ أ
َ ُ
ُُ ُ َ
َُ ه َ َأ
ٞ ۡرض َذَٰل َِك ل ُه أم خ أِز
ِ ٱلنيَ اۖۡ َول ُه أم ِِف ٱٓأۡلخ َِرة
ي ِِف
ٍۚ ِ ِيه أم َوأ أرجلهم م أِن خِل َٰف أ أو ينف أوا م َِن ٱۡل
ِ تقطع أيد
ٌ َع َذ
ٌ اب َع ِظ
."٣٣ يم

Tr.: The punishment of those who wage war against Allah and
His messenger and strive with might and main for mischief
through the land is: execution, or crucifixion, or the cutting off
of hands and feet from opposite sides or exile from the
land.(al-Māʾdah: 33).
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The second internal reason for military action is, if any fighting
groups among Muslims inside the Islamic state rejects the
peace efforts and insists on war. As any kind of dispute among
the Muslims is not tolerated, in which they insist on keeping
their bilateral differences alive the state will coordinate
reconciliation between them. Despite that, if any of the two
sides attacks on the opponent side, Islamic state can take
military action against the insurgent group in such case.
As per the norms understood with the above description, the
legal cause of war can neither be for a nation’s pride, nor for
the exhibition of power, nor for adding into economical
resources and not for tribal disputes either, as claimed by
today’s war thinkers. According to what the Qur’ān sanctions
for us, it is mandatory to fulfil the condition of “in the cause of
Allah” in order to legalise war. The guidance of Allah be
prevailed to all corners of the world is much needed for the
success of mankind. If any nation, tribe, community or group
becomes an obstacle in the way of this purpose, and adopts
an approach of firm animosity, and assaults brutally those
who accept the guidance of Allah, then waging war to remove
them from the way in the interest of mankind fulfils the
condition of “in the cause of Allah”. The legal cause of fighting
war to defend from an attack, brutality, and atrocity of any
nation is driven by the concept of justice given in the Qur’ān.
The military action for maintaining national integrity, forcing
insurgents to submission and rooting out anarchists too comes
under the definition of war “in the cause of Allah”.
In case the legal cause of war or military action is found, then
in order to perform this duty best possible way the Qur’ān has
given several instructions to execute which are effective in
every time. We can categorise them among three different
stages of (a) Ahead of War, (b) During War and (c) After War.
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Ahead of War: According to the Qur’ān it is obligatory for
Muslims to keep their army on toes and arm them with the
best fighting tools and weapons to establish their clout in the
hearts of the enemies of Islam. So, Firstly the thought of facing
off them gives the enemy feelings of fright, but if they manage
to gather courage to take that step, the Muslim forces will be
prepared for the retaliatory action without a delay. The
Qur’ān says:

أ
ُ
ُ
َ ه
َ
َ
ُ
" َوأَع ُِّدوا ِ ل َ ُهم هم ا أ
ٱستَ َطعأتُم مِن ق هوة َومِن رِبَ اطِ ٱۡلَيأ ِل ت أره ِبُ ون بِه ِۦ ع ُد هو ٱَّلل ِ َوع ُد هوك أم
ِ ُ ُ ََ ُ أ َ َ أَُ َُ ُ هُ َ أَُ ُ أ
ه
ه
َ
َ َ َ َ
َ أ
يل ٱَّلل ِ ي ُ َوف
ِ ِ وءاخ ِرين مِن د ون ِِهم َل تعلم ونهم ٱَّلل يعلمهم وم ا تنفِق وا مِن َشء ِِف سب
َ َ َ ُ َ َ ُأ
."٦٠ إَِّلأك أم َوأنتُ أم َل تظل ُم ون

Tr.: Make ready your strength against them, to the utmost of
your power, including steeds of war, to strike terror into (the
hearts of) the enemies of Allah and your enemies and others
besides. (al-Anfāl: 60)
In this verse “strength” denotes the manual strength which is
useful in fighting war.
Ribāṭ-ul-Khail means platoons of army in the olden times, which
were consisted of trained horses and rider soldiers. They held,
then, the same significance that is of tanks and armoured
vehicles in modern wars. Preparedness of manual power and
rider forces seeks that an Islamic state establishes training
centres for army men and officials, keeps the soldiers on toes,
the selection of weapon should be a kind of what poses fear of
Islamic state over the enemies. Demonstration of military
power at times can be advantageous in achieving this target.
An Islamic state can never be careless about its defence even
in the time of truce, therefore, it is permitted for it to take
measures for seeking information about the conditions of the
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enemies. The state can deploy its spies in their region to keep
a close watch on their preparations and targets. If they
witness something suspicious against Muslims they ought to
report it quickly to the Islamic state, so that it can review the
relations with them and take the necessary steps. This
reporting must be done with all secrecy. In this respect the
Qur’ān having mentioned a bad habit of hypocrites said:

َأ
ُ َ
ُ َ َ  َ أ َ أ َ أَ أٞ َ َ ٓ َ ُ أ َ أ
اع وا ِ به ِۦ َول َ أو َردُّوُِ إ ََل ه
َٰٓ ٱلر ُس و ِل
ِإَوَل أ ِو ِل ٱۡل أم ِر مِنأ ُه أم
ف أذ
ِ " ِإَوذا ج اءهم أمر مِن ٱۡلم ِن أو ِ ٱۡل و
ِ
ۡۖ ِ
َ
َ لَعَل َِم ُه هٱَّل
."٨٣ --- ُِۗين ي َ أستَۢنب ِ ُط ون ُهۥ مِنأ ُه أم

Tr.: When there comes to them some matter touching
(public) safety or fear, they divulge it, if they had only
referred it to the Messenger or to those charged with
authority among them, the proper investigators would have
tested it from them”. (al-Nisāʾ: 83)
This verse directs to preventing rumours about the
movement of the enemy. Rumours even in normal
conditions cause severely terrible eventualities in a social
life. But when the enemy confronts, the severity of rumours
increases into manifolds, and they play a major role in
pulling down the morale of both the citizens and the army.
The Qur’ān has directed that every great information
received, must be brought firstly in the knowledge of
Muslims’ leadership only, so that they can take the
appropriate step after further investigation.
Due to this directive of the Qur’ān, the prophet Muḥammad
(PBUH) in the days of tensions with non-believers used to
form groups of his companions and send them to the various
regions to collect essential information and come up with the
reports regarding war preparations by the enemy. It is
regretful that such missions were interpreted in the history
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books as operations to plunder the caravan of Quraish or to
achieve goals similar to it. However, looking at the low
number of strength in such missions, it is not difficult to figure
out that such missions were carried out only to keep an eye on
the movements and preparations of the enemies. Such
operations are much needed in every period of time and an
Islamic state conducts them to avoid any tough condition of a
sudden attack by an enemy.
In this regard, there is a comprehensive direction of the
Qur’ān. Allah says:

ُ ِ ُ َ َ َ َ َٰٓ َ ُّ َ ه
ٗ خ ُذوا ِ ح أِذ َر ُك أم فَٱنف ُروا ِ ثُبَ ات أَو ٱنف ُروا ِ ََج
."٧١ ِيع ا
" يأيه ا ٱَّلِين ءامن وا
ِ ِ
ِ

Tr.: O the believers, prepare your strategies for defence and
security and proceed --- (al-Nisāʾ: 71).
Here (ḥidhr) is a comprehensive word, which includes all sorts
of defence strategies to prevent all disastrous conditions. This
directive mandatorily seeks keeping army all set and ready,
establishing military bases at dangerous border zones and
taking all the necessary measures by which no difficulty would
occur at the time of army’s movement. Besides, this word
includes all the essential arms and weapons of war which are
advantageous in defence or in attack.
Preparations of war “in the cause of Allah” require large
amount of financial resources. The Qur’ān encourages to
spend open-handedly at such junctures. Qur’ān says precisely
for war preparations;

َ ُ
َ سن
أ ُ َ َ أ ُ ِ ه ه َ ُ ُّ أ أ
ه َ ُأُ ِ َأ
َ " َوأَنف ُق وا ِ ِف
."١٩٥ ي
ب
س
ِ ِ يل ٱَّلل ِ َوَل تلق وا بِأيدِ يك أم إَِل ٱِلههلكةِ َوأحسِن ٓوا إِن ٱَّلل ُي ِ ٱل ُمح
ِ
ِ ِ
ِ

Tr.: And spend of your substance in the cause of Allah, and
make not your own hands contribute to (your) destruction, but
do good, for Allah loves those who do good. (al-Baqarah: 195)
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Refraining oneself from granting for war preparations is equal
to throw one’s nation in the hell of death. In every era,
Muslim Ummah will adopt a generous approach in granting
money for bringing in the resources to cater their need of war.
The Almighty Allah has called such grant as a good debt on
Him, and promised to pay it back doubling in manifolds.
During War: To abstain from war up to the last extent is the
nature of Islam. This is why it is said even about the dangerous
enemies like Quraish;

ََ ُ ِ ه أ َ أَ أ ََ َ ََهأ ََ ه
ٱَّلل ِ إن ه ُهۥ ُه َو ه
ُ يع ٱلأعَل
ُ ِٱلسم
."٦١ ِيم
" ِإَون جنح وا ل ِلسل ِم فٱجنح له ا وت وَّك َع
ِ

Tr.: But if the enemy incline towards peace, do thou also
incline towards peace and trust in Allah.” (al-Anfāl: 61)
Ḥudaibiyah Treaty is the clear evidence of exercising the
above instruction of the Qur’ān. Regarding war, there is a
saying of the prophet Muḥammad (PBUH): “Do not wish to
conflict the enemy, but seek peace from Allah. And if the
conflict gets happened, stand firmly in the battle, and do
remember that Paradise is under the shadow of the swords.”
When military action becomes a necessity and in every
manner the enemy shows no interest in reaching to an
agreement, the Qur’ān sanctions fighting every type of war
according to the situation. Its teaching for such context is:

ٗ  فَٱنف ُروا ِ ثُبَ ات أَو ٱنف ُروا ِ ََج--- "
."٧١ ِيع ا
ِ ِ
ِ

Tr.: Either go forth in units or go forth all together. (al-Nisāʾ: 71)
The way of going in units is the same way, which today is
interpreted as Gorilla war. In this war raiding units
participate and accomplish limited operation according to
the need. This type of war has limited goals. The prophet
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Muḥammad (PBUH) sent dozens of raiding units to several
regions for various goals e.g. containing the acrimonious
activities of the enemies, combating their infiltration in
provinces under his rule and creating fear in their hearts by
giving them a chase. On many occasions after such
operations of these units, confederation treaties with
several Arab tribes of Medina came into existence, which
led to the expansion in the ruling sphere of the Islamic
state. Sometimes, such actions were in the way of
commando action, which would aim at rooting out some of
the active rivals. The military action with combined forces
denotes war in which the army get lined up with organised
plan to fight the enemy. All ghazwāt (wars) of the prophet
(PBUH) are of the same category. Both walking and riding
warriors took part in them, in which every weapon of that
period was used, and according to the demand of the
situation war-strategy was adopted.
The concept of one of the forms of this war introduced by the
Qur’ān is total war. Quraish did not get much success in the
initial wars, so they chalked up a war strategy of gathering the
power of all their allies. Their plan was to eradicate Islam at
any cost. At this, the Qur’ān directed to the total war:

َ َ َٰ ُ ِ أ ُ أ َ َ ه ٗ َ َ ُ َ َٰ ُ َ ُ أ َ ه ٗ َ أ
َ َّلل َم َع ٱل أ ُمتهق
َ ٱعلَ ُم ٓوا ِ أ َ هن ٱ ه
."٣٦ ي
ۡشك ِي كٓافة كم ا يقتِل ونكم كٓافة و
ِ
ِ "و قتِل وا ٱلم

Tr.: And fight the pagans all together as they fight you all
together. (al-Taubah: 36)
Like, the way of war can be varied due to less or more number
of soldiers, similarly, less and more number of arms and
weapons and their low and high potential strength too are
effective on the way of war. The Qur’ān instructed to be
mindful of goals in every condition:
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ُ ه َ ُ َ ه
ُ
ُ َ َ ُ ِ َ ٗ َ َ ٗ َ َ َٰ ُ ِ َ أ َ َٰ ُ أ
َ ِك أم ِف
 لك أم إِنٞ يل ٱَّلل ِ ذَٰل ِك أم خ أۡي
ب
س
س
نف
"ٱنفِروا خِف اف ا وث ِق اَل وَٰ ِهدوا بِأمول ِكم وأ
ِ
ِ
ِ
ُ
َ َ َ
."٤١ كنتُ أم تعأل ُم ون

Tr.: Go ye forth, (whether equipped) lightly or heavily, and
strive and struggle, with your goods and your persons in the
cause of Allah”. (al-Taubah: 41)
The Qur’ān mentioned both walking and riding army, and
directed soldiers to keep with them essential security
weapons all the time. So, when they will perform Ṣalāh in the
battlefield they are instructed to arm themselves with the
security weapons and a unit of army will safeguard them.
After War: In the context of war, the Qur’ān has delivered
three more instructions which are instrumental in achieving
the goals of war. They are effective on the morale of the army
and deeply connected with the conclusion of war series. The
first instruction is about giving a chase to the defeated enemy,
the Qur’ān says in this regard:
ِ َ َ
ََٓ أ
."١٠٤ --- ِۖ" َوَل تهِنُ وا ِِف ٱبأتِغ اءِ ٱلق أو ِم

Tr.: And slacken not in following up the enemy”. (al-Nisāʾ: 104)
Following up the conquered enemy doubles the amount of
success in manifolds for the victorious army. As the defeated
soldiers having lost courage withdraw their positions, and
regaining confidence quickly for being lined up once again
becomes too difficult for them. The victorious army should not
slacken in taking advantage of retreating enemy. Regarding
retreat, it is the duty of the chief commander to find out whether
it is an actual retreat or a strategy to dupe the opposite side to
get altogether with their army by moving backward.
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According to the Qur’ān, retreat of a soldier fighting “in the
cause of Allah” is a great sin. But, as a part of war strategy or
in order to get mustered with the other unit of his army, he
can move backward from a certain position.
The second significant instruction is about striking down the
elements supportive to the enemy. The Qur’ān says;

َ أَ َ ه
َ ه ه
أَ أ َ َ أ
َ ه َأَ َهُ أ
."٥٧ ۡشد ب ِ ِهم هم أن خلف ُه أم لعَل ُه أم يَذك ُرون
ِ "ف ِّم ا تثقفنهم ِِف ٱِر
ِ بف

Tr.: If you get the mastery over them in war, disperse with
them, those who follow them”. (al-Anfāl: 57)
In the backdrop of the verse the supportive elements were
Jews who would incite Quraish to attack on Muslims, and
extend support in preparing the roadmap of war. In fact, in
every war various elements collectively strengthen a certain
war-front. So this verse clearly demands to find and finish
them to cut off their support to the enemy, as well as to cut
down the supply-line to the fighting troops in the battlefield
and ways of their backing.
In present era, the world has become smaller. The powers
creating reasons of war may likely be far away from the
battlefield. And war will likely be not the only option to
eliminate them. Therefore, diplomatic ways can also be
adopted for this cause, as the Qur’ān aims only to disperse
powers backing with support. For that purpose, what sources
should be opted will be decided as per the demand of time,
situation and available resources.
Third important instruction is about making enemy soldiers
war prisoners. Their release should take place only after the
end of war condition. This can be in a way of favour to the
subdued enemy, as well as by charging ransom on them if
their efficacy is still alive. The Qur’ān says:
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َ َ َ َ ه َٰٓ َ ٓ َ أ َ ُ ُ ُ أ َ ُ ُّ ِ أ
َ َ َ َ َ ُُ ه َ َ َ ُ َِ َ أ
اق فَ ّ هم ا َمنهۢا بَعأ ُد ه
ِإَوم ا
اب حِت إِذا أۡثنتم وهم فشدوا ٱل وث
ِ
ِ ٱلرق
ِ "ف ِّذا لقِيتم ٱَّلِين كفروا ف َضب
َ ُ أ
ِ
َ
َ
ُ
َ
ٓ
ُ َ
َ َ َٰ َ ٓ ً َ ه
ُ ٱَّلل َلنتَ َ َ أ
ُ ار َه ا َذَٰل َِك َول أو ي َ َش اءُ ه
َ َب أ أوز
كن َِّلَبأل َوا بَعأضكم
ِت تض َع ٱَِ أر
ف ِداء ح
ِ َٰ ِص مِنه أم َول
ۡۖ
َ
ِ
ه
َ
َ
ُ
ه
َ
ُ
أ
ه
ُ
َ
َ أ
َ َ
."٤ ضل أع َمَٰل ُه أم
ِ يل ٱَّلل ِ فلن ي
ِ ِ بِبعضِۗ وٱَّلِين قتِل وا ِِف سب

Tr.: Therefore, when you meet the unbelievers (in fight) smite
at their necks, at length, when you have thoroughly subdued
them, bind a bond firmly (on them) therefore (it is time for)
either generosity or ransom, until the war lays down its
burdens. (Muḥammad: 4)
Issue of Fatal Weapons: Today, numerous weapons have
been invented, whose use leads to the terrible massacre of
human lives. Their fatalities terrorise even its makers.
Notwithstanding, the loss of lives in the wars fought in the
period of the prophet Muḥammad (PBUH) was surprisingly
less. In seven major ghazwāt (wars of the Prophet), the
total number of the companions of the Prophet reached to
martyrdom was 136 while, the number of enemies who
were killed was 286. If we add minor conflicts the number
of Muslim martyrs becomes 255, and the number of nonbelievers killed in the whole period becomes 759. It is
clear that such a low number of lives lost during this
period was only due to the unavailability of weapons like
T.N.T and other explosive arms of such category. But it
also had to do with the norms of war adopted by the
Prophet (PBUH), according to which inflicting damage was
only permitted on fighting troops. Here too, the real
purpose is not killing people, but the achievement of wargoals. Today also, the issue world is facing, is the issue of
prevention from fatal weapons and ending war is on the
top of the list. The solution lies in opting for the Islamic
philosophy of war.
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Training of Muslim Soldiers: Regarding war, there is a query
about soldier’s training, since a soldier being at the war-spot
has to fight fearlessly, offering to sacrifice his life for the
purpose of war. If he is not trained, he may not be ready to
jump in the perilous war condition. Today, developed countries
face the problem that their soldiers don’t like to fight and
remain in the army without luxurious facilities, and
governments have no such grounds on which they can
encourage them to face deadly conditions with strong
determination. This situation arises because they lack any
moral cause of war. The concept of the Qur’ān regarding war
“in the cause of Allah” resolves the matter of legal cause of war.
Fighting “in the cause of Allah” and fighting for some other
cause is as different as struggling for a cause and for no cause.
While in one, the conscience is not only satisfied but also wilful
of sacrificing life for the divine purpose, but in the other one, it
keeps fluctuating and a soldier prefers to save his life. A Muslim
soldier’s mind must be instilled with that that his service will
lead him to the promotion of standards in the court of Allah.
There are two aspects of a soldier’s training. One is regarding
arts of war, and the other is mental and ethical training. As far
as arts of war are concerned, it all depends on human skills
and experiments. The human being in every era has
developed and enhanced them to fulfil their needs. Such
issues are not the topic of discussion in the Qur’ān. Thus, the
way it does not teach us how to plough the field, in which
season to sow the seeds, when to water them, and what
arrangements should be made to look after them until the
time of harvest, same way the Qur’ān does not discuss to
suggest human beings what weapons they should invent, how
they will use them, and what will be the war tactics. All such
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issues are related to the human researches and experiments.
The Qur’ān discusses the mental and ethical aspect of the
training. The legal cause of war sanctioned by the Qur’ān
pacifies the conscience of a soldier and he feels gratitude in
fighting for the promotion of standards. Following it, the
Qur’ān redeems the soldier’s view about life. It teaches him
that the human life has been fixed in writing by Allah. Man has
no power of adding to or subtract from it even a single
second. The death will catch him on time, even though he
locks himself in a secured fort to escape from it. Similarly, if
the death time for any person has not yet arrived, he will not
die in the deadliest war situation either. Therefore, the
appropriate attitude for a soldier is to strive for doing justice
with his duty without caring for life. Such mind-set regarding
life and death is essential to remain in the path of persistence
and perseverance. It makes a Muslim soldier brave,
courageous and conscious of his duty. He enters the
battlefield for death or glory, knowing that nothing could
harm him without the will of the Almighty Allah.
A Muslim soldier is taught that whatever happens to him is fully
controlled by the Almighty Allah. If he becomes successful, it is
not his physical strength but the result of Allah’s blessings.
Similarly, the pain he receives is only what was pre-decided by
Allah for him. This teaching renders the soldier not to be
egoistic and arrogant in the battlefield, nor to be downhearted
and hopeless. But he says with all determination;

َ ُ ه ُ َ َ ٓ ه َ َ َ َ ه ُ َ َ ُ َ َ أ َ َٰ َ َ َ َ ه َ أ َ َ َ ه أ أ
٥١ َّك ٱل ُم ؤمِنُ ون
ِ قل لن ي
ِ صيبن ا إَِل م ا كت ٱَّلل نل ا ه و م ولىن ا وَع ٱَّلل ِ فليت و

Tr.: Nothing will happen to us except what Allah has decreed
for us, He is our Protector and on Allah let the believers put
their trust. (al-Taubah: 51)
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Having done with the reform in the fundamental view about
life and death, the essential ingredients of a soldier’s
character consist of perseverance, persistence and trust in
Allah. He fights the enemy with all commitment and does
not lose his firm determination because of the challenges.
And even in the extreme perilous situations he safeguards
his position realising his obligation. His philosophy about
life tells him that life is only to test his deeds. Facing
difficulties in the divine path will reward him with
promotion in standards. And if he acts cowardly, it will
make him an object of scorn and disregard in the sight of
Allah. So, he portrays persistence for the sake of Allah and
hopes reward for it from Him.
It is inculcated in the mind of a Muslim soldier that he must not
put his basic trust in his physical strength, nor in the high
number of arms and army but in the Almighty Allah, who is able
to make the conditions convenient, to establish fear of minority
in the hearts of majority, and to aid those endeavouring for his
faith. When His believers fight having faith of His aid, He aids
them by His angels and invisible platoons.
In order to retain courage and trust in Allah, a soldier is
directed to resort to Ṣalāh and commemoration of Allah. The
commemoration of Allah keeps him connected with his Real
Master, and his trust does not get fragile.
A Muslim soldier is taught that his discipline is a kind of
worship, he ought to keep himself prepared and follow the
orders by heart and soul. And what diminishes his strength is
raising arguments and making opinions against the orders. The
Qur’ān interpreted this habit as najwá (secret discussion)
calling it an evil characteristic:
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ٓ َ
َ ِ َ َ َ ه َ ه أ َ َٰ َ ه أ َ َٰ َ أ ُ َ ه
َ أ ه أ ه ََ ه
ِ امنُ وا َوليأ َس بِض ارِه أِم شي ا إَِل ب ِِّذ ِن ٱَّلل ِ َوَع ٱَّلل
"إِنم ا ٱنلج وى مِن ٱلشيط ِن َّلِ حزن ٱَّلِين ء
َ َأَََه أ أ
."١٠ َّك ٱل ُم ؤمِنُ ون
ِ فليت و

Tr.: Secret counsels are only inspired by evil one, in order that
he may cause grief to the believers but he cannot harm them
in the least, except as Allah permits”. (al-Mujādalah: 10)
The war education of the Qur’ān was proved to be a key to
success for Muslims of the initial centuries, due to which they
ruled over the major part of the civilised world of that period.
And even today, after the passage of 1400 years, it guarantees
success, provided that we endorse its teachings and obey them
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Tr.: Dr. Heifāʾ Shākrī2
According to the Qur’ān, humans’ creation began from Adam
and Eve, and then millions of the humans came into existence:
ُ ه
ِ ُ َ َ ُّ َ ه ُ ه
َ َٰ َ َ َ َ َ أ َ َ أ َ َ َ َ ه
هأ
ُ ََ َ
َٰٓ
“ ث مِنأ ُه َم ا
اس ٱتق وا َربهك ُم ٱَّلِي خلقكم مِن نفس وحِدة وخلق مِن ه ا زوج ه ا وب
يأيه ا ٱنل
َ ٗ َ ٗ َ َ ٓٗ َ هُ ِ هَ ه
ُ َ َ َ َ ََ أَأ َ َ ه ه
َ ُ ٓ َ
ٱَّلل َكن عليأك أم َرق ِيبٗ ا
ٱَّلل ٱَّلِي ت َس اءَل ون بِه ِۦ وٱۡلرح ام إِن
( ”رِج اَل كثِۡيا و نِس اء وٱتق واTr.:

O mankind, fear your Lord, who created you from one soul
and created from it its mate and dispersed from both of them
many men and women. And fear Allah through whom you ask
one another, and the wombs. Indeed Allah is ever an Observer
over you-al-Nisāʾ: 01) From this verse we come to know about
the creation of human beings, it describes very clearly that the
men and women are equal in the process of creation and
reproduction from the beginning. We can say that the
superiority of Adam ends at the creation of Eve, because all
the progress after that is done by both men and women.
That’s why whenever Allah called the human being for some
reason before the creation of the world and before the
ه
creation of Eve, He used the single form for Adam: “ َو َعل َم ءَادَ َم

َ
َ َ ََ َ َ أَأ ٓ ُهَ ُ َ َ ُ ََ أ
ِ ُ َ
َ ٰٓ ُؤ ََلٓءِ إن ُكنتُ أم َصَٰدِق
َٰٓ َ ِو ي بِأ أس َم آء
َٰٓ ٱۡلس َم اءَ ُكه ا ث هم ع َرضه أم َع ٱل َم
 ق ال وا٣١ ِي
ۢنب
لئِكةِ فق ال أ
ِ
ِ
ِ
ُ أ َ َ َ َ أَ ََٓ ه َ َ هأََٓ ه َ َ َ أ َ ُ أ
ٓ َ َ َ َٰٓ َ َ ُ َ أ ُ َ أ
ُ ٱَِك
َٰ سب
 ق ال٣٢ ِيم
حنك َل عِلم نل ا إَِل م ا علمتن ا ۖۡ إِنك أنت ٱلعل ِيم
ۡۖيـ ادم أۢنبِئ هم بِأس َم ائ ِ ِه أم
َ
َ
َ
َ
َ
َ
َ
َ
أ
َ
َ
َ أ
ٓ أ
َ
َ
ُ
ُ ُ ه
ُ َ ٓ ََ
َ َ أ َ َ َ ه
ۡرض َوأعل ُم َم ا تبأ ُدون
ِ ت َوٱۡل
ِ َٰ فل هم ا أۢنبأهم بِأس َم ائِهِ أم ق ال أل أم أقل لك أم إ ِ ِّنٓ أعل ُم غيأ ٱلسمَٰو
1
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ُ
َ
َ أ
٣٣ ( ” َو َم ا كنتُ أم تكتُ ُم ونTr.: And He taught Adam the names –all of

them. Then He presented them before the angels and said
“Inform Me of the names of these if you are truthful”. They
said, “Exalted are You; we have no knowledge except what
You have taught us. Indeed, it is You who is all-Knowing, AllWise. He said, “O Adam, inform them of their names.” And
when he had informed them of their names, He said, “Did I
not tell you that I know the unseen [aspects] of the heavens
and the earth? And I know what you reveal and what you have
concealed- al-Baqarah: 31-33), and when He created
Eve from
َ َ َ َٰٓ َ َ ُ أ ُ أ َ َ َ َ أ ُ َ أ َ ه
Adam, He called them in dual form: “ ويـادم ٱسكن أنت وزوجك ٱۡلنة
َ َُ أ َ ُ أ
ه َ ََ ََ ُ َ َ ه
َ
َ َأ
َ ٱلظَٰلِم
١٩ ي
حيأث شِئتُ َم ا َوَل تق َربَ ا هَٰذِِ ِ ٱلشجرة فتك ون ا مِن
( ”فلُك مِنTr.: And “O
ِ

Adam, dwell, you and your wife, in Paradise and eat from
wherever you will but do not approach this tree, lest you be
among the wrongdoers- al-A‘arāf: 19). Here we are giving only
one reference, though this style is continued till the verse 25.
In addition to that, we find in the case of Abraham when Allah
gave him good tidings of a son, He called the husband and
َٰ
wife or the men and women equally. “١٠١ ( ” َف َب َّش ۡرََٰنه ِبغ َلم َح ِليمTr.: So
We gave him good tidings of a forbearing boy- al-Ṣāffāt 101),
َ َ َ ٞ َ َٓ ََُُ َ أ
َ ح َق يَعأ ُق
ك أ
ت فَبَ ه أ
َٰ َ ح َق َومِن َو َرآءِ إ ِ أس
َٰ َ ۡش َن َٰ َه ا ب ِّ ِ أس
and also: “ ٧١ وب
ح
ِ وٱمرأتهۥ ق ا ئِمة فض

ً  َ َ َٰ َ َ أ َ أٞ ُ َ ۠ َ َ َ ُ َ َ َٰٓ َ َ َ َ أ َ َٰ َ أ
َ جب
َ َ ُِٓ ََ أ
ٞ َشءٌ َع
خ اۖۡ إ ِ هن َه َٰ َذا ل َ َ أ
ي م أِن
ق الت ي ويلِت ءأ ِل وأن ا عج وز وهذا بع ِِل شي
ِ  ق ال وا أتع٧٢ جي
ِ
َ أ ه َ أ َ ُ ه َ َ َ َ َٰ ُ ُ َ َ أ ُ أ َ أ َ َ أأ
ٞ  هٞ َ ُه
٧٣ ت إِنهۥ ۡحِيد َّمِيد
ٍۚ ِ ( ”أم ِر ٱَّللِۖۡ رۡحت ٱَّلل ِ وبركتهۥ عليكم أهل ٱۡليTr.: And his

wife was standing, and she smiled. Then We gave her good
tidings of Isaac and after Isaac, Jacob. She said, “Woe to me!
Shall I give birth while I am an old woman and this, my
husband, is an old man? Indeed, this is an amazing thing!”
They said, “Are you amazed at the decree of Allah? May the
mercy of Allah and His blessings be upon you, people of the
house. Indeed, He is Praiseworthy and Honorable- Hūd: 71-73)
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The discussion on these two news being different and historical
is out of our topic, or that Abraham was given the news of
Ismail on his own, and Sara was given the news of Isaac or
Jacob on her own, however, the husband and wife (Abraham
and Sara) are the parents of these sons, and the both were
bestowed with this good news equally. The historical distance
makes no difference; secondly we cannot deny the historical
fact that Abraham had become the father of Ismail and fulfilled
the natural desire of being a father, but after that Sara was very
sad for having no child, while her fellow wife Hajir had one. It is
very difficult to measure the amount of sadness of a women for
such a matter, were she can often lose her life for it. Therefore,
Allah gave importance to the feelings of this woman and
blessed her with the same good news as her husband. Though
we cannot deny the cause of caring for the generation of the
coming prophets, the importance of Sara is definite. We find
the same thing happened which to Mary’s mother, Hannah,
whose story is as follows:
Imran had no child and his wife Hannah wanted one, she
continuously prayed to God for that. One day while walking in
her courtyard she saw a bird feeding its baby, she became sad
and prayed to God to give her a child who would be the light
of her eyes and happiness of her heart, thereafter her prayer
was accepted and she became pregnant. She was very happy
and she vowed to present her child to serve Aqsa Mosque.
I think that the above points are enough to prove the equality
of man and woman.

Woman and Liberty of Mind: In the chapter al-Taḥrīm the
wives of Noah, Lot and Pharaoh have been mentioned, the
first two were the disobeying wives of two great prophets,
and the third was Ᾱsia the wife of Pharaoh. But here we
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concentrate only on the fact that the first two in spite of being
disobeying wives of their husbands, and who according to the
Qur’ān, were had to be punished hard, they were
independent in their thought and observations, right or wrong
whatever they decided was their own opinion, and they stood
firm on it. Their husbands, for sure, guided them, but there is
َ ََ َ َ َ هُ ََٗ ه َ َ َ ُ ِ أ ََ َ ُ َ أ
no sign of being forceful. “ ت
َضب ٱَّلل مثَل ل َِّلِين كفروا ٱمرأت ن وح وٱمرأ
ُ
َ
ه َ أ
َ
أ َ َ َ َٰ َ أ َ َ َ ُ َ َ أ
َ ََ َأ َ َأ َ أ
ي فخ انتَ اه َم ا فل أم يُغن ِيَ ا عنأ ُه َم ا م َِن ٱَّلل ِ شي ا َوق ِيل
ِ ل وطِۖ َكنت ا َتت عبدي ِن مِن عِب ا دِن ا صل ِح
أ ُ َ ه َ َ َ ه
َ ٱلدَٰخِل
١٠ ِي
( ”ٱدخَل ٱنل ار معTr.: Allah presents an example of those

disbelieved: the wife of Noah and the wife of Lot. They were
under two of Our righteous servants but betrayed them, so
those prophets did not avail them from Allah at all, and it was
said, “Enter the Fire with those who enter.- al-Taḥrīm: 10)
On the other hand, we find Ᾱsia, the good and righteous wife of
Pharaoh, who sacrificed all the luxuries, bindings, social realities
and her husband’s feelings and thoughts over her independent
thought and self-determination in spite of being the wife of
cruel Pharaoh. When her pure heart guided her to the right
path of Muses preaching, and told her that Pharaoh and his
people are on the wrong path, she did not hesitate in leaving
the luxuries of the palace and showed the world her
أ
َ ََ َ َ َ َ هُ ََٗ ه َ َ َُ ِ أ
determination and firm stand. “ ت ف أِر َع أو َن إِذ
و َضب ٱَّلل مثَل ل َِّلِين ءامن وا ٱمرأ
َ َ
َ َ أ ه
ه
َأ
َ ظلِم
ٗ َ َ َأ
ت َر أ
”قَ الَ أ
َ َ َ َ أ َ أ
١١ ي
ِ َٰ ن ِِن م َِن ٱلق أو ِم ٱل
ِ ن ِِن مِن ف ِرع ون وعملِه ِۦ و
ِ ب ٱب ِن َِل عِند ك بيت ا ِِف ٱۡلَنةِ و
ِ

(Tr.: And Allah presents an example of those who believed: the
wife of Pharaoh, when she said, “My Lord, build for me near
You a house in Paradise and save me from Pharaoh and his
deeds and save me from the wrongdoing people- al-Taḥrīm: 11)
From the above three stories we see the self determination of
a person, and also know that a person is responsible for his
own deeds in spite of being man or woman, great or low.
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Being a wife of a prophet would not prevent the divine
punishment, also a good wife will not help a disobeying and
sinful husband. According to Sayyid Quṭb, not mentioning the
names of the ladies here means to show that the example is
common to all, which will guide the people till end, not
becoming a confined thing in some special names.
Shabbīr Aḥmad ‘Uthmānī says about these ladies how strange
it is that Noah and Lot were the most righteous worshipers,
but their wives were hypocrites, seemingly they were in
relation with the prophets but secretly they were with the
disbelievers, at the end they would be sent to the Hell with
common disbelievers, and being prophets’ wives would not
save them. On the other hand Ᾱsia daughter of Muzāḥim was
a strong believer and her husband was the worst rebel, but
the righteous wife could not save her husband from entering
Hell, as well as she was not punished for the wickedness and
evil of her husband. He also writes in the context of Ᾱsia’s
prayer that she brought up Muses and was a supporter of his,
when Pharaoh knew this he tied her and punished her, in this
condition she was shown her palace in Paradise, this made her
punishment easy for her. Finally Pharaoh killed her.

Mary as a Model of Soberness, Devotion, Bravery and
Courage: Allah says:

َ
َ
َ
َ َ
ُه
َ َ
َ َ
“ فتَ َقبهل َها َربُّ َها ب ِ َقبُ ول َح َسن َوأۢنبَتَ َها نَبَاتًا َح َس ٗنا َوك هفل َها زَك ِريهاۖۡ ُك َما دَ َخل َعليأ َها زَك ِريها

َ
َ َ َٗ َ أ
ُ
ه
َ ٱَّلل ِ إ هن ه
َ اب َو
َ ح َر
ٱلأم أ
ال َي َٰ َم أريَ ُم أ ه َّٰن ل َ ِ َ َ َ َ أ ُ َ أ
ٱَّلل ي َ أرزُق َمن
ج َد عِنده ا رِزق اۖۡ ق
ِ
ِ ۡۖ ِك هَٰذاۖۡ ق الت ه و مِن عِند
ََ ُٓ َأ
٣٧ ۡي ح َِس اب
ِ ( ” يش اء بِغTr.: So her Lord accepted her well and caused

her to grow in a good manner and put her in the care of
Zechariah. Every time Zechariah entered upon her in the
prayer-chamber, he found provision with her. He asked, “O
Mary, from where is this [coming] to you? She replied, “It is
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from Allah. Indeed, Allah provides countless (things) to whom
He wills- Ᾱli ‘Imrān 37)
In this verse, the question from Zechariah was very
reasonable, as he was the patron and responsible for her
matters. How it was possible for a young girl to have different
kinds of unseasonal food, apparently the raiser would be the
source of this food. Shabbīr ‘Uthmānī says that according to
most of old commentators the meaning of rizq is the seen
food. It has been said that Mary got unseasonal fruit, fruit of
summer in winter and fruit of winter in summer. While
Mujāhid says that the meaning of rizq is ṣaḥīfah (small treatise
from Allah) and we can consider it as the food of soul.
Anyway, the blessings and the unusual signs were very clear
and repeated, Zechariah could not hold himself and asked her
amazingly about these things and their source, Mary was
neither afraid nor worried, she did not hesitate in answering
his question, she replied sensibly: it is from Allah. All the
things whether they were fruit or ṣaḥīfah, has come from
Allah. While the humans think in the boundaries of obvious
facts and sources, but Allah has His own ways, so there is no
need to doubt His doings.
However, she spent a good time of her pure life being busy in
her divine works which were very impressive TO Zechariah,
َ َ أ َ َ أ َ َ ُ َ َ ه هَ أ
then Allah sent her a message: “ ك
ِ َٰ ت ٱل َملَٰٓئِكة ي َٰ َم أري ُم إِن ٱَّلل ٱصطفى
ِ ِإَوذ ق ال

َ َ أ
َ ٱلرَٰكِع
ٱر َكِع َم َع ه
ُ  َي َٰ َم أريَ ُم ٱقأنُِت ل َِرب َ أ٤٢ ي
َ َع ن ِ َس آءِ ٱلأ َعَٰلَم
َ أ
َٰ َ َ ك
ي
ِ َو َط هه َر
ِ
ِ ِ
ِ
ِ َٰ ك َوٱصطفى
ِ ك وٱسجدِي و
ِ

٤٣” (Tr.: And [mention] when the angels said, “O Mary, indeed

Allah has chosen you and purified you and chosen you over
the women of the worlds.” O Mary, be devoutly obedient to
your lord and prostrate and bow with those who bow [in
prayer].- Ᾱli ‘Imrān: 42-43)
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Mary, who was busy day and night in worship, got a turning
point in her life, Allah informed her that He will make her to
do a rare and uncommon thing, which will give her everlasting
glory and the world would look at it as an amazing and
astonishing thing forever. It was the first time when Mary was
talking to a young man on a topic which makes a modest girl
very shy, makes her hide her face and cannot even look into
the eyes of her addressee. But she with all her chastity and
pureness explained her position beautifully and obeyed Allah’s
order. Qur’ān explains this in its miraculous words:

ُ أ
َ هَ َ أ
ٗ ََ َ أ أ َأ َ َ َ ٗ َ أ
َ أ
َ ت مِن دُون ِه أم ح
ِج ابٗ ا
 فٱَّتذ١٦ َشق ِي ا
" َوٱذك أر ِِف ٱلكِت َٰ ِ َم أريَ َم إِذ ِ ٱنتبذت مِن أهل ِه ا مَكن ا
ِ
َ
ٗ َ َ ُ
َ
 قَ الَ أ١٧ ۡشا َس ويٗ ا
َ فَأ َ أر َسلأنَ ا ٓ إ ََّلأ َه ا ُر
ت إّنٓ أ ُع وذُ ب ه
ٗ َ َ وحنَ ا فَتَ َمثه َل ل َ َه ا ب
١٨ نت تقِي ا
ٱلرم ِنَٰم مِنك إِن ك
ِ
ِ
ِ
ِ
ِ
َ
َ
َ
ه
َ
ُ
َ
ُ
َ
َ
ُ
۠
ُ ُ َ
ٗ َ ٗ
َ أ
َ َ
ُ ََ ٓ َ َ ه
ٞ َول أم يَ أم َس أسِن ب َ َۡشٞون َل غلَٰم
ِ ك ۡلِ ه ل
ِ ِ ق ال إِن َم ا أن ا َرس ول َرب
ِ  ق الت أ َّٰن يك١٩ ك غلَٰم ا زك ِي ا
ِ
َ َ َ
َ  َ َ أٞ َ َ َ َ َ َٰ َ َ َ ُّ ُ َ َ َ ه
ٗ أ
ٗ
ٗ َ ُ َ َ
اس َو َرۡحَة مِنه ا َوَكن أ أم ٗرا
ِ جعَل ُهۥٓ ءَايَة ل ِلنه
ِك ه و َع ه ِي ۖۡ ونل
ِ  ق ال كذل ِِك ق ال رب٢٠ َول أم أ ك ب ِغي ا
َ َ َ ٓ َ َ أ َ َ ُ َ َٰ أ ِ ه أ
ٗ َ ٗ َ َ
َ َ َأُ َ ََ َ أ
ٗ ه أ
خلَةِ قَ الَ أ
ت
جذع ٱنل
ِ  ۞فح َملته فٱنتبذت بِه ِۦ مَكن ا ق٢١ ضي ا
ِ مق
ِ  فأج اءه ا ٱلمخ اض إَِل٢٢ صي ا
َ
َ
َ
ه
َ
ُ
ٓ
َ
َ
َ
َ
َ
َ
َ
َ
ٗ
َ
َ َ َ
َأ
ُّ َ َ أ
أ
َ أ
َ َ
ُ أ ٗ ه
ُّ أ
ك
ِ ك َتت
ِ  فن ادىَٰه ا مِن َتتِه ا أَل َت َز ِ ي قد جعل َرب٢٣ يَٰليأت ِِن مِت قبل هَٰذا َوكنت نسي ا منسِي ا
َ ٓ َُ
َ َ
َ
أ
ٗ َ
َُ َ أ
َ سق أط َعلَيأك ُر َطبٗ ا
َ  فَ ُلُك َو أ٢٥ جن ِيٗ ا
ٱَش ِِب َوق ِري عيأ ٗن اۖۡ ف ّ ِ هم ا
 وه ِز٢٤ ِي ا
ِ
ِ َٰ ِبذ ِع ٱنلهخلةِ ت
ِ ي إَِّلأ
ِِ ك
ِ
ِ
َ َ َأ
َ أٗ ََ أ ُ َ َ أ
َ
ٗ
ُ ََ أ
ُ
ٗ
َ
َ
أ
ه
َ
ه
َ
ٓ ت َ َرين مِن ٱلب ۡش أحدا فق
."٢٦ ول إ ِ ِّن نذرت ل ِلرم ِنَٰم ص وم ا فلن أكل ِم ٱَّل وم إ ِنسِي ا
ِ
ِ
ِ

(Tr.: And mention in the Book (the Qur'an, O Muhammad, the
story of) Maryam (Mary), when she withdrew in seclusion from
her family to a place facing east. She placed a screen (to screen
herself) from them; then We sent to her Our Rūḥ [angel
Gabriel)], and he appeared before her in the form of a man in
all respects. She said: "Verily! I seek refuge with the Most
Beneficent (Allah) from you, if you do fear Allah." (The angel)
said: "I am only a Messenger from your Lord, (to announce) to
you the gift of a righteous son." She said: "How can I have a
son, when no man has touched me, nor am I unchaste?" He
said: "So (it will be), your Lord said: 'That is easy for Me (Allah):
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And (We wish) to appoint him as a sign to mankind and a mercy
from Us (Allah), and it is a matter (already) decreed, (by
Allah).'" So she conceived him, and she withdrew with him to a
far place (i.e. Bethlehem valley about 4-6 miles from
Jerusalem). And the pains of childbirth drove her to the trunk of
a date-palm. She said: "Would that I had died before this, and
had been forgotten and out of sight!" Then [the babe 'Iesa
(Jesus) or Jibrael (Gabriel)] cried unto her from below her,
saying: "Grieve not! Your Lord has provided a water stream
under you; "And shake the trunk of date-palm towards you, it
will let fall fresh ripe-dates upon you." "So eat and drink and be
glad, and if you see any human being, say: 'Verily! I have vowed
a fast unto the Most Beneficent (Allah) so I shall not speak to
any human being this day.'"- Maryam: 16-26)
Then what happened was Allah’s wish, she gave birth to a
child after a certain time, we can find its details in chapters
Maryam and Qiṣaṣ, here we only want to see how destiny
solved the problems faced by Mary in this critical condition.
Giving birth is normal, but the birth of this child was going to
happen only because of his mother opposing the nature, so
she faced many difficulties. First of all it should happen
without accusing her of adultery, and to hide this natural
process of birth from the eyes of those who cannot
understand the reasons and the causes of the destiny. In
addition to this, it is a very difficult situation for a chaste and
pure woman if someone defames her or even glare at her
badly. It was only Mary’s intelligence and wise policy that she,
opposing herself, obeyed Allah with patience and passed
through this difficult phase successfully. After the birth of her
child she faced the people with bravery and power, she did
not give up on any point. Only when she was in labor pain all
alone in the jungle, she was agitated and worried for a while,
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because in this situation a woman needs another woman to
help her, but she was alone. So she asked Allah to give her
death. This was the result of her worry. In this time Allah
helped her and gave her things which made her calm. Now,
the food is there, and a stream of water, the child himself will
provide joy for eyes. The phase of going back and facing the
people is left, so do not worry about that, my great messenger
will do this for you. At the end you will get solution of your
problem and My wish will be fulfilled. In this story, while
describing the duties assigned by Allah, Jesus describes the
greatness of mother and urges to take care of her.

َ َ
َ َ ُ ُ َ َ َ َ ََ َُ ًَ َأ
ٗ َ َ َ َ َ َٰ َ َ أ ُ ه َ َ َٰ َ أ
نت َوأ أوص َٰ ِِن
 وجعل ِِن مب ارَك أين م ا ك٣٠ جعَل ِِن نبِي ا
"ق ال إ ِ ِّن عبد ٱَّلل ِ ءاتى ِِن ٱلكِت و
َٗ ُ ه َ َ ه َ َ ُأ
 َو ه٣٢ ارا َشقيٗ ا
َ لِت َول َ أم ََيأعَلأِن
َ َ َۢ َ ه
ٗ جبه
ٱلس َل َٰ ُم َ َ ه
َع ي َ أو َم
ِ
ِ ِ َٰ  وبرا بِو٣١ بِٱلصل َٰوة ِ وٱلزك َٰوة ِ م ا دمت حي ا
ِ
ٗ َ ُ َ ُ ُّ َ َ أ َ َ ُ ُ َ َ أ َ ُ أ
."٣٣ حي ا
و ِلت وي وم أم وت وي وم أبعث

(Tr.: [Jesus] said, "Indeed, I am the servant of Allah. He has
given me the Scripture and made me a prophet. And He has
made me blessed wherever I am and has enjoined upon me
prayer and Zakāh as long as I remain alive and [made me]
dutiful to my mother, and He has not made me a wretched
tyrant. And peace is on me the day I was born and the day I
will die and the day I am raised alive."- Maryam: 30-33)
When the people heard this wise verse from a newborn, they
were surprised, they believed that Mary is pure and the birth
of this child is a sign from Allah. (al-Qiṣaṣ: 44)
When Mary came out of these phases, and the wish of destiny
was fulfilled, it was announced:

َ َ َ َ َ َ أ َ أ َ َ أ َ َ َ ُ ه ُ ٓ َ َ ٗ َ َ َ أ َ َٰ ُ َ ٓ َ َٰ َ أ
"٥٠ ات ق َرار َو َمعِي
ِ ( " وجعلن ا ٱبن مريم وأمهۥ ءاية وءاوينهم ا إَِل رب وة ذTr.: And We

made the son of Mary and his mother a sign and sheltered
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them within a high ground having level [areas] and flowing
water.- al-Muʾminūn: 45)
Allah did not call her as His sign only; but He also gave her the
ٞ َ
ُ ُّ ُ
title of “Ṣiddīqah” just like the other messengers. ٧٥ ۡۖ ِيقة
صد
ِ َوأمهۥ
(Tr.: And his mother was a supporter of truth- al-Māʾidah: 75)

Mother of Muses as a Wise Mother: Muses was born in a
tense period, when Pharaoh already had decided to kill all
Israeli boys as his reign was going to end on the hand of one of
them, according to his dream. It was natural for a mother to
worry in these circumstances, but she faced this situation in a
manner that made this event a historical one. We can see its
details in the chapter al-Qiṣaṣ verses 7 to 13. In short, till the
age of 3 months she was able to hide Muses from the eyes of
enemy, but it was very difficult to hide him from the spies. She
became worried, one day by the grace of Allah, she thought of
putting her child in a chest and leaving it in the river Nile, she
did as she thought, but being a mother she was concerned.
She asked Muses’s sister to keep an eye on the chest to see
how Allah will fulfill His promise of the safety of Muses. She
walked alongside the river and saw the chest reached the
Pharaoh’s palace; a lady from the palace picked the chest by
the help of her servants and took it into the palace. Muses’s
sister became happy after seeing this situation and to know
more details, she befriended the maidens of the palace. When
the chest was opened by Pharaoh’s relatives, they saw a
beautiful and healthy child sucking his thumb. Pharaoh’s wife
saw him and became happy; she kissed him and told her
husband that this child may become their helpful son. The
question arose about who will feed the child. Many ladies
were called to breastfeed the child, but the child refused to be
fed from anyone of them. All became concerned about his life.
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Muses’s sister was watching this situation, she told them that
she could bring a suitable nanny who could raise perfectly. So
the child went back to his mother’s lap to be raised. We can
see the details in the chapter al-Qiṣaṣ. In addition to this,
footnote of chapter Ṭāhā verse 40 mentions that when
Muses’s mother reached the palace and started feeding him,
she said that she cannot live in the palace, she wanted
permission to take the child home so as to take better care of
the child, she brought the child back after she was appointed
as a foster by the Pharaoh, and began raising him with all the
royal pride and glory.(Sheikh-ul-Hind, translation of the
chapter Ṭāhā, footnote of the verse: 40)
In the whole process of raising Muses there is a big
importance of the sister’s role beside Allah’s grace and
mother’s intelligence, because Muses’s mother made a secret
plan, but it was the sister who worked on this plan wisely and
bravely. If she had lost her control in her brother’s love and
gave the address of the foster before time, the whole plan
would have been on risk. But she acted with patience and on
time so the plan went perfect.

The Queen of Sheba, a Democratic, Wise and Openminded Lady: This story of Qur’ān is very interesting and full
of wisdom and speculation. It mentions a meeting between a
great prophet and a wise ruler, and a lady who was nearly
equal to him. The story describes the preparation made for
this meeting in a very dramatic way. The whole story is
mentioned in chapter al-Naml, we are going to divide it in five
scenes and shed light on its important points.
First Scene: The prophet Solomon in Jerusalem says while
َ َٓ
َ ََ ََََ ه َ ه أ
َ ال َم ا
inspecting or taking care of the birds: َل َل أ َرى
وتفقد ٱلط ۡي فق
ِ
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َ َ أ
أ
َََُ َهُ َ َ ٗ َ ً َ ََِأ
َ ٱل أ ُه أد ُه َد أ َ أم ََك َن م َِن ٱلأغَ آئب
ِيدا أ أو ۡلاذَبَنه ُهۥٓ أ أو َّلَأت ِيَ ِِن ب ِ ُسل َطَٰن ُّمبِي
 ۡلعذِبنهۥ عذاب ا شد٢٠ ي
ِِ

٢١) (Tr.: And he took attendance of the birds and said, ‘Why do

I not see the hoopoe - or is he among the absent? I will surely
punish him with a severe punishment or slaughter him unless
he brings me clear authorization. Al-Naml: 20-21).
This short sentence is a reflection of the Prophet Solomon’s
personality; it is a sign of Qur’ānic marvelousness. How a well
concerned king about his people is aware that absence of a
bird worries him, because it is forbidden to be absent without
giving information according to the laws and regulations of a
kingdom, beside it, he is not an unjust and merciless ruler to
punish a guilty without giving him a chance to clear his
position. In his just system every guilty has the right to justify
his absence. If he fails to do so, he will be liable to be
punished, hence the law would be protected and the
administration of the kingdom is taken care of. Prophet
Solomon just completes his order and the hoopoe inters:

ُّ َ َ
َ
َ
ََ َ َ َ ُ َ َأ ُ أ
َ َََ َ َ َ أ
َ
جدت
 إ ِ ِّن و٢٢ جئأتُك مِن َسبَ ّ ِۢ بِنبَ ّ يَقِي
ِ "فمكث غۡي بعِيد فق ال أحطت بِم ا لم َت ِط بِه ِۦ و
َ َ ُّ َ َ َ أ َ َ َ أ ُ َ ه
َ ٌ َ َ ُ َ أ
أ َ َٗ َ أ ُ ُ أ َ ُ َ أ
ج ُدون ل ِلش أم ِس
 وجدت ه ا وق وم ه ا يس٢٣ َٞشء َول َه ا ع أرش ع ِظيم
ك
ِ ٱمرأة تمل ِكهم وأوت ِيت مِن
َ َ
َ
ه َ َه َ َُ ُ ه
ُ
ص هد ُه أم َعن ه
َ َٱلشيأ َطَٰ ُن أ َ أع َمَٰلَ ُه أم ف
 ۤاَّلَأ ْۤاوُدُجۡسَي٢٤ يل ف ُه أم َل يَ أهتَ ُدون
ب
ٱلس
مِن دو ِن ٱَّلل ِ وزين لهم
ِ
ِ
ِ
َأ
هُ َٓ َ ه
ه ه
َ
َ
ُ
َ ُُأ
َ َ ه
ُ أ ُ أَ أ
ٱَّلل َل إِل َٰ َه إَِل
٢٥ ۡرض َويَعأل ُم َم ا َّتف ون َو َم ا تعأل ِنُ ون
ِ ت َوٱۡل
ِ َٰ َِّلل ِ ٱَّلِي ُي ِرج ٱۡل ءَ ِِف ٱلسمَٰو
أ
ُ َ َ ُّ أ
."٢٦ ۩ب ٱلعَ أر ِش ٱلعَ ِظي ِم
هو ر

(Tr.: But the hoopoe stayed not long and said, "I have
encompassed [in knowledge] that you have not encompassed,
and I have come to you from Sheba with certain news. Indeed,
I found [there] a woman ruling them, and she has been given
of all things, and she has a great throne. I found her and her
people prostrating to the sun instead of Allah, and Satan has
made their deeds pleasing to them and averted them from

185 Th e Indian Journal of Arabic and Islamic Studies

April-Ju n e 2018

[His] way, so they are not guided, [And] so they do not
prostrate to Allah, who brings forth what is hidden within the
heavens and the earth and knows what you conceal and what
you declare- Allah - there is no deity except Him, Lord of the
Great Throne."- al-Naml: 22-26)
Second Scene: The hoopoe is present at the court, it is very
much aware of the prophet Solomon’s greatness, majesty and
lordliness, it knows very well that it is in a weak pos ition for
being absent without permission. So it begins talking in a way
makes the listener to give ear. It says that it has news which
you (Solomon) did not know, it is not from a nearby place, but
from Sheba, and it is a confirmed one, then it gives the details
and its opinion also keeping in mind the thinking of a prophet
and a king. It gives its opinion on the disobeying people, and
at the end it points to the great throne of Allah which meant
that not only you who is a king, but one is a woman and the
second is Allah with all his dignity and the greatest throne he
has. This sentence was a good idea to cool and bring down the
anger of Prophet Solomon.
Now, we can see that Solomon did not believe him initially,
even though not believing a small bird was an insult for it,
the administration of a government has its own rules. So
the prophet wanted to investigate the matter, beside it, the
offence of being absent without permission is there also.
The best way for investigating was to send a letter with the
one who brought the news and is aware of the place to
prove his statement. If there is a reaction on the letter, it
would prove it not guilty. It is to be noted that the content
of the letter was hidden from the courtiers. It is not out till
the queen herself discusses it with her court. Solomon
orders the hoopoe:
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َ
َ
ب ِ َ َ َ َ أ أ َ أ ُه ََه َأُ أ َ ُ أ َ َ َأ
"جعُ ون
ِ كت َٰ ِِب هَٰذا فألقِه إَِّلأهِم ثم ت ول عنهم فٱنظر م اذا ير
ِ

َ أ
"ٱذه

(Tr.: Take this letter of mine and deliver it to them. Then leave
them and see what [answer] they will return."- al-Naml: 28)
Maulānā Shabbīr writes in his notes on this verse: it means
Solomon wrote a letter and gave to the hoopoe to deliver it to
queen of Sheba and bring back the reply. After delivering the
letter keep aside, because standing of the messenger in the
court is not appreciated as a rule of the kingdom. Shāh Ṣāḥib
writes: ‘to hide himself, but watch what is happening’. The
hoopoe went and put the letter on the queen’s chest where
she was sleeping alone.
Third Scene: In the eastern province of Southern Yemen, at
the place of Sheba in the court of queen she talks to her court:

ُ
َ َ َ َ أ
ِ أ
َ
ه
ه
ه
ٱَّلل ِ ه
ٌ  َكرٞ َٰ َل ك َِت
ِق إ ِ َ ه
َ ِ يأيُّ َه ا ٱل َملَ ُؤا إ ِ ِّنٓ ألأ
َٰٓ "ق الت
ٱلرم ِنَٰم
 إِن ُهۥ مِن ُسليأ َم َٰ َن ِإَون ُهۥ ِمۡسِب٢٩ يم
ِ
َ
َ
َ
أ
َ
ُ يأيُّ َه ا ٱل أ َملَ ُؤا ِ أفأتُ و ي ِفٓ أ أمري َم ا ُك
 قَ الَ أ٣١ ي
َ َع َوأت ُو ي ُم أسلِم
ه
 أ هَل تَعألُ وا ِ َ َ ه٣٠ ٱلرحِي ِم
َٰٓ َ ت
نت
ِ
ِ ِ
ِ
ِ
َ َ ً َ أ ً َ ه َٰ َ أ
."٣٢ ِت تش َه ُدو ِن
ق اطِعة أمرا ح

(Tr.: She said, "O eminent ones, indeed, to me has been
delivered a noble letter. Indeed, it is from Solomon, and
indeed, it reads: 'In the name of Allah, the Entirely Merciful,
the Especially Merciful, Be not haughty with me but come to
me in submission [as Muslims].'" She said, "O eminent ones,
advise me in my affair. I would not decide a matter until you
witness [for] me."- al-Naml: 29-32)
There are three parts of Queen’s short speech: the first is
giving information of the letter to the members of the court,
the second is the content of the letter and the third is seeking
opinion of the court upon the matter. These three parts are a
proof of decency, intellect and republic thinking. She is not

187 Th e Indian Journal of Arabic and Islamic Studies

April-Ju n e 2018

going to decide anything on this matter as a dictator. She
presents the important part of the letter before the court, she
expresses her desire to take opinion, and now it is the turn of
the courtiers to show their military power and administration
and why they should express their cowardice and be ashamed.
They replied as trained army men:

أ
ُ َ َ أ َ أ ُ َأ
َ َ ُ ِ َأ ُ ُُِ ُِه َُُِ ِ َأ
َ ٱنظري َم اذَا تَأ ُمر
."٣٣ ين
ف
ك
َّل
إ
ر
م
ٱۡل
و
ِيد
د
ش
"ق ال وا َنن أول وا ق وة وأول وا بأس
ِ
ِ
ِ
ِ

(Tr.: They said, "We are men of strength and of great military
might, but the command is yours, so see what you will
command."- al-Naml: 33)
The Queen has fulfilled the argument when she asked the
opinion of the court, she also knew that her army would not
retreat if there occurred a war, but the final decision and
order was her responsibility, and that was an exam of her on
her being wise and intelligent. Though Solomon’s letter is a
challenge to her power, over-reacting on it and being
sentimental in the response would be harmful for her country
and her people as well. Note the description of the Queen’s
court in the words of Sayyid Quṭb: here appears a woman
behind the Queen, the woman who hates war and
destruction, the one who prefers the weapons of
intellectuality and kindness over the weapons of power to
face a ‘Man’ without hatred and jealousy (Sayyid Quṭb, alTaṣwīr al-Fannī fil Qur’ān, 212). Now, look what the Qur’ān
says in its brief words:

َ ُ َ َ َ أ ه أ ُ ُ َ َ َ َ ُ ِ َ أ َ ً َأ َ ُ َ َ َ َ ُ ٓ ِ َ ه َ َ أ َ ٓ َ ه ٗ َ َ َ َ َ أ
ِإَوّن
ِ ٣٤ "ق الت إِن ٱلمل وك إِذا دخل وا قرية أفسدوه ا وجعل وا أعِزة أهل ِه ا أذ ِلة وكذَٰل ِك يفعل ون
أ
َ ٌَ ُ أ
َ ُ
َ ه َ َ َ ُۢ َ َ أ
."٣٥ ج ُع ٱل ُم أر َسل ون
ِ مرسِلة إَِّلأ ِهم بِهدِية فن اظِرة بِم ير

(Tr.: She said, "Indeed kings - when they enter a city, they ruin
it and render the honored of its people humbled. And thus do
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they do. But indeed, I will send to them a gift and see with
what [reply] the messengers will return."- al-Naml: 34-35)
Here she uses the word “mulūk” (the kings), in plural, making
the matter more thoughtful, this shows that she was very
much aware of the previous political conditions of the prophet
Solomon’s kingdom. In Qur’ān itself there are the stories of
the war between Ṭālūt and Jālūt, and the great empire of
Solomon’s father prophet Jacob. The Queen may have told her
courtiers in the light of these stories that generally this is the
way of kings during the war, and it must be the same for this
king resulting none other than destruction. On the other hand,
prophet did not know anything about Sheba and its queen, it
did not appear from any word, in addition to that the saying of
hoopoe: ( أحطت بما لم َتط بهTr.: I have encompassed [in
knowledge] that which you have not encompassed), shows
that he did not know anything about the kingdom of Sheba.
The speech of the queen shows that even though she sought
the opinion of her courtiers, she did not make her movement
depending on that opinion only. A woman is naturally weak,
and her getting worried in the condition of war is very normal,
but she controlled herself and presented her opinion very
carefully depending on knowledge and wisdom. After
expressing her opinion, there was no objection or opposition
in the court.
Sending a gift was another important step taken by the
Queen, note an opinion regarding this step: “this is a step to
examine the will of Solomon and what did he want from her”.
(Abd-ul-Karīm al-Khaṭīb, al-Qaṣaṣ al-Qur’ānī min al-‘Alam alManẓūr wa Ghair al-Manẓūr, P. 40, Dār al-Salām, Cairo, first
eddition, 1984).
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The reaction of Prophet Solomon strengthens the worries of
the Queen, depending on it she took the path of pacification.
Fourth Scene: Prophet Solomon is sitting in his court with all
his dignity when the messenger of the Queen of Sheba arrives,
Solomon orders him:

َ ٓ َ ُ أ
ُ
َ ُ َ َ ه َ ٓ َ ُ َ أ َ َٰ َ َ َ َ ُ ُّ َ َ َ َ ٓ َ َ َٰ َ ه
 م هِم ا ءَاتىَٰكمٍۚ بَل أنتُم ب ِ َهدِيهتِك أمٞ ٱَّلل خ أۡي
"فلم ا ج اء سليمن ق ال أتمِدون ِن بِم ال فم ا ءاتى ِنۦ
َ ُ َٰ َ أ أ َ أ أ َ َ َ أ َ ه ُ ُ ُ ه َ َ َ ُ َ َ َ ُ أ َ ه ُ أ َ ٓ َ ه ٗ َ ُ أ
َ ُ َ َأ
جع إَِّلهِم فلنأت ِينهم ِِبن ود َل ق ِبل لهم بِه ا ونلخ ِرجن هم مِن ه ا أذ ِلة وهم صغِرون
ِ  ٱر٣٦ تفرح ون
."٣٧

(Tr.: So when they came to Solomon, he said, "Do you provide
me with wealth? But what Allah has given me is better than
what He has given you. Rather, it is you who rejoice in your
gift. Return to them, for we will surely come to them with
soldiers that they will be powerless to encounter, and we will
surely expel them therefrom in humiliation, and they will be
debased- al-Naml: 36-37)
A point may appears here that it was not suitable morally to
send the gifts back, because sending a gift to someone does
not mean helping someone financially, but it is a way of
increasing attachment and growing relations. ( تهادوا تحابواTr.:
Give gifts to create love between yourselves.). The second
point is that a reply full of threat is not a sign of being wise
and serious regarding a Queen of a peaceful country. To clear
this doubt we have to look at the life of prophet Solomon
from a broad angle. As Maulānā Ᾱzād says that a person lives
several lives in one (Ghubār-i-Khāṭir, Ḥikāyat badao tiryāk).
Solomon was a strong man; the bronze was dissolved on his
hand, before him no one knew about the minerals inside the
earth. (Qiṣaṣ al-Qur’ān, 2/213). He was the one who knew the
language of the birds, a great and brave prophet, son of his
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great predecessor, Prophet Jacob, having prophecy from
generations in his family. He was a king of a sultanate equal
for human, jinn and birds. He was a human holding three
positions. How would be his way of thinking who said when he
thanked Allah:

َ َ َ ُ َ أ ه
َ
َ َ َ
َٱلط أۡي َوأُوت ِين
اس ُعل أِمنَ ا َمنط َق ه
ُ يأَيُّ َه ا ٱنل ه
ُ َث ُسلَيأ َم َٰ ُن د
َٰٓ َ اوۥدَ ۖۡ َوقَ ال
َشءِۖ إِن هَٰذا ل ُه َو
ك
ِن
م
ا
ِ
ِ
ِ
ِ " وور
أ
أَ أ
ُ ض ُل ٱل ُمب
."ي
ٱلف
ِ

(Tr.: And Solomon inherited David. He said, "O people, we have
been taught the language of birds, and we have been given
from all things. Indeed, this is evident bounty."- al-Naml: 16).
If we compare between the two, we will find that in the given
things they are equal. Qur’ān says regarding the queen “ إ ِ ِّن
َ ٌ َ َ
ُّ َ َ
ٱم َرأَةٗ تَ أمل ُِك ُه أم َوأُوت ِيَ أ
دت أ
ت مِن ُك َ أ
٢٣ َٞشء َول َه ا ع أرش ع ِظيم
( ” وجTr.: Indeed, I
ِ

found [there] a woman ruling them, and she has been given of
all things, and she has a great throne-al-Naml: 23)
After this Solomon is better being the king of human, jinn and
birds. On the other hand, the queen only rules over the human
beings. Looking at this situation, Solomon seems a sole ruler, as
he sends the first letter to the queen in the process of booking
the hoopoe, the face of a prophet is very clear. He is calling the
queen to obey Allah and destroying her believes in the visible
power, but she understood it as the apparent meaning to obey
him. And finally appears the feeling of manhood, Solomon thinks
that this woman wants to fool him with her gifts, so he says: go
and keep your gifts! And listen carefully! I am coming with my
army which will teach you the lesson. Seemingly this letter was
very harsh, but actually it was only a showing off threat, a
handling of the situation, because the peace from the side of the
Queen was visible by the gifts she sent, Solomon understood
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from the very beginning that the matter is easy. He could
manage the rest by intellect and policy. All the events after this,
prove that Solomon handled the situation wisely and it was
enough. The queen converted to Islam and kept ruling her
people. Solomon never attacked her, the historical sources prove
that they married each other and Solomon used to visit her every
now and then. Now we will look at the rest of the forth scenethe messenger of Solomon reaches Sheba with the reply and the
َ َ َ َ
َٰٓ ق ال
queen starts her journey for Jerusalem. Solomon says: “ يأيُّ َها
ُ ُّ َ ِ ُ َ َ أ
َ ك أم يَأأت ِيِن بعَ أرش َِه ا قَبأ َل أَن يَأأت ُو ي ُم أسلِم
٣٨ ي
( ”ٱلمل ؤا أيTr.: [Solomon] said, "O
ِ
ِ ِ
ِ

assembly [of jinn], which of you will bring me her throne before
they come to me in submission?" (al-Naml: 38)
A jinn comes out to serve him but he prefers a wise human.
The throne arrives in Jerusalem before the queen, the
prophecy awoke in Solomon heart and he thanks Allah, but
just after this the feeling of manhood and being a king
appears, and he wants to examine the wisdom and
ُ َ َ َ َ َ َ ُ ِ ََ َ أ
intelligence of the queen, so he orders: “ نظ أر
كروا له ا عرشه ا ن
ِ ق ال ن

َ َ ََأَ ٓ َأ َ ُ ُ َ ه
َ
٤١ ِين َل يَ أهتَ ُدون
( ”أتهتدِي أم تك ون مِن ٱَّلTr.: He said, "Disguise for her

throne; we will see whether she will be guided [to truth] or
will be of those who is not guided."- al-Naml: 41) so the
changes are made immediately.
Fifth Scene: Jerusalem is ready to welcome the queen, the
queen arrives and the exam begins from the first moment,
َ َٰ َ َ َ َ َ ه َ ٓ َ أ
َ ت َكأَن ه ُهۥ ُه َو َوأُوت ِينَ ا ٱلأعلأ َم مِن قَبأل َِه ا َو ُكنه ا ُم أسلِم
ك َذا َع أر ُشك قَ الَ أ
“٤٢ ي
”فلم ا ج اءت ق ِيل أه
ِ
ِ
ِۖ ِ
(Tr.: So when she arrived, it was said [to her], "Is your throne
like this?" She said, "[It is] as though it was it." [Solomon said],
"And we were given knowledge before her, and we have been
Muslims [in submission to Allah]. al-Naml: 42)
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She was a wise woman, looking at the throne she became
surprised, it was the same as hers with some changes, but she
left it in her palace! Despite these thinking she has to answer,
which has to be complete, wise and appropriate, she only says:
“as though it was it” with no approval or denial, we can say that
this brief answer is the reply to the first letter of Solomon to the
queen. It is worth to be noted that the queen was very
impressed by the power of Solomon from the first moment;
Solomon also could not keep himself from being impressed by
her wise reply, when he recognized that he is facing an
intelligent woman, he tried not to make her inter the religion by
ordering her because of his financial and military power. He
wanted her to do so after taking her decision on her own. She
has to recognize herself the superiority of God’s power over the
human power, and so she will learn that worshipping sun is
unworthy. Another plan was to make a palace with glass floor
for her living, it seems like full of water while
looking at it from
َ َ
ه أ َ ََه ََأ
ُ
far away. When she walked towards it: “ ق ِيل ل َها ٱدأ ُخ ِِل ٱلِصح ۖۡ فلما رأته
َ َأ ُ َأ
ٞ  ُّ َ هٞ َ َ أ ُ ُ ه ٗ َ َ َ َ أ َ َ َ أ َ َ َ ه ُ َ أ
َ ََ َ َ َ أ
ت نف َِس
ب إ ِ ِّن ظلم
ِ حسِبته ۡلة وكشفت عن س اقيه ا ق ال إِنهۥ ۡصح ممرد مِن ق وارِير ُۗ ق الت ر
َ َ أ َ أ ُ َ َ ُ َ أ َ َٰ َ ه
َ َّلل ِ َرب ٱلأ َعَٰلَم
٤٤ ي
ِ ( ”وأسلمت مع سليمنTr.: She was told, "Enter the
ِ
ِ

palace." But when she saw it, she thought it was a body of
water and uncovered her shins [to wade through]. He said,
"Indeed, it is a palace [whose floor is] made smooth with glass."
She said, "My Lord, indeed I have wronged myself, and I submit
with Solomon to Allah, Lord of the worlds."- al-Naml: 44)
This saying was from Solomon, from here she learnt that
whatever he believes as religion is correct, she also recognized
that the goods and merchandise her people were proud of,
Solomon got better than them. Solomon explained to her that
believing in sun and stars as a god is the same as looking at
glass and considering it water. (Translation of Shekh-ul-Hind,
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َ

َ َ

ُ ت َرب إّن َظل أم
ق ال أ
Footnote on the chapter al-Naml: 44). Then: “ ت
ِِ ِ

َ َ أ َ أ ُ َ َ ُ َ أ َ َٰ َ ه
َأ
َ َّلل ِ َرب ٱلأ َعَٰلَم
ي
ِ ( ”نف َِس وأسلمت مع سليمنTr.: She said, "My Lord, indeed
ِ
ِ

I have wronged myself, and I submit with Solomon to Allah,
Lord of the worlds."- al-Naml: 44)
Looking carefully at the result of this story we know that the
victory was for the truthful prophet but the queen was also
brave and intelligent.

Dominated by the evil inciting of soul, The Egyptian
Ladies: Regarding the story of prophet Joseph and Zulaikha,
we only want to say that not only the wife of the Egyptian
ruler was willing to capture Joseph, as it was clear from her
activities, but we also cannot spare the other Egyptian ladies
of this issue. Because when the matter of Zulaikha and Joseph
got disclosed and the ladies in the city began to execrate her,
she could not tolerate it. She wanted to reduce her crime, so
she invited them to a comfortable sitting, she gave everyone
of them a knife and asked Joseph to come out. When these
ladies saw Joseph, they were stunned, they cut their hands
out of astonishment and said:

َ َ ه َ َ أ َ أ ه َ أ َ َ أ َأ ه َ َ أ َ َ أ َ ُ ه ُ ه َ َ َ َ أ ُ ه
ت ك َوَٰح َِدة مِنأ ُه هن سِك ِٗين ا
"فلم ا س ِمعت بِمك ِره ِن أرسلت إَِّل ِهن وأ عتدت لهن متك ا وءات
َ َ
أ ُ أ َ َ أ ه َ َ ه َ َ أ َ ُ ٓ َ أ َ أ َ ُ َ َ ه أ َ َ أ َ ُ ه َ ُ أ َ َ َٰ َ ه َ َ َٰ َ َ َ ً أ
ۡشا إِن
ت ٱخرج علي ِهنۖۡ فلم ا رأينهۥ أكَبنهۥ وقطعن أيدِيهن وقلن حش َِّلل ِ م ا هذا ب
ِ َوق ال
َ ٞ َ َ َٓ ه
ُ َٰ َ َ َ َ أ
َ ِك هن هٱَّلِي ل ُ أمتُنهِن ف ِيه ِ َولَ َق أد َر َٰ َودت ُّ ُهۥ َعن نه أف ِ َ أ َ أ
 ق الت فذل٣١ ٞهَٰذا إَِل َملك ك ِريم
ۡۖسه ِۦ فٱستعص َم
ِۖ ِ
َ َ
َ َ ه أ َ أ َ أ َ ٓ َ ُ ُ ُ َ ُ أ َ َ ه َ ََ ُ ٗ َ ه
َ َ ِج ُن أ
ال َرب ٱلس أ
َ ٱلصَٰغِر
ح ُّ إ ِ َ ه
َل م هِم ا
 ق٣٢ ين
ولئِن لم يفعل م ا ءامرِۥ ليسجُن وَّلك ون ا مِن
ِ
ِ
َ
َ
َ
َ أ ُ َ َأ ه
أ
ُ
َ جَٰ هل
َ َ
َ ِإَوَل ت َ أ أ َ َ أ َ ُ ه أ ُ أ ه
ٓ ِ يدع ون
."٣٣ ِي
ِِِۖن إَِّله
ِ ِصف ع ِِن كيدهن أص إَِّلهِن وأكن مِن ٱل
ِ

(Tr.: So when she heard of their scheming, she sent for them
and prepared for them a banquet and gave each one of them
a knife and said [to Joseph], "Come out before them." And
when they saw him, they greatly admired him and cut their
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hands and said, "Perfect is Allah! This is not a man; this is none
but a noble angel."- Yūsuf: 31- 32-33)
When the king of Egypt ordered to release Joseph from the
jail, at that time also he pointed out to several ladies:

ُ
َ
ه
َ َ أ أ
ََُ َ أَ ُ أ
ََه َ َُٓ ه ُ ُ َ َ أ
ج أع إ ِ ََٰل َربِك ف سل ُه َم ا ب َال ٱلن ِ أس َوة ِ ٱل َٰ ِِت
ِ و ي بِهِۖۡۦ فلم ا ج اءِ ٱلرس ول ق ال ٱر
ِ " وق ال ٱلمل ِك ٱئت
َ
َ
َ
َ
ه
."٥٠ ٞق هطعأ َن أيأدِيَ ُه هن إِن َر ِِب بِكيأدِه هِن عل ِيم

Tr.: And the king said, "Bring him to me." But when the
messenger came to him, [Joseph] said, "Return to your master
and ask him what is the case of the women who cut their
hands. Indeed, my Lord is Knowing of their plan. (Yūsuf: 50)
From the above lines we come to know that the wife of
Egyptian ruler was dominated by her desire and crossed the
limits, but the other ladies were not less than her. This is a
natural feeling of a woman which is revealed in this story of
the Qur’ān.

Dutiful Daughters: We find the story of two daughters of
Shueb in the chapter al-Qiṣaṣ verses 22- 28, when Muses
reaches Madyan from Egypt after walking a long distance, he
finds these two girls standing beside a water-source with their
herd. As per the Torah, the number of prophet Shueb’s
daughters is seven, it is also a matter of difference if the
Madyan person was Shueb or someone else, but as Maulānā
Ḥifẓur Raḥmān says in his research that he was Shueb, Muses
reaches his period, so we can rely on the fact that these two
daughters were of Shueb’s and one of them was married to
Muses. We do not have to consider the seven daughters
theory because the Qur’ān tells us clearly about two ladies
who were dutiful, obeying, modest and in addition to that
they were very sharp-minded. The story is that when Muses
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reached Madyan in a very tired position, he saw a big
gathering in front of a well, the people were obtaining water
for their herd, there were two girls not far away standing and
waiting, they were waiting for the strong men to clear the way
so that they can obtain water for their herd. When Muses saw
this he knew that the same thing is going on here, the strong
is dominating the weak. He came forward to help the two girls
and he did. The girls reached home before their time so their
father became astonished. He asked them the reason. The
girls told him about the young man who helped them. The
father asked the girls to summon the young man quickly, one
of the girls went and came back with Muses. When Shueb saw
Muses, he was delighted. The girl asked her father to hire this
guest for grazing their herd as he is strong and honest,
according to the explainers, the father was surprised, and he
asked his daughter how she could know that he is strong and
honest. She said that she knew that he is strong because he
held the well bucket on his own, and being honest is visible
from his behavior with me, as he turned down his eyes when I
went to call him, he did not look at me even ones while talking
to me, and when we came here he asked me to walk behind
him so I directed him to the way. (Qiṣaṣ al-Qur’ān, 1/371)
This story describes the character of the girls, it is visible that
there was no man in the old father’s house; there were only
these two girls who were responsible for obtaining water for
the herd. They spent whole day for this work, it is also certain
that they were doing other chores of the house as well. If
there was a man in the house, the father would not have sent
his young daughters. The girl’s intelligence, her skill of
checking and her differentiating the good from bad is visible
from her wise conversation.
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Scenes of Feminine Feelings in the Life of Prophet
Muḥammad (PBUH): Zaid was Khadāja’s slave in the beginning.
But when she married prophet Muḥammad (PBUH), she gifted
him to the prophet who set him free after some time and made
him his adopted son. He served the prophet for a long time. Then
the prophet married him to his cousin, his aunt’s daughter and
the daughter of the Hāshimī clan Zainab. This marriage was not a
successful one, because in the beginning Zainab and her brothers
were not happy with this marriage, but they could not say
anything in front of Prophet. The fact is that Zainab was the
beloved daughter of a noble family, she wanted a person who
was equal to her position. Hence she did not like to be wife of a
slave. There were complaints every day and the prophet got
worried about them. Finally, Zaid was forced to divorce her
because there was no way to compromise. There were
important signs and indications in this marriage and divorce, the
details are in the chapters al-Aḥzāb and al-Qiṣaṣ. There is one
aspect here which is related to our topic, that the feelings and
emotions of a woman were given importance and steps were
taken to support her. Not only this, but she was married to the
Prophet himself so this act could console her after returning to
her clan and family.

ʾĪlāʾ, the Prophet breaks the relations from his wives for
some days: Prophet (PBUH) was living an empty-handed
life, sometimes they had nothing to cook in the house even
for as long as two months, but his wives were human being
who wanted to live a comfortable life. When they noticed
that the Islamic victories are extending, and there is a lot of
wealth arriving from those regions, they demanded for an
addition to their daily expenditure. Abū Bakr and ‘Umer
scolded their daughters for disturbing the prophet, they
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promised their fathers not to ask for something which the
prophet did not have, Allah says in the chapter al-Aḥzāb
regarding this situation:
ُ ََََ ََ َ َأ
ُ
ي أ َمتِعأك هن
َوزِينت ه ا فتع ال
َ َ َََ َ ه ه
َو ه
َ ٱل
ٱَّلل أع هد
ار ٱٓأۡلخِرة ف ِّن

ُ ُّ ه
ُ ُ ه ُ أ َ أ َ َ َٰ َ ُّ أ
َ َٰ َ َ أ
َ ُّيأَي
َٰٓ َ "
ٱلنيَ ا
جك إِن كنُت ت ِردن ٱِي وة
ٱنل
ا
ه
ِ ِب قل ِۡلزو
ِ
َ
ٗ َ ٗ َ َ ََُ أ ُ ه
َ نُت تُردأ َن ه
 ِإَون ُك ُ ه٢٨ ِيَل
ٱَّلل َو َر ُس وُلُۥ
ِحكن ِاح ا َج
ِ
ِ وأ
َ
ُ
ٗ ج ًرا َعظ
ِنك هن أ أ
َ أ أ
."٢٩ يم ا
تم
ِ
ِ َٰ ل ِل ُمحسِن

Tr.: O Prophet, say to your wives, "If you should desire the
worldly life and its adornment, then come, I will provide for
you and give you a gracious release. But if you should desire
Allah and His Messenger and the home of the Hereafter - then
indeed, Allah has prepared for the doers of good among you a
great reward. (al-Aḥzāb: 28-29)
There were similar incidences which the Prophet did not like:
every wife was attached to the prophet and loved him, and she
wanted to seek his attention time and again. The prophet
wanted to be just and fair with everyone, but there were
moments of weakness. For example, when the Prophet, as usual,
visited his wives after evening prayer, he stayed longer at
Zainab’s room to eat some honey she presented to him. This
continued for some days, ‘Ᾱʾishah and Ḥafṣah felt it and came up
with an idea, they decided that when the prophet comes to one
of them, she would say that she is getting the smell of maghāfīr
(a bad smelling sweet gum) from his mouth, the prophet after
hearing this swore on not eating honey any more, this was the
time when the first verse of the chapter al-Taḥīm was revealed:

ُ َ ُ َ َٰٓ َ ُّ َ ه ُّ َ ُ َ ُ َ ٓ َ َ ه ه ُ َ َ َ أ َ َ أ َ َ َ أ َ َٰ َ َ ه
"١ ٞ هرحِيمٞٱَّلل غف ور
جك و
ِ " يأيه ا ٱنل ِِب ل ِم َت ِرم م ا أحل ٱَّلل لك ۖۡ تبت ِِغ مرض ات أزو

Tr.: O Prophet, why do you prohibit [yourself from] what Allah
has made lawful for you, seeking the approval of your wives?
And Allah is Forgiving and Merciful. (al-Taḥīm: 1).
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There was another incidence at the same time: the prophet
told some secrets to his wife Ḥafṣaa and asked her not to
reveal it to anyone, but she disclosed it to ‘Ᾱʾishas. The
following verse was revealed in this regard:

َ
َ َ َ َ ََُأ َ َُ ه
َ
َ ٗ ََ َ َ أ
ََأ
ِ ٱنل ه ُّ َ َ أ
" ِإَوذأ أ َ ه
ٱَّلل عليأه ِ ع هرف بَعأض ُهۥ
ِحدِيث ا فل هم ا نبهأت بِه ِۦ وأظهر
جه ِۦ
ِ ِب إ ِ ََٰل بع
ِ َٰ ض أزو
ِ
ََ أ َ َ َ أ ََ َه
َ َ أ َ أ َ ََ َ َ َ َ َ َهَ َ أ َ ُ أ
َ
ُ
َ
ه
َ َ
."٣ ض فلما نبأها بِه ِۦ قالت من أۢنبأك هَٰذاۖۡ قال نبأ ِّن ٱلعل ِيم ٱۡلبِۡي
ِۖ وأعرض ع ۢن بع

And [remember] when the Prophet confided to one of his
wives a statement; and when she informed [another] of it and
Allah showed it to him, he made known part of it and ignored
a part. And when he informed her about it, she said, "Who
told you this?" He said, "I was informed by the Knowing, the
Acquainted."- al-Taḥīm: 3)
There were other incidences similar to these; one is that
‘Ᾱʾishah and Ḥafṣah became united on some issues and
opposed the Prophet, he disliked this kind of protest and swore
that he will not meet his wives, he continued thus for one
month. His companions were saddened with this situation.
Meanwhile, some enemies spread the rumor that the Prophet
had divorced his wives, but these news were wrong. The Qur’ān
solved the problem with some warnings and advices. It made
some orders which were useful for the future. It also said that if
a lady is proud of her large family and power, it is for no use,
because Allah, His prophet and His angels are more powerful. In
addition to that it is not true to think that the Prophet is in need
for these wives, Allah can replace them with better and noble
ladies. We can see these details in the chapter al-Taḥīm, alAḥzāb and biography of the Prophet.
We only want to say that the emotions and the feelings of
women are the same in all time and period, some family
problems are a very natural thing, and there is no need for the
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wives of the Prophet to be beyond these problems, explainers
have discussed these things very well, ‘Allāmah ‘Ainī gave
some excuses to ‘Ᾱʾishah in the commentary of Bukhārī,
saying that she was very young when she talked about
maghāfīr so this is not a lie. Some other commentators are
there to support this opinion. I think that there is no need for
these explanations, the wives of the Prophet were human,
and they had all the feminine feelings and emotions, so
existence of a family problem is a natural thing. It is a matter
of thinking that why Allah gave these issues such importance?
Why there was a verse from the Qur’ān on such small
matters? The only reason is that these things should not be
considered as unnatural, they should be solved as per rules
and regulations of Sharī’ah with wisdom and intelligence.

Qur’ān stamps on the Purity of ‘Ᾱʾishah: While returning
from the war of Banū Muṣtaliq, ‘Ᾱʾishah lost her neckles
beside the howdah, but she became worried because the
caravan had left, how would she reach it? But then she
thought that when the people will come to know that she is
not with them, they will send someone, so it was better to
remain in the same place. It was late in the night, she slept. On
the other hand, Ṣafwān bin Mu’attal who was responsible to
pick up anything fallen from the caravan, when he reached
that place, he saw a human being laying there, he came near
‘Ᾱʾishah and recognized her, because he had seen her before
the order of Ḥijāb, he said Innā lillāh loudly and ‘Ᾱʾishah woke
up, Ṣafwān did not say anything and made the camel sit on the
ground, ‘Ᾱʾishah sat in the howdah and Ṣafwān started
walking with the camel rope in his hand. They joined the army
at noon. This news reached ‘Abdullāh bin Ubai the hypocrite,
he started spreading the rumor about ‘Ᾱʾishah, and some
Muslims also joined hands with him. The prophet was very sad
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but after sometime Allah exposed the evil of the hypocrites
and revealed the purity of ‘Ᾱʾishah saying: (Qiṣaṣ al-Qur’ān,
4/76-478)

ٞ ه ه َ َ ُٓ أ أ ُ أ
ُ  هٞ ُ أ َ َأ َ ُ ُ َ ٗ ه ُ َأ ُ َ َ أ
ك أم ل ُِّل أ
ٱم ِري
صبَة مِنكم َل َتسب وِ َشا لكمِۖ بل ه و خۡي ل
كع
ِ ٱۡلف
ِ ِ "إِن ٱَّلِين ج اءو ب
ِ
ٓ
َ
َ
ه
ه
أ
ه
أ
أَ َ َ َ أ
َ
َ ٌ َ َ ُ َ َ َٰ أ َ ُ أ ُ أ
أُ ه
 ل أوَل إِذ َس ِمعأتُ ُم وُِ ظ هن١١ ٞاب ع ِظيم
ٱۡلث ِ ٍۚم َوٱَّلِي ت ول ك َِبِۥ مِنهم ُلۥ عذ
ِ مِنهم م ا ٱكتس مِن
َ
ٞ أ ُ أ ُ َ َ أ ُ أ َ َٰ ُ َ ُ أ َ أ ٗ َ َ ُ ِ َ َٰ َ ٓ أ
َ  له أو ََل١٢ ي
ٞ ك ُّمب
َج آءُو َعلَيأه ِ بأ أربَعَةِ ُش َه َدآء
ٱلم ؤمِن ون وٱلم ؤمِنت بِأنفسِهِم خۡيا وق ال وا هذا إِف
ِ
ِ
َ ُ َٰ َ َ ه ُ ُ أ
َ َ ُ َ ٓ ُّ ِ ُ َ أ َ أ
."١٣ ف ِّذ ل أم يَأت وا بِٱلش َه َداءِ فأ ِولَٰٓئِك عِند ٱَّلل ِ هم ٱلكذِب ون

Tr.: Indeed, those who came with falsehood are a group
among you. Do not think it bad for you; rather it is good for
you. For every person among them is what [punishment] he
has earned from the sin, and he who took upon himself the
greater portion thereof - for him is a great punishment. Why,
when you heard it, did not the believing men and believing
women think good of one another and say, "This is an obvious
falsehood"? Why did they [who slandered] not produce for it
four witnesses? And when they do not produce the witnesses,
it is they, in the sight of Allah, who are the liars. (al-Nūr 11-13)
The Qur’ān has taken a very strong stand on the blame whose
details are there in the verse 20. It shows that if the Qur’ān
gives the statement on hard punishment to the sinful women,
it does not leave any stone unturned to praise and
compliment the righteous women. For this reason these
verses are called the verses of pureness, because they
pronounce the purity of ‘Ᾱʾishah, Allah expressed the lowness
of the hypocrites through these verses, and also put a unique
stamp to justify the pure women.
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Islamic Architecture
(An Inspiration of the Qur’ān)
✎…Prof.

M. Y. Anṣārī1

Islamic architecture is frozen music and solid sculpture
without live figures. The raw material is being moulded into
masterpieces. Islamic architecture is the inspiration from the
Qur’ān. In fact, in certain aspects it presents pictorial view of
the allegorical concepts of Jannat (Paradise) as mentioned in
the Qur’ān. Jannat is the beginning and the end of mankind’s
destiny-the Garden of Eden and Paradise.

Inspiration of the Qur’ān
Broadly speaking the Qur’ān may be divided into two
intermixed portions: (1) the foundation or nucleus of the book
literally “the mother of the book,” and (2) the part which is
figurative, metaphorical or allegorical (Ref. S.3:7 and footnote
no. 347, the Qur’ān by A. Yūsuf ‘Alī). According to Yūsuf ‘Alī
(footnote: 347) if we refer to S. 11:1 and S. 39:23, we shall find
both established meaning and allegorical meaning. We must
try to understand it as best as we can, but we should not
waste our energies in disputing matters beyond our depth”.
The ultimate meaning is known to God alone.
In order to fully appreciate Islamic architecture in its totality,
i.e, technology, fine arts and aesthetics, one should have
insight in the Qur’ānic concept of heaven and bliss.
One should also grasp the concepts of ‘amal al-khair (good
deeds), taqwá (fear of God), and ajr (reward) in this world and
1

Professor, Department of Civil Engineering, Aligarh Muslim University, Aligarh
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in the Hereafter as stated in the Qur’ān and in the sayings of
the Prophet (PBUH), these concepts directly or indirectly lead
one to the Muslim’s perception of Jannat (Paradise).

Jannat:
Jannat has been mentioned time and again in the Qur’ān in
great details. Its photographic description (without
photographs and pictures) is life-like and pleasing to the five
human senses. The eloquence of the Qur’ān, its style and
mode of description, its attractive and charming rhythm, its
description of the well laid out undulating lawns, landscape
and gardens, its crystal clear waterfalls and rivers, the
attractive dresses utensils and furniture of the inhabitants of
Jannat are superbly illustrative. The rhythmic eloquence
produces the move effect. The net result is the feelings of the
present transformed into the life Hereafter.
This detailed Qur’ānic description of Jannat has played a very
dominant role in the thinking and lifestyles of the followers of
Islam throughout the world in every walk of life and attitude
towards life, their cultural traits and their perception of future.
A careful and minute comparison of this description with the
actual lifestyle of the Muslims all over the world reveals very
similar characteristic features of Islamic architecture
everywhere with only slight local variations as there are
minor differences in their clothing, the food, the way of living
and thinking.
The concepts of Heavens and Bliss etc. have been represented
in Islamic architecture metaphorically to enable our human
senses to experience them. However, it is beyond our human
senses to fully understand its real meaning which is within the
grasp of God alone.
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Jannat and Human Senses:
Based on the study of commentaries of the Qur’ān mentioned
in the bibliography at the end of this paper an attempt is
made here to relate various features of the above mentioned
description of the Jannat with human senses as follows:
A. Sense of vision and the concept of Jannat as gardens:
1. Trees, vines, lawns and meadows,
2. Rivers and springs flowing beneath and
3. Landscape with banks, terraces, sloping lawns, high
ground and valleys
B. Sense of hearing and music of water:
1. Falls and broods, and
2. Fountains and water channels
C. Sense of smell and fragrance:
1. Flower plants , foliage and shrubs and
2. Sweet smell of the physical surroundings
D. Sense of taste and fruits:
1 Grape vines.
2 Olive trees and
3 Dates and pomegranates
E. Senses of touch:
1. Soft rose-beds and carpet- like soft lawns. and
2. Different types of cloth.
The Qur’ānic verses relate to the above statements can be
found in any index of the Qur’ān. Their effects on culture and
civilization can be felt throughout the Muslim world. The
companions of the Prophet (PBUH) and their subsequent
generations gave new world order, social system based upon
equity and social justice, a new culture, a new art aesthetics
and architecture of the mosques residential buildings, palaces,
forts etc. and even new industries.
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Sadaqah Jāriah (Perpetual Alms-giving):
A collection of traditions by Bukhārī, Muslim and Ibn-i-Mājah
on the subject can be placed udder ten heads namely:
1 Construction of a Mosque and theology schools or
madrasahs
2 Construction of a lodging for travelers
3 Digging and construction of a canal, channel or waterwell
4 Agriculture and plantation of trees.
5 A contribution which one makes from his wealthy
property during his lifetime when he was alive and
healthy.
6 Imparting knowledge.
7 Prayer for a good and pious child
8 To distribute copies of the Qur’ān
9 To revive the old tradition and
10 To lay down one’s life in Jihād (religious, struggle or battle)
Taking note of the above (particularly numbers 1-5) the
caliphs, emperors, kings and noble men took upon themselves
as a religious obligation to participate in the construction of
buildings, canals, bridges and lodgings. Mosques and
madrasahs were given top priority. These projects were taken
in response to the teachings of the Qur’ān and Ḥadīth.

Master Builders:
The master builders, planners, architects and calligraphers of
Islamic architecture by and large were highly educated in
engineering and mathematics including geometry and
astronomy. They were equally learned and wise men of
theology and Arabic literature. Their deep understanding of
religion, modern sciences and mathematics motivated them
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produce paradisal imagery on earth in accordance with the
dictates of the Qur’ān.

Examples of Architectural Masterpieces:
The two Holy Mosques at Makkah al-Mukarramah and alMadīna al-Munawwarah occupy a prominent place in the
Muslim world. The third Holy Mosque is al-Aqṣá in Jerusalem.
The Dome of the Rock in Jerusalem is more a sanctuary than a
mosque. These are the most distinguished early masterpieces
of Islamic architecture. They are of religious importance and
were mentioned in the prophets traditions.
The al-Ḥamrāʾ and Madīnah al-Zahrāʾ of Spain, the Muslim
monument of Rabat and Marrakesh, the celebrated
masterpieces of Cairo, Jerusalem and Damascus, the
magnificent mosques and public buildings of Ottoman Safavid
and Mughal emperors of the 16th and 17th centuries, the
mosques, fountains and public baths of Istanbul, the Masjid-iShāhī of Iṣfahān and Delhi, the Red Fort and Tomb of
Huamāyūn, the Buland Darwāzah and trellis work of Salīm
Chishtī and Fateḥpūr Sīkrī and the Tāj at Ᾱgrah are the
distinctive landamarks of Islamic architecture, Muslim culture,
philosophy and Muslim society.

Islamic Architecture:
Islamic architecture is the creation of space, time and the
followers of Islam. It represents one thousand two hundred
and fifty million Muslims all over the world. They are spread
over twelve Asian and eleven African countries. They are
Berbers from Tunisia, nomads from Timbuktu, Yazīds from
Irāq, Afghāns from Kabu,l shepherds from Pakistan, Rājpūts
from India, Filipinos from Zulu Island, Syrian Immigrants,
Iranians, Egyptians, Jordanians and peasants from several
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countries. They are also Americans, Japanese, Chinese and
Europeans. They speak more than one hundred languages and
many local dialects. They are spread in space from the Atlantic
to the Pacific with geographic and social variations . The
common denominator is the Qur’ān, its universal appeal and
its creation i.e. Islamic architecture.

Case Study
Mosque:
Right from its inception Masjid occupies a central place in
Islam. Its construction has been glorified in the Qur’ān
(S.24:35-36) and the traditions of the Prophet (PBUH).
After the development and establishment of Muslim society
the concept of simple mosque constructed by the Prophet
(PBUH) at Madīnah was charged in its design, decoration, size
and aesthetics. It has now reached its limit by the expansion of
the two Holy Mosques in Saudi Arabia by the Government.

Qiblah:
The direction or the qiblha of a mosque is the most important
aspect of Islamic architecture (S.2:149-150). All mosques of
the world are oriented towards the qiblah. Bedrooms and
privies are disoriented to avoid deliberate disrespect to the
qiblah. According to Ṣaḥīḥ al-Bukhārī the Prophet (PBUH) is
reported to have said, “If you want defecate then do not face
the qiblah or turn your back to it but face east or west”. In the
case of the India subcontinent one should face north or south
to replace east or west as stated in the Ḥadīth.

Ḥauḍ-i-Kauthar:
For the conceptual and physical meaning of Ḥauḍ-i-Kauthar, these
are two sayings of the Prophet (PHUH) (1) located in the centre of
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the courtyard of the mosque is the Ḥauḍ or water-tank for
ablution before attending prayers. (2) It symbolically represents
Ḥauḍ-i-Kauthar a pond, tank or river in Paradise (S.108:a-3).
Because of its mention in the Qur’ān Ḥauḍ is a part of big
mosques, particularly of Jāmi’ Masjid according to the Tradition
‘the minimum size of a Ḥauḍ should be 4.5 mx 0.3 m deep’.

Four Rivers:
Reference may be made to sura 47:15 of the Qur’ān wherein
four rivers have been promised as reward to the righteous.
In order to understand the four rivers mentioned in the Qur’ānthey (in the form of water channels in this world) can be seen
on the lawns at the entrance to the Tāj Maḥal at Ᾱgrah. There is
a central reservoir and four channels are emerging from the
central reservoir. More details can be obtained from any
commentary of the Qur’ān and the sura 47:15
Further, the tomb is located at a higher level than the garden
below. The elevated position symbolizes surah 18: 31 wherein
the righteous (like Mumtāz in Tāj Maḥal) will recline therein
on raised thrones.

Four Gardens:
Along with two rivers, two gardens are also mentioned in S. 55
:46-78 in two separate āyats– thus a total of four rivers and
four gardens (Chahār Bāgh). Chahār Bāgh is a familiar name
for four gardens, i e, a rectangular garden divided into four
parts with a fountain or pavilion at the centre of inter section
of the two axes of a rectangle or an even a square garden. A
familiar example of this is seen in Tāj Maḥal at Ᾱgrah.

Gumbad-i-Khaḍrāʾ (the Green Dome):
In the year 1813 AD, Sultan Maḥmūd II of Turkey undertook
an expansion program of Masjid-i-Nabawī. The dome erected
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by Qaaytbay over the Prophet’s room was replaced by a new
one. The new dome was covered with lead sheets and painted
green. Ordinarily the green colour is pleasing to the eyes
particularly in a desert background. The Qur’ānic significance
of the green colour lies in sura 18:31 and sura 76:21.

Floral Decoration:
The most inspiring decoration is the calligraphy of the Qur’ān.
In fact it is the language of Islamic architecture (691AD). It is
dominated by the Qur’ānic verses almost rated with
arabesque, i,e, geometric, vegetal and calligraphic ornaments
and floral designs.
Another impressive feature of early Islamic art of decoration is
the landscape motif on the courtyard face of the wall of the
great mosque at Damascus (706-715 AD). The theme of the
motif is trees, gardens and rivers representing closely the idea
of Paradise as stated in sura 55 of the Qur’ān. The covered
area of the motif is more than 13277 m2

Conclusion:
The following conclusions may be taken as recommendations
for the research in Engineering and technology in Islamic
architecture:
1. Scientific study of the hidden technology of the Islamic
architecture.
2. Scientific study of the decorative fin art.
3. Research in the building material.
4. Training of craftsmen before it is lost forever to the
coming generations and
5. Preservation, care and translation of rare manuscripts etc.
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Plan of Action:
To achieve the above objectives, I wish to share the following
plan of action with other scholars:
1.

2.

Formation of an International Association of Islamic
Architecture and Planning with national and local
centres. A journal may also be published
To institute chairs and scholarships in the universities
and Engineering faculties on Islamic architecture

The National Association of Architecture and Town Planning,
India may suggest ‘Alīgarh Muslim University in its recently
introduced degree course on Architecture and Town Planning
to specialize in Islamic architecture. It would be a good
beginning in the University.
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Principles of Pondering on the Qur’ān
(A Review of Iṣlāḥī's Approach)
Moḥammad Omair Sufyān Iṣlāḥī1
Introduction: The Qur’ān is a divine book revealed to the
Prophet Muḥammad (PBUH). Its language is Arabic and its
message is finding Truth. But this message cannot be grasped
except when the seeker has command over classical Arabic,
apart from being sincere in his intention and having a taste of
َ ُ َِإَون ه ُهۥ َِل
long thinking over it. Allah says about this book, ب
ِ زنيل ر
ِ
َ
َ ( ٱلأ َعَٰلَمTr.: Verily, it is the revelation of the
١٩٥  بِل َِس ان ع َر ِِب ُّمبِي١٩٢ ي
ِ

Lord of the universe --- in an excellent Arabic language-alُ
ٗ ِ ۡيا َويَ أهدِي به ِۦ َكث
ٗ ِ ض ُّل به ِۦ َكث
Shu‘arāʾ: 192 and 195) He again says, ۡيا
ِ
ِ ِ ي
(Tr.: He leaves astray thereby many and guides thereby manyَه أ
ُّ ُ َ َ
َ سق
al-Baqarah: 26) He continued to say, ٢٦ ي
ِ ِ َٰضل بِه ِۦٓ إَِل ٱلف
ِ ( وم ا يTr.: -- and he leaves astray none but the depraved- al-Baqarah: 26)
The companions of the Prophet knew this importance and
that’s how they continued pondering on the Qur’ān under his
guidance. This tradition was followed by their followers who
shared this pious act with their pupils. All the above scholars
benefitted by these original sources in this process. But in
the latter period when the influence of Greek philosophy
increased, people inclined towards it and were betrayed
from the straight path to ponder on the Qurān. They
gradually got involved in some very unnecessary discussions
and debates which made them far away from the original
meaning of Qur’ān.
1
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As a result, some scholars emerged at the end of 19th century,
who felt need to ponder on the Qur’ān in the light of its
original sources. The most celebrated among them was ‘Abdul-Ḥamīd Frāhī who built the corner-stone of this thinking.
But, unfortunately, he could not complete his commentary
accordingly. However, he taught the principles of this act to
his pupil Amīn Aḥsan Iṣlāḥī who completed his commentary on
the Qur’ān in the light of these principles as well as he wrote a
book in Urdu language describing his principles of pondering
on the Qur’ān with the title of ‘Mabādī-i-Tadabbur-i-Qur’ān’
(Principles of Pondering on the Qur’ān). Several scholars
appreciated Iṣlāḥī's approach while there were some people
who criticized it.
This paper is a humble effort to study Maulānā Iṣlāḥī's
approach to ponder on the Qur’ān and to know the positive
and negative aspects of his approach.

Principles of Pondering on the Qur’ān-A Review of
Iṣlāḥī's Approach
After reading the Iṣlāḥī's principles of pondering on the
Qur’ān, we may divide them into two following parts:
1. Directive principles of pondering on the Qur’ān.
2. Fundamental principles of pondering on the Qur’ān.
Both the principles are discussed below:

Directive Principles of Pondering on the Qur’ān
Directive principles of pondering on the Qur’ān may be
divided into five principles as follows:




Sincerity of intention.
Accepting the Qur’ān as a sublime book.
Readiness to change oneself and embrace the Qur’ānic
guidance.
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 Pondering on the Qur’ān with open mind and receptive heart.
 Supplication to God for guidance and help.
(a) Sincerity of Intention: Iṣlāḥī says:
"The first and foremost requisite for this process is the
intention of a person approaching the Qur’ān. By this I mean
that a person should approach the Qur’ān only to seek
guidance not to wander for other silly purposes. He must not
have any ulterior motive. Otherwise he will not only be barred
from its divine blessings but I am afraid that he would be
driven even still farther away from it."1
He further says:
“If someone has some peculiar views and he approaches the
Qur’ān solely to search for some arguments to support his
stand-point, he may succeed in finding some specious
arguments for his purpose. This, however, he will achieve at the
risk of closing the door to a true understanding of the Qur’ān.” 2
(b) Accepting the Qur’ān as a Sublime Book: The Qur’ān is the
word of God; it is quite different from other books. That’s
why we repeatedly find such kind of statements: O man! It
is your Lord, who is addressing you. Listen to His words and
follow Him”. This style of address is quite exceptional. This
kind of divine invocation is not present in any other book. It
leaves a lasting impression on human being. He feels as his
Lord is directly addressing him. This feeling compels man to
take the assertions of the Qur’ān with extreme seriousness
rather than treat them like every day statements in an
ordinary book.3 Moreover, this book has a glorious history
of changing the minds, reforming the civilizations.
1

Mabādī-i-Tadabbur-i-Qur’īn, P. 49
Ibid
3 Introduction of the Qur’ān (tr. by Maulānā Waḥīduddīn Khān), P. XIII
2
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So everyone who wants to ponder on this book should take it
seriously and respectfully, Iṣlāḥī says:
"The second requisite is that one should approach the Qur’ān as a
most sublime and glorious book. Without an appreciation of the
importance and nobility of the Qur’ān, a student cannot be
motivated to put in the effort necessary for its in-depth
understanding and the appreciation of its subtleties and wisdom."1
(c) Readiness to change and embrace the Qur’ānic Guidance:
The third principle for understanding the Qur’ān is
readiness for the change. It means that the person who is
pondering on the Qur’ān must have a firm decision to
change himself if he finds his likes, dislikes, desires, ideas,
notions, manners, life pattern, affairs, personal relations,
inner and outward life against the Qur’ānic concepts.2
(d) Pondering on the Qur’ān with Open Mind and Receptive
Heart: The fourth requisite to understand the Qur’ān is
pondering on it with open mind and receptive heart.
Pondering on the Qur’ān is highly appreciated by the
Almighty God and His last prophet Muḥammad (PBUH) &
his companions. Iṣlāḥī says:
"Seriously pondering on the Qur’ān and its substance is yet
another –the fourth– requisite to understand and gain
insight into its wisdom. The companions of the Prophet –
the first addressee of the Qur’ān– studied and pondered
on it continuously. Those who were prominent among
them for their study and contemplation of the Qur’ān
were also highly regarded for their understanding and
insight into the Qur’ān."3

1

Mabādiī-i-Tadabbur-i-Qur’ān, P. 50
Ibid, PP. 51-52
3 Ibid, P. 54
2
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(e) Supplication to God for Guidance and Help: Iṣlāḥī says:
"The fifth requisite to benefit from the Qur’ān is that when
confronted with any difficulties in the course of its study,
one should not be discouraged, lost heart, or think
negatively, and raise objections. Instead he should refer all
such difficulties and problems to Allah seeking His help
and guidance."1

Fundamental Principles of Pondering on the Qur’ān
These principles are divided into two following parts as well:
1. Internal means of pondering on the Qur’ān.
2. External means of pondering on the Qur’ān.
1. Internal Means of Pondering on the Qur’ān
These are divided into three subdivisions, as follows:



(a)

1
2

Language of the Qur’ān.
Coherence.
Explaining the Qur’ān by the Qur’ān.
Language of the Qur’ān: First step to understand the
Qur’ān is the sound knowledge of its language. The
language of Qur’ān is not an ordinary Arabic. It is the
standard Arabic. Moreover, the Arabic in which the Qur’ān
was revealed is a miracle in its sublime eloquence and no
human or Jinn is able to compose anything similar to it"2.
The Qur’ān has challenged the Arab orators and poets to
compose only a chapter like that but they could not do it.
To understand the language of Qur’ān we should have to
understand the language of the period in which Qur’ān
was revealed because in the latter periods, Arabic
language mixed up with other languages and was

Ibid
Ibid, P. 25

216 Th e Indian Journal of Arabic and Islamic Studies

April-Ju n e 2018

influenced by it. That's why it could not remain pure in his
eloquence. So a man who wants to ponder on the Qur’ān
should have to develop the ‘genuine literary taste for the
language of the Qur’ān’.
Iṣlāḥī explains this point saying that:
“To appreciate such a language and to understand and
grasp its intricacies and nuances is obviously not possible
only through translations, books of exegesis, or lexicons.
For this, one must develop a genuine literary taste for the
language of the Qur’ān, which is, by no means, easy. It
requires hard work. It also requires natural disposition, a
discriminating faculty, and experience and practice in the
use of language”.1
He further says:
“Anyone wishing to savour the conciseness and
miraculous elegance of the Qr’ānic language, should be
able to study critically and understand and appreciate the
works of classical poets and orators of the immediate
pre-Qur’ānic period referred to as Jāhiliyyah or the period
of ignorance. Without this one can never appreciate the
beauty of the Qur’ān or its elegance as the supreme
model of the language in which it is coached nor can one
understand its awesome power that seems to have
rendered forever dumb even the most eloquent and
fluent speakers and writers.” 2
(b) Coherence: Coherence is an essential part of every
literature, even a single ordinary book can't be imagined
without coherence. The Qur’ān is above all literatures of the
world but unfortunately a large number of Qur’ānic scholars
have the view that the Qur’ān is devoid of any coherence.
On the other hand they very interestingly believe that the
1
2

Ibid, P. 26
Ibid, P. 27
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Qur’ān is a miracle of Arabic language and stands on the top
of eloquence and elegance. They never thought that if there
were no coherence in the Qur’ān it would be arranged in
chronicle order as it was revealed, and the Prophet (PBUH)
would not give instructions to place some verses specifically
with some certain other verses.
However, there have been some scholars who strongly
believed that the Qur’ān does not lack the coherence, it is
well-ordered and well-knit.
Abū ‘Uthmān Jāḥiẓ, ‘Allāmah Abū Ja’far ibn Zubair Sheikh
Abū Ḥayyān, Sheikh Burhānuddīn Biqā’ī Suyūṭī, Makhdūm
Mahāʾimī ‘Allāmah Walīyyuddīn Malwī and ‘Allāmah Abdul-Ḥamīd Farāhī are some scholars who wrote books on
coherence of the Qur’ān.
The scholars who wrote books before ‘Allāmah Farāhī have
described the coherence between the different verses of
the Qur’ān and sometimes, they tried to know the
coherence in different chapters of the Qur’ān but they
could not describe the Qur’ān as a well-ordered and wellknit book from its beginning to the end. Farāhī says:
"By ‘naẓm’ (coherence), we mean that a chapter is a
totality, and that it is also related to the chapter that
precedes it and the chapter that follows it, ---- in the light
of this coherence the entire Qur’ān can be seen to be a
single discourse with all of its parts, from one end to the
other, being well-ordered and well-knit".1
Muḥammad Salīm Kiyānī the translator of Iṣlāḥī's exegesis
‘Tadabbur-i-Qur’ān’, explains the Frahi and Iṣlāḥī concept
of coherence as follows:
Every chapter in the Qur’ān is a unit with a central theme
(‘amūd) around which it revolves. The ‘amūd is the
1

Dalāʾil al-Niẓām of Farahi (as quoted in Mabādī-i-Tadabbur-i-Qur’īn), P. 21
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unifying thread in the chapter, and the chapter must be
interpreted with reference to it. Not only every chapter is
a unit, but also there exists a logical link between all the
chapters as they follow one another in the received
Qur’ānic arrangement. Between different chapters there is
also a logical unity and coherence. 1
(c) Explaining the Qur’ān by the Qur’ān: The third principle to
ponder on the Qur’ān is to understand a verse or some
verses of the Qur’ān through its similar verses in other places
of the Qur’ān. Because Allah Himself says in different verses
of the Qur’ān that He explains His message in the Qur’ān in
various forms and manners. So a person who wants to
ponder on the Qur’ān must take this point into account.
2. External Means of Pondering on the Qur’ān
These are divided into six subdivisions, as follows:


Uninterrupted Sunnah and known practice of Muslim
community (Sunnat-i-Mutawātirah wa Mashhūrah).
 The traditions of the Prophet or āthār of the companions.
 Historical context of revelation (asbāb al-nuzūl).
 Other books of exegesis.
 Earlier scriptures.
 Arab history.
(a) The Uninterrupted Sunnah and Well-known Practice of
the Muslim Community: The Prophet Muḥammad (PBUH)
was not only a messenger of God who brought the book
but he was also a teacher and interpreter of this book. So
he explained this book in front of his companions, and
taught the massage and showed the right way to practice
the orders of the Almighty God by practicing it. As regards
1

Mabādiī-i-Tadabbur-i-Qur’ān, P. 21
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Farāhī and Iṣlāḥī, they use the uninterrupted Sunnah for
explaining the religious terms in the Qur’ān. Farāhī says:
"All religious terms like Ṣalāh. Zakāh, Jihād, Ṣaum, Ḥajj,
Masjid-i-Ḥarām, Ṣafā, Marwah, the rituals of Ḥajj and so
forth and the actions associated with them have been
handed down intact from one generation to the other and
whatever differences are found in them, they are minor and
quite negligible; Everyone knows the meaning of the word
"lion" although a lion's form may vary slightly from country
to country. Similarly, the obligatory Ṣalāh, which Muslims
offer, is the same although its form varies somewhat in
minor details. Those who quibble over these minor points
are unaware of the true sprite of this upright religion as
explained in the Qur’ān. Therefore, while dealing with such
technical terms which are not fully explained and
elucidated, the Qur’ān’s correct attitude is to be content
with and accept what is agreed upon by the Ummah."1
Iṣlāḥī follows the above mentioned way to define the
Islamic terms. He says:
"In my view this is the proper and right approach
concerning the definition of Islamic terms and I have
followed it"2
(b) Traditions of the Prophet or Ᾱthār of his Companions: To
understand the meaning of the Qur’ān and different
aspects of its wisdom, traditions of the Prophet are the
noblest and purest source. Therefore, the traditions of the
Prophet and āthār of his companions have occupied very
important place in the exegesis. Iṣlāḥī places very much
importance on this source, he says:

1
2
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"Had their authenticity been absolutely certain, they
would have occupied as important a place in the exegesis
of the Qur’ān as the above mentioned uninterrupted
collective practice of the Ummah but since we cannot be
as certain about their veracity as in the case of the
uninterrupted tradition, I have used them only where I
found them in accord with the conclusively established
principles described above."1
(c) Historical Context of Revelation: Historical context of
revelation or asbāb al-nuzūl has been regarded an
important tool to understand the verses of the Qur’ān but
in the view of Farāhī and Iṣlāḥī it has been misunderstood
by some people because they referred it as the cause of
revelation of a particular verse or a chapter, it is not true
as the great Arabic scholar Jalāluddīn Suyūṭī quoted the
words of Zarkashī in ‘Burhān’ as follows:
“It is the usual practice of the companions of the Prophet
that when they say that such and such a verse was
revealed about such and such a matter, it always meant
that the verse contains a commandment on that particular
matter. It does not mean that such a matter was
specifically the cause of the revelation of the verse.” 2
According to Farāhī and Iṣlāḥī asbāb al-nuzūl mostly refers
to the condition and state of the people initially addressed
by the Qur’ān. It is not necessary that a verse may have
been revealed during the period when an incident might
have actually taken place. Therefore, in Iṣlāḥī and Farāhī's
view, "if you would like to find the historical context of a
revelation, you would do well to look into the chapter
itself. As a skilled physician can know the nature of a
1
2
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patient's illness from a prescription he has been using, so
you can determine the historical context of a chapter from
the chapter itself. If a certain topic is discussed in the
revelation, there will be a perfect harmony between it and
the chapter."1
(d) Other Books of Exegesis: According to Iṣlāḥī three
commentaries of the Qur’ān are beneficial from three
important aspects. (1) Tafsīr of Ibn-i-Jarīr Ṭabarī: It is
important for having a huge collection of exegetical
comments of the earlier scholars. (2) ‘al-Tafsīr al-Kabīr’ of
Rāzī: It covers rational subtleties, and hair-splitting
arguments of the scholastics. (3) and ‘al-Kashshāf’ of
Zamakhsharī: It is useful for grammatical solutions.
However, the better way in the view of Iṣlāḥī's principals
of pondering on the Qur’ān is that if a person wants to
ponder on the Qur’ān he should have to ponder on every
chapter and every verse by analyzing their words,
meaning, and import considering their context, verse
sequence and textual coherence in the light of other
evidences from within the Qur’ān. Then he should
consult the books of exegesis to satisfy himself even
further, if they supported his conclusions it would
increase their credibility and if he does not find any
support for his conclusions he would have to continue his
research deliberation, until either the fallacy of his views
was clear in the light of new evidence or he was able to
prove that the view point expressed in these books of
exegesis was untenable.2
(e) Early Scriptures: Earlier scriptures are also a source to
understand the verses where the Almighty God referred to
1
2
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the old scriptures like Zabūr, Torah and Gospel and
described the stories of the prophets sent to the
descendants of Israel. It refutes in some places the Jewish
and the Christian distortion of their scriptures and criticizes
their version history, so using the old scripture for pointing
out their similarity with the Qur’ānic narration and their
fabrications and additions in it will be very beneficial.
(f) Arab History: It is very necessary for a scholar who wants
to ponder on the Qur’ān that he would know the
geographical, cultural, social, literal and ethnic history of
the Arab world because the Qur’ān has referred to
different nations of Arabia who were destroyed such as
‘Ᾱd, Samūd, Midyanites, people of Lūṭ and their beliefs,
prophets & response to the prophets as well as he
mentioned Ibrāhīm and his land and so forth. So Iṣlāḥī
believes that if he does not know the actual positions of
the places and the social history of Arabia he will not be
able to understand the wisdom of Qur’ānic verses.

Conclusion: It appeared from the above short study of the
book ‘Mabādi-i-Tadabbur-i-Qur’ān that Farāhī and Iṣlāḥī both
have placed much importance to pondering on the Qur’ān.
They emphasized on using the internal sources of the Qur’ān
to understand its meaning particularly the language of the
Qur’ān, its coherence, and explaining the Qur’ān by the
Qur’ān. They also used the traditions of the Prophet and āthār
of his companions to explain the contents of the Qur’ān. They
think that the Ḥadīth would be the best source to understand
the Qur’ān if its authenticity is proved. To me it is the best
work on the topic and explains all principles related to ponder
on the Qur’ān and to seek its true message.
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“Qur’ānic Wisdom”, An Analytical Study
✎…Purba Banerjee 1
The book Qur’ānic Wisdom, written by Maulānā Waḥīduddīn
Khān, is a series of small essays, which pertain to the often
misinterpreted and under-informed subject of the teachings of
Qur’ān. The chapters begin with the stories and examples in
the Qur’ānic verses regarding the creation plan of God that
has been revealed through the Prophet of Islam (PBUH). It is
then divided into a number of short texts, stories, examples,
principles that have been laid out for the best functioning of
human lives, societies and nations. The ideas covered within
this book are the various concepts and principles propagated
in Qur’ān – the concepts of honesty and hard work;
truthfulness; importance of charity; role of education in a
society; social etiquette; anger management, etc. This book is
essentially relevant during our days as, throughout the world,
particularly within the domain of international media, the
sensation that are created pertaining to the religion of Islam,
in general, and the misinterpretations of the teachings of
Qur’ān, in particular, have been brought into frequent debates
and discussions. On the other hand, the teachings of Qur’ān
have been treated as a probable decider of democraticauthoritarian binary regarding the Islamic world. An informed
analysis, as the author has done in this book, would be a
perfect necessity of the hour.
Maulānā Waḥīduddīn Khān, President of the Islamic Center,
New Delhi, founded the Center of Peace and Spirituality (CPS
1 Vice-Chairperson, Review Committee, The Indian Journal of Arabic and
Islamic Studies
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International) in 2001. These organizations are dedicated to
presenting Islam in the modern idiom. The Maulānā is the
author of The True Jihād, Islam Rediscovered, Islam and Peace
and numerous other best-selling books on Islam.
In the book Qur’ānic Wisdom, Maulānā Wahīduddīn Khān has
attempted to simplify the teachings of the Qur’ān for a
broader section of people – particularly those who do not
have a prior knowledge of the Qur’ānic principles. To begin
with, Maulānā Khān has drawn our attention towards the very
core of the Qur’ān – that, it is “the creation plan of God” for
all human beings, for all ages to come. The rest of the
teachings of the Qur’ān are related directly or indirectly to this
basic core. One of the most basic things about the Qur’ānic
teachings, mentioned by the Maulānā, is that life doesn’t end
with death itself. Rather, ‘life’ can be referred to as the predeath period of human existence, whereas ‘death’ is the
beginning of the post-death phase of life – as God has created
human beings for an eternal period of time.
The second most important understanding of the Qur’ān is the
existence of the Paradise – where, unlike planet earth,
everything is in a perfect state of affairs. Along with this, the
Qur’ān says that God revealed his plan for men and women,
not to be followed by force, but must be chosen out of free
will! Through this guidance, God would take each one of human
beings to the doors of Paradise after their death. The Qur’ān
presents a clear manifesto for the ones who would qualify for
entering the Paradise – the spiritual ones. Men and women
who have achieved spiritual strength in their personality are
permitted to enter Paradise. The Paradise necessarily cannot
have the negative attributes of human behavior like anger,
malice, revenge, hate, wrong desires, fighting, jealousy,
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dishonesty and exploitation. According to the Qur’ān, unlike the
general perception of spirituality, means living in the present
world maintaining intellectual discipline. The most important of
intellectual disciplines is the issue of anger, or anger
management. In the words of the Prophet (PBUH), one can
accomplish everything in life if he has his anger in control. But
that does not necessarily mean not to have any feeling of anger
– rather, it is about managing that feeling.
The book is divided into innumerable sub-chapters, presented
as short passages, or short stories, from different sections of
the Qur’ān. The stories of Prophet Joseph and Prophet Moses,
their achievements in Egypt and Syria respectively, have been
exemplified against feelings of hatred and revenge, and on the
other hand, have been glorified for patience, honesty and hard
work. Citing the story of Cain and Abel, and the murder of Abel
in the hands of Cain being the first murder in human history,
the Qur’ān has strictly warned that, except as a punishment or
against corruption, any killing of a human being must be
considered as a killing of the entire mankind. This summarizes
that differences of opinions are bound to exist in human
behaviors, but that cannot be the pretext of killing someone! In
the same sequence of events, the Qur’ān heavily insists on the
duty of philanthropy – human life is a collective endeavor and
everyone should be thankful to each other for making
everyone’s life a success. The previous point brings us to our
next story of Ᾱdam and Eve, who were created by God not only
as a pair, but also to procreate to form the first family unit of
the society. Though they were given all the freedom, it was not
absolute – they were free only to the point they were not
creating any trouble against others.
The Maulānā points out, that in the Qur’ānic teachings a great
emphasis has been put on the importance of learning, the first
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step for human beings to know the world better, having great
hopes and aspirations, and greater progress. The first and the
most important learning that Qur’ān mentions is that all men
and women are equal in the eyes of God, the only difference
being that they have been created by the same Creator in
different ways. The Qur’ān also stresses on learning from
animal behavior. The example of the raven, helping Cain to
bury the dead body of his brother, whom he had killed, shows
us the goodness of animal traits. Much importance have been
given to the social etiquette which should be practiced by
everyone – to fix a prior appointment before meeting
someone; to knock on one’s doors before entering someone’s
house; one must go away if there is no response; and if one is
refused a meeting by the owner of the house at that particular
moment, one should not hold any grudge and leave. Maulānā
Wahīduddīn Khān points out one of the major teachings of the
Qur’ān – the negative role of suspicion and misunderstanding
in the society. Qur’ānic revelation asks the followers of Islam
to verify information - particularly negative, selective or partial
information, before forming any concrete opinion regarding
the matter. This increases the chances of proper
understanding of a given situation.
In regard to the society at large, Maulānā Khān brings out
certain examples from the Qur’ān – the first of these is that in
every society there are very few men and women who can
become leaders and the rest are expected to follow them with
respect and orderliness. Without this acceptance no society
can function properly. Another important message of the
Qur’ān in regard to the function of the society is that every
member should avoid confrontational situations as they only
augment further disputes. The Qur’ān insists that every
human being is created with latent potentials which are
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subject to be revealed with education and learning – a process
“From Potential to Reality”.
A very significant teaching imparted by the Qur’ān is that
every human being is either already a friend or a potential
friend, and consequently, every human being is expected to
repel bad deeds of others with better examples. Because, as
pointed out by the Maulānā, human lives are like strong trees
– they might start from small seeds but achieve great heights
by the help of nature and fellow human beings. But this long
process of a seed becoming a tree also entails the process of
self-correction as every good or bad deed is subject to
evaluation during the course of a human life. So it is in the
best interest of every man and woman to be on guard
regarding each of their deeds.
The Qur’ān emphasizes on the significance of time in human
life. It says that time is the most precious entity in human life,
as time never stops for anyone; it is advised that everyone
should take time as an opportunity before it vanishes forever.
As far as the chief contribution of an individual is concerned,
the Qur’ān says that those who are the givers shall be able to
establish themselves successfully in the society. The best of
the giving members of the society will remain as healthiest
parts of the society.
As a process of achieving wisdom, Maulānā Khān cites the story
of a wise man from the Qur’ān, named Luqmān. In giving advice
to his son Luqmān had propagated certain guidance – as god
knows everything about every human being, this works as a
strong motivation for man and woman to follow a disciplined
life; prayer to God helps human beings to acknowledge God’s
greatness; it is always in benefit for human beings to behave
well with others; as far as human virtues are concerned, the
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most important is to have patience; determination and
commitment towards completing a task is equally important;
the major negative points in humans are anger and arrogance;
finally, human beings must refrain from disturbing others.
In regard to successful dialogue with others, the Qur’ān warns
against being obsessed with one’s own mind, and be more
attentive towards other’s mind. This brings forth better
arguments and better negotiations between individuals. In
extension to this, the Qur’ān also insists on respecting
members of other religions in a society for better functioning.
It also gives clear guidance for facing situations of difficulties,
as difficulties are normal parts of human life – a person in a
difficult situation must ignore the problematic part and
concentrate more into the opportunities that lay hidden in
those situations. To get passed these situations, the Qur’ān
asks every man and woman to submit himself/herself to the
will of God, maintain a God-centered life in its every aspect –
in thoughts, deeds, speech, behavior, etc. This leads to a
simple living but high-thinking life, which is the very basis of
Qur’ānic spirituality.
In regard to nations, the Qur’ān has given substantial
references to nation-building. The Qur’ān says that God never
abandons a people on whom He has conferred wisdom, until
they themselves change what is there in them internally. In
reference to this law, which is a natural law, the future of a
nation is dependent upon the conscious decisions taken by
the individuals who are the citizens of that nation. The good or
the bad fate of a nation is equally dependent on the good or
the bad intentions of the majority of the individuals.
Consequently, this law also tells us how to and where to start
to reform a nation when degeneration has set in – the reform
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needs to begin with individuals. Reformation of individuals can
be achieved through education, de-conditioning their
upbringing and re-condition their minds.
According to the Qur’ān, one of the most important
reformation of an individual mind is to refrain from conspiracies
– which can be waged against individuals, and thus, against
nations. As the world is full of competitions it is almost
impossible to imagine a world without conspiracies or evil
designs. But the Qur’ān asks individuals not to consider
conspiracies as signs of enmity, but rather as signs of mere
competitions. As a solution to address this problem, Qur’ān
advises individuals to be patient and sincerity towards one’s
own work and capacities. Because, the consequence of a
negative attitude in response to conspiracies would invite
failure, while replacing the negative aspect of conspiracies with
positive and constructive alternatives will lead to success. If the
same law is applied in case of nations, we will see a large
number of them conspiring against each other. In most of the
cases, each one of them responds with wrath and vengeance
against others. What they ignore is their opportunity to provide
better examples and an alternative vision of the world.
Maulānā Wahīduddīn Khān cites the way of universal
brotherhood as a way of countering/combating the interpersonal jealousies and conspiracies amongst human beings.
He puts forward a very important example from the life of
Prophet Muḥammad – when a Jew had died in Madīnah and
his funeral procession was passing in front of the Prophet, he
stood up out of respect. When one of his companions
confronted him, asking why he was being respectful towards a
non-Muslim, he replied, “Was he not a human being?” This
example establishes that the Message from God, through his
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Messenger, was to treat every human being as one’s own.
Because, the concept of universal brotherhood can erase all
kinds of discriminations, prejudices and violent thoughts
amongst human beings.
But as we look at the present world all we can see are deadly
effects of discriminations and aggressions against others .
Though we know that this is not why human beings have been
created for, we cannot but observe helplessly! In Qur’ān, a
possible solution has been given, as how to inculcate the
practice of universal brotherhood: by learning and cultivating
the culture of respect towards others. The Qur’ān states
through various verses that every human being is worthy of
respect, even if he/she differs in his/her religion, creed, socioeconomic status, culture, etc. from another person. This
practice is inevitably going to lead to an atmosphere of
freedom of thought and expressions as well as religious
tolerance. And such an ambience will lead to positive and
productive dialogue between different kinds of people in a
society, leading to the much-awaited world peace.
According to the Qur’ān, one of the most important ways of
achieving the world peace is to accept political status quo. In
the context of the present political condition of the world, the
last thing anyone can think of is to accept the political status
quo! But the Qur’ān says that accepting a particular political
situation is the wisest possible action an individual or a group of
people can do. Because, as explained in the Qur’ān, to try and
change anything by force is surely to bring forth destruction, as
nothing changes drastically. Sustainable change, whether
political or otherwise, can only come with time. The Qur’ān asks
individuals to take advantage of this intermittent time, before
situation might change in his/her favour, through further hard-
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work, dedication, education, and patience. As the Qur’ān
states, everyone shall have his/her turn!
But in the light of today’s media propagation and projection, it
is completely misunderstood that Qur’ān actually calls for
maintaining the political status quo, until a society is ready for
change. In the contrary, the Qur’ān is interpreted as the book
of Jihād, and the concept of Jihād is coloured as a violent
means of achieving one’s goal. But as far as the Qur’ānic
teachings are concerned, Jihād represents the concept of
peaceful political struggle, rather than entertaining any form
of violence. By peaceful struggle, the Qur’ān indicates the
hardest struggle of all – to touch and change the heart and
mind of human beings – “to speak to them a word to reach
their very soul.” It also insists that such a battle cannot be
fought through arms or force; it can only be achieved through
rational arguments, combined with compassion and patience.
As far as the use of violence or waging war is concerned, the
Qur’ān permits Muslims to participate in wars only if a war is
already going on. And a Muslim should only participate in that
war if he has to defend himself and his community. The
Qur’ān vehemently opposes the idea of initiating a war if
there is a peaceful situation.
In continuation with the above teaching regarding Jihād, the
Qur’ān insists on avoiding any provocation for conflict. As an
example, it cites a strategy taken by the Prophet to avoid
controversy and consequent conflict with the Jews, who were
quite influential in Madīnah during the seventh century A.D.
For the first few months after he had shifted to Madīnah, the
Prophet had accepted the direction of the Dome of Rock in
Jerusalem, which was the central point worship for the Jews
for centuries, as the direction for his own prayers. As he and
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his disciples were new to the city, with the mission of
spreading their religious ideology peacefully, they needed to
avoid any unnecessary attention and prevent any needless
conflict. The Qur’ān also advises to apply this principle in
every aspect of life – marital relationship, relation with
neighbours, friends, family and even national and
international affairs!
According to the Qur’ān, political power bestowed upon a ruler
is not a matter of pride, nor is it about superiority, and also not
about mastering a people. It is only to serve the people. So, in
this domain, the Qur’ān considers a ruler as the head of an
administration. The ruler has no right to abuse his power over
his people, nor can he consider his territory as his personal
property. He must consider both his territory as well as his
power as blessings from God, to do service to his people.
For Qur’ān, there is a larger victory than political victory,
which is to establish a state of peace amongst a group of
people or a nation. The establishment of peace is of more
importance than political victory because the first gives only
administrative control over a piece of land, while in the latter
there lie more opportunities for the people to explore
themselves, to experiment and to realize their potentials. For
example, by accepting the terms of the Ḥudaybiyyah
agreement, the Prophet had created an atmosphere of peace,
which gave his the best opportunity to spread his faith
peacefully.
In the teachings of the Qur’ān, the God has given unlimited
freedom of choice to human beings, on the correct use of
which he/she can achieve unbound success, and misusing
which he/she will be thrown into utter misery. When a leader
uses his freedom of choice for the benefit of others he
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becomes a true leader. But on the other hand, the making of a
successful leader also depends on his followers and their
dedication and loyalty towards his. As we know, that each
human being differs in his opinion from the other, which
causes disunity amongst people. But the very basis of success
of a leader depends on the unity of his followers. The Qur’ān
says that a person who has the ability to take strong decisions
and pursue them with determination and puts forward the
interests of the people ahead of his personal agendas has the
capacity to become a true leader. A leader is always needed to
establish stability in a society.
The Qur’ān positions spirituality above politics or political gain.
In the words of Maulānā Wahīduddīn Khān, the Qur’ānic
teachings state that politics or political power is secondary to
the importance of spiritual existence of a believer, because,
spirituality is an expansive subject which covers almost every
aspect of non-political life of a human being, while being
political is a small part of every human existence. In this debate,
it is extremely important to draw the line between spirituality
and politics – on one hand, spirituality is achievable under any
circumstance if sincerely wished by an individual. But on the
other hand, as every political change is subject to the
ratification and support of the collective, it cannot be achieved
only by individual effort and willpower – it needs common
negotiating grounds between the individuals to establish a
collective political change. Consequently, spirituality is given
higher position than political endeavors in Islam.
A journey towards spirituality, according to the Qur’ān, leads
to a duty-conscious society, rather than a rights-conscious
society. In the previous society, an individual is driven by his
self-consciousness towards being dutiful, while in the latter,
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individuals become dependent on the others to fulfill their
lives. Because, in the Qur’ānic teachings, a rights -based
society focuses on what has to come from others, while a
duty-based society starts with hard work by oneself. Rightbased society inevitably creates a fragmented society with
different interest-oriented classes, while a duty-based society
leads to compassion, peace, solidarity and harmony.
In conclusion, I would like to opine that the book Qur’ānic
Wisdom is an essential and fundamental reading for everyone in
today’s world, who is directed and influenced by different
mediums of common communication regarding Islam – like the
newspapers, television, the internet, the social media, religious
hatred websites, etc. Though this book should not be considered
mistakenly as a replacement to the Qur’ān itself for
understanding the teachings of Islam, it can surely be considered
as a meticulous collection, translation and interpretation of
selective, and yet very important verses of the Qur’ān.
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Book Review:
MUFRADᾹ-TUL-QUR’ᾹN
Written by: Al-Mu’allim ‘Abdul Ḥamīd al-Farāhī
Edited by: Dr. Muḥammad Ajmal Ayyūb al-Iṣlāḥī
Language of the Book: Arabic
Published by: Al-Dāʾirah al-Ḥamīdiyyah, Madrasa-tulIṣlāḥ, Sarāʾimīr, Aẓamgarh, U.P, India
Year of Publication: 2010
No. of Pages: 476
Price: Rs. 300/Reviewed by: Dr. Aurang Zeb Azmī 1
Dr. Muḥammad Ajmal Ayyūb al-Iṣlāḥī (b. 1948) is one of the
prominent scholars of A’ẓamgarh who emerged as an eminent
feagure among the modern Indian researchers and critics of
Arabic Language and Literature. He was graduated from
Madrasa-tul-Iṣlāḥ, Sarāʾimīr, A’ẓamgarh (U.P.). Then he went to
Nadwa-tul-‘Ulamāʾ, Lucknow to quench his literary thirst.
Afterwards he proceeded to ‘Alīgarh to get his master’s degree
in Arabic. Then he did Ph. D in Arabic from Lucknow University,
Lucknow. He has mastery over Arabic literature specially the
Pre-Islamic Arabic literature and the Qur’ān. Among his most
valuable works are ‘Maḥāsin al-Shir’(Two vols.), ‘Iṣlāḥ-u-ma
Ghalaṭa bihi al-Numairy’, ‘Fihrist Muṣannafāt al-Biqā’ī’ and
‘Buḥūth wo Tanbīhāt’.
1

Editor and Assistant Professor, Department of Arabic, Jā mia Millia
Islāmia, New Delhi
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Dr. Iṣlāḥī selected for him the field of glossary of the Qur’ān so
he collected all what has been scattered in the books and
treatises of al-Mu’allim ‘Abd-ul-Ḥamīd al-Farāhī and thus he
presented such a good research that was considered as a
great treasure of Indian research.
The book which I am going to review, deals with the glossary of
the Qur’ān and its terminologies. It is one of the valuable works
of al-Mu’allim ‘Abd-ul-Ḥamīd al-Farāhī (d. 1930). He was one of
the great personalities of India in the field of Arabic & Islamic
Studies. He learnt religious and modern sciences from the most
learned scholars of his time. Thus he emerged as a renowned
scholar of religious and modern sciences as well as he mastered
over Arabic, English, Hebrew, Persian, Sanskrit and Urdu
languages. He served the teaching in several universities of India
and Pākistān leaving behind him numerous books and treatises
in the field of Arabic & Islamic Studies. Most of his books deal
with the Qur’ānic sciences. His researches are internationally
regarded as an excellent academic work.
Though the book does not cover all the glossary of the Qur’ān,
which the author also did not intended to do, it deals with the
most difficult words and terminologies of the Qur’ān what the
majority of the commentators of the Qur’ān has committed
slips and mistakes in understanding the correct and accurate
meanings. And this misunderstanding virtually caused
different groups among them.
Keeping the importance of the book in view, Dr. Muḥammad
Ajmal Ayyūb al-Iṣlāḥī chose this valuable book to edit its
contents with enriching it with other citations on the topics.
Thus the book came into light in a modern academic shape.
The book begins with a preface of the Editor in which Dr. Iṣlāḥī
pointed out the eminence of the author, importance of the
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book and the details of its different editions as well as he
indicated to the effort he made regarding editing of the book.
The preface has been concluded in five pages.
Dr. Iṣlāḥī wrote another preface in which he mentioned the
detailed biography of the author pointing out the sources of
the biography, academic personality of the author, different
stages of his education, positions held by him, his educational
and administrative duties, his morals, his students and his
published and unpublished books and treatises. He concluded
this preface with the opinions of the scholars regarding his
expertise over different sciences and arts. Maulāna Abul
Kalām Ᾱzād says about him:
“Ḥamīduddīn Farāhī was one of the pious scholars who not
only have expertise over sciences but they also possess good
morals and high values. Such great pious scholars are, no
doubt, less in number. Whenever I met him I was influenced
with his piety more than his knowledge. He was really a pious
man”. (Majalla-tul-Iṣlāḥ, 1/1/56-61)
This preface has been covered in 31 pages.
The Editor has also written one more preface wherein he has
discussed the books on the glossary of the Qur’ān and their
importance in elaborating the meaning of the Qur’ān. In the
meanwhile he has indicated towards the book which he has
edited. So he mentioned the matter of its incompleteness, its
prefaces, the number of the words which the author has
explained and the way the author has adopted in explaining
these words and terminologies. He also mentioned the
importance of the book among the existing Qur’ānic glossaries
and dictionaries, its editions and at the end he pointed out
what he has done as regards editing of the book. His effort can
be concluded as follows:
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1. Enriching the text with available researches in the books of
the author himself.
2. Filling in the gap as much as possible with the writings of
the author himself.
3. Detailed mention of the references given in the text.
4. Explaining the verses cited.
5. Short biography of the poets or writers mentioned in the text.
6. Quoting more citations in the margin.
7. Adding other words available in the books of the author.
8. Making different indexes.
This preface has covered 40 pages.
The edited book begins with the photos of the original text which
Dr. Iṣlāḥī has edited. Then the edited text contains 150 pages
followed by extra published materials in 87 pages wherein 35
words and terminologies have been explained. Then comes what
the Editor has added in 56 pages covering 42 words and
terminologies. After that he has mentioned bibliography of
different languages; Arabic, English, Persian & Urdu which are
numbered 300. This bibliography covers 25 pages.
The scientific indexes which Dr. Iṣlāḥī has provided are of nine
types; Index of Qur’ānic verses, index of the Ḥadīth and
narrations, index of old heavenly books, index of citations
provided in the text and margin as well as citations of the
Editor, index of books mentioned in the text, index of
scattered benefits, index of names, groups and places, index
of glossary in alphabetical way, and the contents of the book.
All these contain 57 pages and the whole edited book contains
476 pages in the modern style of publishing.
At the end I wish to give an example of what the Editor has
done and how he has come up to the level. This is as follows:
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" الكوثر  : 1مبالغة الكثير ،فهو :ذو كثرة عظيمة وبركة وثروةّ .
فإن الكثر هو الثروة ،وقد
سموا به الرجال ،كما ّ
ّ
سموهم بكثير وك ّثير .وترى استعماله في طريق الصفة في قول لبيد:
صاحب ملحوب فجعنا بموته

وعند ّ
الرداع بيت آخر

كوثر 2

وفي قول أمية بن أبي عائذ الهذلي :3
تبـ ــاهي الحقيق إذاما احتدمـ

ـ ن حمحم في كوثر كالجـالل "4

It is crystal clear from the study of the book that the Editor did
his best to present a good research work in a modern style.

 1تفسير سورة الكوثر ،3- 2 :الفصل الثاني ،املطبوعة63- 62 :
 2من قصيدة له في ديوانه ،52 :والبيت وحده في السيرة 1:421 :والبلدان )ردع  ،3:39وملحوب
 ( 5:191واللسان )ردع ( والعجز وحده في اللسان )كثر ( صاحب ملحوب :في شرح الطوس ي أنه
عمرو بن خالد بن جعفر ،وملحوب :فرس ،والرداع :موضع وصاحبه عوف بن األحوص .وقال أبو
عمرو وابن هشام وياقوت ّإن ملحوبا :أرض ،وصاحبه عوف بن األحوص بن جعفر بن كالب ،أي
ثم .أما الذي عند الرداع فهو شريح بن األحوص .ومثله قول ّ
مات ّ
املخبل السعدي يصف اجتماع
أحياء سعد من بني منقر وغيرهم إلى قيس بن عاصم وتعويلهم عليه في أمورهم .انظر سيبويه
 3:600واللسان )أهل (:
وهم أهالت حول قيس بن عاصم إذا أدلجوا بالليل يدعون كوثرا
وقال الكميت بن زيد يمدح هشام بن عبد امللك بن مروان )السيرة :( 1:422
وأنت كثي ــر يا ابن مروان ّ
طيب زكان أبوك ابن العق ــاقل كوثرا
 3شاعر إسالمي من شعراء الدولة األموية وأحد ّ
مداحي بني مروان .وهو مخضرم على ما في اإلصابة
عن املرزباني .ابن قتيبة ،667 :واألغاني ،166- 163 :23 :اإلصابة ،488 :الخزانة- 435 :
436
 4من قصيدة له في أشعار الهذليين ،504 :والبيت وحده في السيرة  ،1:422وغريب القرآن:
 ،541واللسان )كثر ( ،والعجز في املقاييس  5:161بدون نسبة
حمحم :في املطبوعة من اللسان" /وحمحمن" .ورواية الديوان وسائر املصادر كما في األصل.
يصف الشاعر في البيت حمارا وعانته .الحقيق :ما ّ
يحق عليه أن يحميه.
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Qur’ān-i-Karīm ke Hindustānī Tarājim wa
Tafāsīr ka Ijmālī Jāʾizah
✎…Nāyāb

Ḥasan Qāsmī1

The Holy Qur'ān is not only a divine book but also a perfect
constitution of Islamic governance and of life for the Muslims
all over the world. In it Allah the Almighty has described all
those rules and regulations by practicing which a human being
can get success in both the world and the Hereafter. The
Qur’ān has an academic aspect that different aspects of
sciences and arts can be argued by its apparent words and
phrases. Another aspect of the Qur’ān is utterly practical and
associated with the individual and social life of a human being.
One more aspect of the Qur’ān is that it is an eternal miracle
which our prophet Muḥammad (PBUH) was blessed with. No
nation including the elegant and eloquent people of Arabia
could, till date, be able to bring even a single similar chapter
as the Qur’ān challenged. Before the prophet Muḥammad
(PBUH), the prophet Moses was blessed with a stick as miracle
that if he hit it on the rock, a river would flow from there or he
threw it on the ground, it would turn into a snack. Similarly, in
the hands of the prophet Dāwūd, iron would become wax. The
Jesus Christ was blessed with the miracle that if he touched
onto the patients with his hands, they would get recovery, or
the dead would become alive if he ordered by the will of Allah.
LIkewise, the prophet Muḥammad (PBUH) was also blessed
with a revealed miracle i.e. The Holy Qur’ān. This miracle will
last until the Day of Resurrection, because the process of the
coming of prophets has been stopped on Muḥammad as the
1
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seal of the prophets and messengers. No prophet will ever
come after Him. The religion he brought will remain until the
Doomsday. Thus this miracle of his will also remain until the
same day. That is the reason why the teachings of the Qur’ān
are still alive even after the fourteenth century of Hijrah. And
the facts that the Qur’ān has described are true letter by
letter. Many of what is being revealed today by scientists and
researchers after they have struggled for centuries has already
been revealed by the Qur’ān fourteen centuries ago, whereas
that age was neither of science and education nor of
technology. Moreover, the prophet Muḥammad (PBUH) was
ummī (unlettered). The come true of those Qur’ānic teachings
and the eternal source of sciences like the Qur’ān prove that
Islam is a true religion and that it is only Islam which is worth
being accepted and according to which life should be lived.
The association with the Qur’ān and practicing it guarantee
success for humankind. It is the only book which completely
guides the entire humankind and tells them about the real and
eternal success. Except it, there is no such book on this earth.
Though, there are divine books they have gone through
interpolations and concoctions through the passage of time
and thus they have lost their original shape. Moreover, they
had been revealed for particular people in particular places
while the divine book that is a book of guideline for all time is
only the Qur’ān through which one can attain success in this
world and hereafter.
Thanks to this eternity of the Qur’ān thousands of books in
thousands of languages of the world have been written in the
explanation and interpretation of its sciences and studies and
this process of writing is still continuing. As the scholars chose
the Qur’ān as their research topics from various points of views,
they found out a lot of academic significances such as linguistic,
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literary and scientific etc. India is, in this regard, a distinguished
country where many translations and commentaries of the
Qur’ān have been written and a great number of scholars and
thinkers have spent their assets of mind, thoughts and
knowledge to explain and interpret the Qur’ān.
At this time there is a book in our hands, entitled "Qur’ān-iKarīm ke Hindustānī Tarājim wa Tafasīr ka Ijmālī Jāʾizah" (A
Brief Analysis of Indian Translations and Commentaries of the
Qur’ān) written by Professor Ghulām Yaḥyá Anjum. In this
book he has made a good attempt to deeply analyze all those
works done on the Qur’ānic studies in India from beginning till
date. The Professor is a well-known face in the contemporary
academecia. He is the Chairperson of the Department of
Islamic Studies in Jāmia Hamdard, New Delhi. He has authored
more than twenty different academic and research books. The
under-review book is an instance of his outstanding struggle,
hard work and deep understanding. In this book he has
introduced all those Indian translations and commentaries of
the Qur’ān which were written in Urdu and Arabic as well as in
Telgu, Bengālī, Sanskrit, Gormukhī, Kannad, Gujarātī, Hindī
and English etc. While introducing the translations and
commentaries of the Qur’ān he has mentioned all the books
written by scholars irrespective of their schools of thoughts.
Apart from the Muslims, the author has also mentioned
Christian and Qadiani translations and commentaries of the
Qur’ān. Having studied the comprehensive contents of the
book it can be assumed that he has almost covered all the
works done on Qur’ānic studies till the date from beginning.
And that his book may be considered to be a best
encyclopedia regarding the explanation and interpretation of
the Qur’ānic sciences in India.
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The book begins with five consecutive favorable reviews. Prior
to those, the author in his foreword talks briefly about his
struggle towards writing this book, the comprehensiveness of
the relevant theme and contents of the book. In the preface
the author has elucidated several aspects of the Qur’ān and its
explanation. The preface which consists of one hundred pages
reflects the author's deep understanding of the Qur’ānic
sciences. Being a student of the Qur’ān one can learn a lot
from this preface. In this preface the author has pointed out
the kinds of divine revelation, the stages in which the Qur’ān
was revealed, names of the Qur’ān, manners of recitation,
definition of translation, explanation and interpretation,
classes of commentators, and important commentaries of the
Qur’ān which were written in different periods. He has also
argued how it was started to write the commentary of the
Qur’ān in India. The book actually starts from the page 171
and introduces the books under several titles. The first title is
"Indian Commentaries of the Qur’ān". Second "Commentaries
of Some Parts of the Qur’ān". Third "Urdu Persian Translations
of the Qur’ān". Fourth "Poetic Translations and Explanations
of the Qur’ān". Fifth "Explanations of Verses of Orders". Under
this section twelve books have been mentioned. Sixth "Indian
Interpretations, Guides and Notes of the Explanations of the
Qur’ān". In this part hundred interpretations, remarks and
notes of several explanations of the Qur’ān have been
introduced. Seventh "Translations and Commentaries of the
Qur’ān by Shī’a Scholars". This section describes more than
one hundred and fifty translations and commentaries written
by Shī’a scholars in different periods. Eighth "Thematic
Commentaries of Qur’ān" and this part had discussed eight
books. Ninth "Qadiani Translations and Commentaries of the
Qur’ān". Fifteen books have been introduced in this section.
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Tenth "Translations of the Qur’ān by Christian Scholars". This
section talks about five translations of the Qur’ān and also
tells the names of those Christian translators (who translated
them). Eleventh "Translations of the Qur’ān in Different
Languages". In this section many translations of the Qur’ān
written in several languages have come under discussion.
While introducing the books the author has usually noted
down the year of publication of the book along with brief
introduction to it. He has also given description of the status
and dignity of some explainers. On some places he has
provided samples of translation and explanation too. The
author has tried his maximal that whatever translation or
commentary comes under his discussion, he briefly introduces
the book and its writer as well. Nevertheless, many such
commentaries and translations are left about which only the
book and the name of its author could be revealed. However,
this is an extraordinary significant book which beautifully
reflects all those works done on the Qur’ānic studies in India
during the last hundreds of years.
Along with many good features, this book has a few
shortcomings too. In some places the complicated language
has been used, sometimes the same content has been
repeated in the course of introduction to a book. On page 285,
under the section "Urdu Explanations of the Qur’ān" a
commentary namely "al-Kaukab al-Durrī" according to the
author written by Maulānā Yaḥyá Kāndhlawī has been
mentioned, whereas it is not the commentary of the Qur’ān
rather it is a note in Arabic to "Sunan al-Tirmidhī" which his
son Sheikh Zakariyyā Kāndhlawī published later in two
volumes, with the addition of his own notes. An academic and
research magazine called "Taḥqīqāt-i-Islāmī" has been
published from ‘Alīgarh for a long time ago. Referring to an
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article by Khurshīd Ḥasan Riḍwī published in that magazine, the
author has, while introducing the commentary of the Qur’ān by
Amīn Aḥsan Iṣlāḥī called "Tadabbur-i-Qur’ān" given explanatory
sample of it (i.e. Tadabbur-i-Qur’ān). But he writes the name of
that magazine as "Taḥqīqāt" on page no. 189 and as "Seh-Māhī
Ta’līmāt" on the very next page. The total number of the
Qur’ānic verses according to what the page 72 reads is 6285
while on page 102 it has been numbered 6666. Though the
latter figure (i.e. 6666) is well-known yet the author should,
according to his research, have written any one of them. In
several places Arabic texts are wrongly spelt which are, of
course, typing errors but they should have been rectified.
Several Urdu words are also mistyped. It is hoped that they
would be corrected in next edition.
Anyway, the book written by Ghulām Yaḥyá Anjum completely
covers all the works on Qur’ānic sciences done in India. And it
would probably be the only book of its kind in Urdu which
comprehensively analyses all the translations and
commentaries of the Qur’ān written in different periods by
different scholars irrespective of their schools of thoughts and
classes. The book has been published in 2017 by National
Council for Promotion of Urdu Language (NCPUL), New Delhi.
The printing quality is standard, attractive and beautiful. Such
an invaluable book of over six hundred pages costs very low as
260 Indian rupees. It is hoped that this book would prove to
be a precious gift for those who are interested in the Qur’ānic
studies and will help those who will be working or pursuing
research in this field.
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