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Introduction

And We send down of the Qut’an that
which is healing and mercy for the
believets... (Quran 17:82)

I am delighted to present you this volume. This book was
initially conceived of as two series of lectures on the Glorious
Qur’an. One was a series of 14 lectures given at the Islamic
Centre of England during the month of Ramadan 2011. The
other one was a course of 13 lectures on the Qur’anic Sciences

conducted in 2015 at the Hawzah Ilmiyyah of England.

In both series, my main aim was to further explore the status
and significance of the Qur’an itself and see how we can
improve our personal relationship with the Book of Allah
(swt). Although we covered some technical and theoretical
themes which are typically discussed in courses on the
Qutr’anic sciences (‘ulum al-Qur’an) or methods and manners
of Qur’anic exegesis, I tried to be more selective. My focus
was more on knowing the reality of the Qur’an and

understanding how to better relate and connect to it.

Thanks be to Allah (swt), in addition to researching for these

lectures, I had the opportunity to reflect on many of these



themes and personally came to a deeper recognition of this
great divine gift and sometimes discovered clearer or new
ways of understanding some major issues. For example, one
may refer to the relationship between Allah (swt) and the
Qur’an, the reality of the Qur’an, the two faces of the Qur’an,
the proper meaning of the descent (nuzil) of the Quran, the
notion and function of divine rope (habl) which has been
extended from heaven to us, the secret of the freshness of the
Qur’an, the concept of ‘carrying the Qur'an’ (ham/ al-Qur’zan),
and the Qur’an being an ongoing source of light, a continuous

channel of guidance, and a healing medicine.

In addition to those topics discussed in the above-mentioned
lectures, this book covers more topics and has many
additional references in Arabic and English translation which

would particularly benefit scholars and teachers.

The compilation of this book would not be complete without
the dedication and sincere help of several people. I feel very
much indebted to them and remain forever grateful to them.
I should also thank Dr Amina Inloes for editing and
proofreading the entire book. I humbly request Allah (swt) to
reward all who helped generously and let them enjoy the light
of the Qur’an in this world and its intercession in the

hereafter.

Mohammad Ali Shomali
26 May 2020



Revelation

Types and Characteristics



Chapter 1

Definition and types of revelation

—‘$¢.—

Introduction

Throughout the history of mankind, Allah (swt) has
communicated to some people. All the Abrahamic faiths
believe that there were some individuals who received direct
communications from Allah (swt).! There are many common
prophets and many common books between these religions.
Perhaps we do not have the exact names or the complete
content of the books, but according to the Qur’an, we know

that there were such books.” For example, the Qur’an refers

! In this context, ‘direct’ indicates that it was not through other people but
could still be through angels; I make this distinction because Allah (swt)
has indirectly communicated to all human beings; that is, through the
prophets. In any case, all Abrahamic religions agree that Allah (swt) has
communicated with some individuals without any other human being
involved.

2 This is referred to in the following verse:
458 a8y il T S stz s 4 e ) U1 L Ul
‘-Lﬂ)wbiu“vﬁy‘dﬂ))
The Apostle has faith in what has been sent down to him

from his Lord, and all the faithful. Each [of them] has
faith in Allah, His angels, His scriptures and His



to books, such as the book of Prophet Abraham,' Prophet
Moses,” Prophet Jesus’ and Prophet David,* and we have no

doubt about this.

We now try to delve into the nature and reality of this
communication. Of course, we can never understand it
completely, because unless you experience it yourself you
would not be able to understand the reality of it completely.
It is like other kinds of experiences. For example, we cannot
really understand what it means to lose a child unless we
experience this ourselves, no matter how much we read or

hear about it. Similarly, the beauty of having presence of heart

apostles. [They declare,] ‘We make no distinction
between any of His apostles.” (2:285)

! This is referred to in the following verse:
e 3 ol pl i N Giall il 3 )
This is indeed in the former scriptures, the scriptures of
Abraham and Moses. (87:18-19)
2 Tbid.
3 This is referred to in the following verse:
Jemi 5 33 5T i o W el sl sl sl O
He has sent down to you the Book with the truth

confirming what was| revealed [before it, and He had
sent down the Torah and the Evangel. (3:3)

4'This is referred to in the following verse:
i)y.j :’5‘9 L.J ;

and We gave David the Psalms. (17:55)
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in the prayer or sweetness of love for Allah (swt) cannot be
understood unless they are experienced. Hence, we cannot
understand the reality of revelation, but we can try to get

closer to it through some concepts.

Definition of revelation (wahy)

In the Qur’an, the term used for ‘revelation’ is wahy. In
Arabic, the term wahy literally means giving a message quickly
and hiddenly, whether by gesture, in written form, or by
inspiration.! This term has been used in this sense both
before” and after the advent of Islam. There is also a technical
sense in which the term wahyis used to mean ‘communication
of Allah (swt) to the prophets.” As usual, the relation between
the two meanings is clear. The technical sense is a specific and
precisely defined instance of the literal. Another example is
the term sa/at, which originally meant to call, but later took on

the meaning of ritual prayer.

In the Qur’an, the term wahy or one of its derivatives occurs
seventy-eight times, and it is used in its broad sense. All those
cases pertain to Allah (swt) as the giver of the message except

a few.” One of those exceptions is related to Prophet

' Raghib, Husayn, Mufradat Alfaz al-Qut’an, p. 858.

2For example, in pre-Islamic poetry.

3 The messenger of God (Qur’an 42:51), Prophet Zachariah (Qur’an 19:11),
the devils from among humans and jinn (Qur'an 6:112) and the satans
(Quran 6:121).

13



Zachariah. When he received the good news of having a child,
he asked Allah (swt) for a sign. The sign was not to be able to
talk for three nights. Therefore, when he went out of the
temple, instead of talking to the people, he signalled to the
people to glorify Allah (swt) morning and evening:

555 T ol ) sl Sl o e 2
So he emerged before his people from the

Temple, and signalled to them that they should
glority [Allah] morning and evening. (19:11)

The Qur’an also uses the term wahy to refer to the way

demons communicate to their own people:

o T e b
Indeed the satans inspire their friends to
dispute with you. (6:121)

Therefore, the main usage of the term wahyand its derivatives
in the Qur’an is to refer to divine communication, though it
is also used in a broader sense to refer to other forms of secret

of private communication.

The recipients of wahy

Reflecting on the verses in which the term wahy or one of its

derivatives is used to refer to divine act of giving messages,

14



we can classify them according to who the recipients are into

the following:

1. The prophets: At times, the Qur’an talks about the prophets
receiving wahy, for example, Israelite prophets, of whom
Prophet Moses is most frequently mentioned as a receiver of
wahy. Prophet Jesus is mentioned in the same way. The
Prophet Muhammad (s) is one of the recipients of wahy as
mentioned in the Qur’an, and nearly half of the cases in which
the term wahy or its derivatives are used in the Qur’an relate
to him.

We read in the Qur’an:

Lol 5 oo o el 3 25 ) il WS S L )

et 3 Bl Gt s Gl 5 bl a4l )
L 2013 Ty Bl 5 00la 5 i 5 0ol
We have indeed revealed to you as We revealed
to Noah and the prophets after him, and [as]
We revealed to Abraham and Ishmael, Isaac,
Jacob, and the Tribes, Jesus and Job, Jonah,
Aaron, and Solomon, and We gave David the
Psalms. (4:163)

2. People other than the prophets: The Qur’an also refers to
some people who received wahy but were not prophets, for

example the disciples of Jesus and the mother of Prophet

15



Moses. The Qur’an refers to them with the term wahy,

whereas they are not prophets. The Qur’an says:

S BTG Jons sy o 1T ol sl J) el 31

osale 1l g
And when I inspired the Disciples, [saying],
‘Have faith in Me and My apostle,” they said,

‘We have faith. Bear witness that we are
Muslims.” (5:111)

b 4l e s B sl Bl il LS

Al Al o ool ST sl U] 50 Y 35 Y
We revealed to Moses’ mother, [saying], ‘Nurse
him; then, when you fear for him, cast him into
the river, and do not fear or gtieve, for We will

restore him to you and make him one of the
apostles.’ (28:7)

3. Angels: The Qur’an also talks about angels receiving wahy:
e 158 500 L 1 ) 5 ot )
Then your Lord inspired the angels [with the

message/: I am indeed with you; so steady the
faithful.” (8:12)

4. The bee: The bees also are mentioned as the recipient of

wahy.

16



6 e 0 5.1 55
5 e
And your Lord inspired the bee [saying]: Make

your home in the mountains, and on the trees
and the trellises that they erect.” (16:68)

5. The heavens: The skies are another recipient of wahy:

G2 L T b ol e p i o Sl

bl 5 5 Ay e 1L S,
Then He set them up as seven heavens in two
days, and revealed in each heaven its
ordinance. We have adorned the lowest heaven
with lamps, and guarded them. That is the

ordaining of the All-mighty, the All-knowing.
41:12)

Wahy as a form of divine guidance

Refection on above verses shows that wahy is not restricted
to the prophets. Rather it is used in a more general sense to
refer to different sorts of guidance given by Allah (swt) to His
creatures, and since divine guidance is all-inclusive, His wahy

reaches out to all forms of creation.
There are two types of divine guidance.

Generative guidance: The Qur’an teaches that Allah (swt), the
Wise, has provided all His creatures with guidance so that they

17



may achieve their proportionate perfection. The first form of
divine guidance is an inner and instinctive instruction, which
is innate in all beings. It is from Him that each creature
derived its form and nature, including such free-will and
power as that of man. Allah (swt) has granted everything all
the means and opportunities of development. The Qur’an

says:

S 05 0

S
[Pharaoh] said: ‘Who then, O Moses, 1s your
Lord?” He said: ‘Our Lord is He Who gave to

each [created] thing its form and nature and
further gave [it] guidance.’ (20:49-50)

Elsewhere in the Qur’an we read:

o 508 sl 5 s o sl e Sl
Glority the name of your Guardian-Lord Most
High Who has created and further given order

and proportion; Who determined and guided.
(87:1-3)

Human beings in addition to the guidance that animals
receive, e.g. through their instincts, enjoy some innate

guidance as well as intellect.

18



Legislative guidance: This is exclusive to human beings who
have free will and can make responsible moral choices.! In
addition to the their instincts, innate understanding, moral
conscience and intellect, God has provided humanity with
legislative guidance by sending the prophets and divine books
to show them further the purpose of their creation and how
they can realise their true potentials. The prophets inform
man of what is outside the realms of his knowledge and
experience, explain the consequences of his actions to him,
confirm and support what man can understand by his reason

and serve as a role model for him to follow.

Thus, human beings enjoy two sorts of guidance: the general
guidance (al-hidayah al-takwiniyyah), which is shared by all
creatures, and the legislative guidance (a/-hidayah al-khassah),
which is exclusive to those beings that have reason and free-
will. This is where Allah (swt) communicates to human beings
through the prophets and is called wahy by Muslim

theologians.

The Qur’an also informs us about extra or additional guidance

of Allah (swt) for those who benefit from the general

! Jinn also have free will and can benefit from the guidance given through
the prophets to human beings. All the prophets are thought to be human.

19



guidance provided by Allah (swt) and act upon it. For
example, the Qur’an talks about the increase in guidance:
i 2Ty gam al sl oy il

As for those who are [rightly] guided, He

enhances their guidance, and invests them with
their Godwariness.

Three types of wahy from Allah (swt)

Having understood the concept of guidance, the occurrences
of divine wahy in the Qur’an can now be classified according

to the nature of the messages into the following categories:

Natural instinct (ghatizah): The guidance that Allah (swt)
provides the bee — for example how to choose a good place
to live and how to build their hives, or how to produce honey
— all these things are contained in wahy, but here it does not
mean that a book or Gabriel came to them, but rather that it
is the guidance that Allah (swt) provides them with through
their instincts; they follow this instinct (gharizah) and behave
accordingly. This is an instance of general guidance provided

by Allah (swt) for all His creatures.

Inspiration (ilham): Sometimes Allah (swt) suggests certain
ideas or courses of action to some people who are not

necessarily prophets. For example, we saw above that in order

20



to protect Moses, Allah (swt) inspired his mother to put the

baby in the river.'

This inspiration was not conveyed through an angel, and the
mother of Moses was not a prophet. We also saw above a

similar case regarding the disciples of Prophet]esus.2

Therefore, this is also a kind of general inspiration for all
people. For example, the Qur’an tells us that Allah (swt) has

inspired mankind with discernment between virtues and vices:

Wl Ly Lo W Uy iy
By the soul and Him who fashioned it, and

inspired it with [discernment between] its
virtues and vices. (91:7-8)

Prophetic revelation: This is the highest and the most
sophisticated form of divine communication. This is exclusive
to the prophets and has been referred to in the Qur’an more

than seventy times.” For example, we read in the Qur’an:

I Qur’an 28:7.
2 Qut’an 5:111.

3 In addition to using the term wahy to refer to Prophetic revelation, the
Qur’an frequently, more than 200 times, uses cognates with the root
(nuzual) meaning ‘descending.’ In its transitive form, the term means ’to
send down.’
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EREE JNPUENINCE-
We relate unto you the most beautiful stoties
1n that We revealed to you this Qut’an. Before

this, you too were amongst those who knew it
not. (12:3)

This verse confirms that the Prophet (s) did not already know
these stories and the content of the Qur’an, but Allah (swt)

revealed them to him.

The best communication that we human beings can have is
when Allah (swt) communicates to our prophets. There is a
maximum level of knowledge in the sender and the maximum

capacity in the receiver.

Different ways of receiving prophetic revelation

As far as we know, only human beings receive prophetic
revelation (wahy). Jinn do not receive wahy; this means they
follow human prophets, and they do not have prophets from
amongst themselves. The Qur’an mentions that we have

prophets from ourselves:

RN
There has certainly come to you an apostle
from among yourselves. (9:128)
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Different ways in which the prophets received divine

revelation (wahy) can be understood from the following verse:
[ YO LR I W CH JEN BT
oS e ] e Ll (s Y e
1t is not [possible] for any human that Allah
should speak to him except through revelation
or from behind a veil, or send a messenger who

reveals by His permission whatever He wishes.
Indeed, He is all-exalted, all-wise. (42:51)

No human being can be spoken to by Allah (swt) except in

three ways.

Direct and immediate communication

In this context, the term wahy is used in a narrower sense.
Here, the term wahyan refers to a special type of wahy, when
Allah (swt) communicates directly to a person, not through an
angel, and not from behind a veil (47ab)." This is interpreted
to be of two kinds.

1. The first is that sometimes Allah (swt) projects a suggestion

or an idea into the heart or mind of a prophet, and that

!'In the previous section we mentioned two hadith from Imam Sadiq (a)
in this regard.
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prophet will understand that message. It can be a command,

a prohibition, or a truth.

In some ways it is similar to inspiration, i/ham, but of a nature
that it has the characteristics of the prophetic revelation. With
1lham, sometimes the one who is inspired does not know it is
from Allah (swt), but a prophet is always aware of divine

communication.

It also may happen in a dream. For example, when Prophet
Abraham dreamt that he must slaughter Ishmael, he
understood this as a form of inspiration. The Qur’an says that

he said to his son:

Sl ] rmw;ig;\;m;;;m;;gcﬁ
A Ve U W N I W PR F VS

When he was old enough to assist in his
endeavout, he said, My son! I see in a dream
that I am sacrificing you. See what you think.’
He said, Father! Do whatever you have been
commanded. If Allah wishes, you will find me
to be patient.” (37:102)

He understood it very well even though there was no verbal

utterance where he was told ‘sacrifice Ishmael!’

24



2. Verbal or literal communication, by which the actual words
of Allah (swt) are conveyed in human language. Thus,
sometimes wahy is more than an idea, and it comes with
verbal expression. In this situation, the messenger receives

some words directly.

From behind a veil

Sometimes, Allah (swt) speaks from behind a veil. A person
may see the veil but not Who is behind the veil. For example,
when Prophet Moses saw a fire and went towards it, there was
a tree and from it he heard a voice which addressed him. He
did not see Allah (swt), nor did he see an angel. He heard a

voice from that tree. We read in the Qur’an:

u,, g’s;L,;i\ WJ\ ¥ 5,3",‘\1\ /;\,J’I bl u‘ ;53; BN

o) 5 A ) e 5 52
When he approached it, he was called from the
right bank of the valley at the blessed spot from
the tree: ‘Moses! Indeed, I am Allah, the Lord
of all the worlds!” (28:30)

This also has been referred to in Du‘a’ Nudbah:

\A&GJMJAMSUM)
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And some You have spoken to via a speaking
1
tree.

So, in this case of Prophet Moses, he received wahy from
behind a veil. Of course, this veil is not something that Allah
(swt) is hiding behind. This veil is something related to dunya,
and we hear a voice from this worldly object, but He who is
creating that voice is not in this world. Between this world
and the other world, there are things like gates and channels.
One of the channels through which Allah (swt) speaks to a
person is by creating a voice which goes to his ears. But Allah

(swt) is not here in this world.

It is not like a phone, because the one who speaks to you over
the phone is in dunya, and he speaks to you from this world.
But Allah (swt) is not in dunya. He does not have a voice
because he does not have a mouth and a throat like the way

we speak. He creates the voice.

Through a messenger (angel)

A human being who receives wahy is sometimes brought
wahy through an angel who is a messenger bringing Allah’s

(swt) message to him.

! Majlist, Muhammad Baqjir, Zad al-Ma ‘ad, p. 304.
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The angel could be Gabriel, but not all prophets had the
privilege of having Gabriel come to them. For the Prophet
Muhammad (s), it was often Gabriel who brought wahy.

Consider the Qur’an where it says:

S8 e ol 1 4 U5 W) O i
This is indeed [a Book] sent down by the Lord
of all the worlds, brought down by the

Trustworthy Spirit upon your heart. (26:192-
193).

In these verses, there is mention of the Trustworthy Spirit,

which means Gabriel who brought this message.

In another verse, Allah (swt) says:

Gl 1 i, B e 5 06 el i 06 10 8
crtniall s sany oy e W
Say, ‘Whoever is an enemy of Gabriel [should
know that] it is he who has brought it down on
your heart with the will of Allah, confirming
what has been [revealed] before it, and as a
guidance and good news to the faithful.” (2:97)

Some people developed an enmity towards Gabriel. Allah
(swt) asks why people are enemies of Gabriel. Gabriel did not
decide to do anything by himself. If people are not happy with
the message coming to the Prophet Muhammad (s), they

should not think it is Gabriel’s fault. Anyone who is an enemy

27



of Gabriel should know that he brought it to the heart of
Prophet Muhammad (s) by the permission of Allah (swt), and
with His blessings. This means it is the choice of Allah (swt).
When we say b7 idhnillah here, it means ‘with the permission
from Allah (swt)’.

So, in many cases, Gabriel would bring revelation to Prophet
Muhammad (s). It has been reported in some books that
Gabiriel did not always come to Prophet Muhammad (s) in the

same way.

Different ways of communication through angels
a. Depositing the message in the spirit of the Prophet (s)

Sometimes the angel — whether or not it was Gabriel — would
deposit the message in the spirit of the Prophet (s), like the
first type of revelation where an idea was placed, but by an
angel and not by Allah (swt) directly. For example, the
Prophet Muhammad (s) is quoted as saying:

RS B S L ) e L )
AL s L 18 G,
Surely, the Holy Spirit (Gabriel) breathed into

my heart (the message) that no soul will die
until its allotted provision and time have

28



expired, so be wary of Allah and keep seeking
in a good (and lawful) way.'

b. In a form of human being

Sometimes an angel in a form of human being can come to
deliver wahy to a prophet just as we read regarding the Virgin
Mary:

b 22 s
And he became incarnate for her as a well-
proportioned human. (19:17)

Of course, regarding Mary, this was not prophetic revelation,

but the angel brought a message.

Or, for example, in the case of the Prophet Abraham and his
wife, when the angels came to give them the good news of the

birth of Isaac:

L 2L 6 Lo 1t sl sl ) WL s

Jem o el ol e
Certainly Our messengers came to Abraham
with the good news, and said, ‘Peace!” ‘Peace!’

He replied. Presently he brought [for them] a
roasted calf. (11:69)

1 Warram b. Abi Faras, Mas‘ad, 7Tanbih al-Khawatir wa Nuzhah al-
Nawazir (Majmia‘ah Warram), vol. 1, p. 163.
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In the case of Prophet Muhammad (s), according to some
hadith, when Gabriel wanted to appear to him, sometimes he
used to appear in the form of Dihyah Kalbi. Dihyah Kalbi'
was the foster-brother of the Holy Prophet (s) and he was
wet-nursed by Halimah. We do not know a great deal about
him, but we can conclude that he must have been a good
person and a good-looking person for Gabriel to appear in his

form.?

People could see him, but they may have thought it was a
human being, and of course, they could not understand the
wahy. It has been narrated that once Abu Dhar came to the
Prophet (s) while the Prophet (s) was alone with Gabriel in
the image of Dihyah Kalbi. When Abu Dhar saw them, he
turned away from them and did not interrupt their
conversation. So, Gabriel said to the Prophet (s), “This is Aba
Dhar — he has passed by us and did not greet us. But, had he
greeted us, we would have returned the greeting to him.’
When Gabriel departed, Abu Dhar came back to the Prophet
(s). The Prophet (s) said to him: ‘What prevented you from
greeting us when you passed by?” Aba Dhar said: ‘I thought
that you were alone with Dihyah Kalbi for something

! He was the messenger of the Prophet to the emperor of Rome. He lived
until the time of the caliphate of Mu‘awiyah. al-‘Asqalant, Abu al-Fadl, a/-
Isabah fi Tamyiz al-Sahabah, vol. 2, pp. 321-323.

2 Makarim Shirazi, Tafsir Nemineh, vol. 20, p. 488.
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important.” The Prophet told him that he was Gabriel and if
he had greeted them, Gabriel would have returned the
greeting to him. So, when Abu Dhar realized that it was
Gabriel, he regretted not greeting them.'

c. Like the sound of a bell

When an angel would communicate with a prophet,
sometimes the angel would make a sound like a bell in the ears
of the prophet. These expressions have been used to make us
understand. So, we say it is like a bell although it was not
exactly a bell. As the Prophet has said in a hadith, it was one
of the most difficult types of receiving wahy:

! Kulayni, Muhammad, a/-Kafi, vol. 2, p. 587. The full text in Arabic is as
follows:

5 S i 5,50 3 () U ame s (02 4l Uy ST )
W gl o Lo 5l LT, L6 (o)l 0505 i o6
R P A L A W T VR T (O B A
s A 06 31 J1 5500 2 i i) 8 cnntle U
B (S e e e il 155 51 530 L S U (o) 4l
o ki) 6 IS0 s — S 58 il BT Al g § iy
L':;;J/ L,.L; f,Ld ,J G :lj\é % } );u L (t) :J»ajo Sy JLaa Sl
W e D L e () e 0B W1 05,0 e U e

31



Sometimes the angel comes to me with a sound
like the ringing of a bell. This form of
revelation is the hardest upon me. Then the
angel departs from me, while I have
memorized everything that he has said. At
other times, the angel appears and talks to me
in the form of a man, and 1 memorize
everything that he says.'

d. In its original form

Another type was when Gabriel appeared in the same form
that Allah (swt) created him, and this happened only twice
during the lifetime of the Prophet (s).”> According to some

! Ibn Shahr Ashiib Mazandarani, Muhammad, Manaqib Al Abi Talib (a),
vol. 1, p. 43. The full text in Arabic is as follows:

I S e PNV N B SO AT
Jsi G 5;\3 L;.Ji.ﬁ')\_») &u\JJMLL@l}J\a
2 Tbn Hanbal, Abu ‘Abdillah, Musnad al-Imam Ahmad ibn Hanbal, vol.
43, p. 133, no. 25993. The full text in Arabic is as follows:
e ol BT Ease U el Tl i USi 8106 (35 pen
ol e S 108 50ds o L e o 055 UL
ol e L L0 G et AT 05003 0 5 A 5
<<u'a:,5>!\} L ur’
Suyuti, Jalal al-Din, in his book al-Durr al-Manthur i Tafsir al-Ma’thur,
vol. 6, p. 123 quotes the following hadith in this regard:

G e s ade 1 o U g sl 106 aie 1 L2 5 5mn )
bt?wﬁﬁ.déy‘*wﬁ%ct?&fch?xk“hﬂﬁﬂjﬂf
P ST [ I Y P
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hadith, on the night of Mi‘raj, the Prophet Muhammad (s) saw
Gabiriel everywhere, and the whole sky was filled with Gabriel.
Even this is just a description, because Gabriel is much greater
than the sky. But this is the way the Prophet Muhammad (s)

could explain it to us.'

In all of these cases, what is important for us to understand is
that the message comes clearly, because the purpose of it is to
guide humanity. If the Prophet (s), who is the first one to
receive the message, had no clear idea of the message, then
what confidence could we have of other people who are to be

guided by him? In all these cases, the message is clear.

Why different methods of revelation have been used

A question arises: why does Allah (swt) choose different ways

of speaking to people? Why does He sometimes use wahy,

Also Tabarsi, in his ctafsit, Majma“ al-Bayan fi Tafsir al-Qurin,
commenting on the verse ‘Certainly he saw some of the greatest signs of
his Lord’ (53:18) says:

e 5550 5 sgmall 850 Joe AU S 5 o pladl LT a s
by 3V a5 gl Blaaw d 5 a5, 5 (g)

! Ibn Babawayh, Muhammad b. Ali, al-Tawhid Ii al-Saduag, p. 263. The full

text in Arabic is as follows:
ol B S A Tl eda e 50 B () e
o ) e s Y Gl I e e
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speak sometimes from behind a veil, and speak sometimes via

a messenger?

The answer is that it depends on the condition of the prophet
at that particular time, or the rank of the prophet in general.

Some prophets are higher in rank than other prophets.

It can also depend on the message itself, i.e. what the message
is and how important it is. So, depending on the message,
Allah (swt) chooses different ways to communicate. But, in all
these cases, it is the message of Allah (swt) and it comes with

a clear presentation.
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Chapter 2

Important aspects of the Prophetic revelation
B = =

Introduction

After discussing the concept of revelation, its literal and
technical meaning, its different types, and the differences in
the ways the prophets received revelation, now in this chapter
we will discuss some of the important aspects of the prophetic

revelation in general.

1. To receive wahy requites qualifications

A very important point is that a person who is able to be
addressed directly by Allah (swt) — meaning that no other
human being is involved, but there may be angels — and

receive His message, requires certain qualifications.

A person needs to have certain qualities to be able to receive
prophetic revelation. It is not like a formal appointment when
someone may be simply appointed to a particular position
even if they are similar to other people; for instance, from a
group of 5 or 10 people, one person is chosen to be the leader,
director or head. Therefore, up until the time of their

appointment, such a person was equal to the other people in



the group but now, due to the necessity of having a leader,
that person was chosen. Indeed, sometimes a person who is
less qualified may be promoted over his colleagues and be
appointed for a higher position. However, receiving
revelation from Allah (swt) is not like that. The person
receiving revelation from Allah (swt) needs to be really
qualified for that position, and this requires the person to be

in the highest position when it comes to capacity, intelligence,

purity and piety.
Capacity

Revelation is a powerful and weighty message which is not
easy to receive or carry. We can compare it in some aspects to
the electricity coming from a power plant. This is too
powerful to be used directly; unless it passes through
transformers, it will burn everything. If we were to connect
our TV directly to the cable coming from a power plant, it
would burn out and might explode, because that electricity is

too strong. Allah (swt) says in the Qur’an:

555 K A
Indeed, soon We shall cast on you a weighty
word. (73:5)

The Prophet Muhammad (s) had a great heart. Nevertheless,
hadith clearly tell us that when the Prophet Muhammad (s)
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received wahy, sometimes he would become very pale and

would sweat even on very cold days.1

When Allah (swt) describes the Qur’an as heavy, then we can
conclude that it is truly heavy! So much so that Allah says if
He had sent it down to a2 mountain, the mountain would have

become humbled and would have shattered:

D 0 U ol T O e T G

A
Had We sent down this Quran upon a
mountain, you would have surely seen it

humbled [and] go to pieces from the fear of
Allah. (59:21)

When we wish to explain the strong nature and power of a
believer (mu’min), we say a mu’min is like a firm mountain,

so much so that strong winds cannot move him.” This is the

1 Tbn Shahr Ashiib Mazandarani, Muhammad b. Ali, Managib Al Abi Talib
(a), vol. 1, p. 43. The full text in Arabic is as follows:

e e 53,5 5 556
6 it
2 In some books, a hadith has been narrated which reads as follows:
il gl 48 Y el I IS o5l
A believer is like 2 mount. The storms cannot move him.

We have not been able to find this hadith in major collections of hadith.
In Man li Yahduruhu al-Fagih (vol. 2, p. 593) and al-Amali (p. 314) by
Sheikh Saduq and some other sources, there is a ziyarah of Imam Ali in
which he is addressed as:
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power of faith (iman). But when it comes to the Qur’an, Allah
(swt) says it not only moves mountains but breaks them into
pieces. It is amazing that something that can break mountains
into pieces did not harm Prophet Muhammad (s). So we can
understand how great the capacity of Prophet Muhammad
had to be.'

In a hadith, Imam Hasan al-‘Askati (a) says that Allah (swt)
found the heart of the Prophet Muhammad (s) the best and
with the greatest capacity, and therefore He chose him for

prophethood and revealed the Qut’an to him.?

ol ol aly 3 Yy ol pall 45 o5 Y JodlS S

! It should be noted that the point here is about the heaviness of the
Qur’an even after being sent down (inzal). Allah (swt) does not say that
had the Qur’an before descending been received by the mountain, it would
have crumbled. This point becomes clearer later in this book when two
faces of the Qut’an will be studied.

2 Imam Hasan b. Ali (s), a/-Tafsir al-Mansub ila al-Imam al-Hasan al-
‘Askari (a), p. 156-157; Majlist, Muhammad Baqir, Bihar al-Anwar, vol. 18,
p. 205-200, no. 36. The full text in Arabic is as follows:

ST (o B e W i T T

ool e e B ST AT (TR o W 1058 sl

ooV o S s ks s W ) Al L

b 106 5 o5m s dmncay ] 5 ] Jan GO sl o5, (3 han

U.\» 6,'\ng &: p-uw\e Lal ’Mj/ . \;» Jb «S‘\;;::T " ;» Jb «.‘\;;:3\ }.xwz/ ]
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This great capacity means that such a person should firstly be
able to cope with the pressure of receiving the message and,
secondly, with all the challenges of delivering the message
which is also an enormous task. As a very simple example,
sometimes someone is told a very important secret on which
the lives of many people depend. Simply keeping such a secret
is very difficult, as one often wants to tell other people.
However, a further challenge is finding reliable people and

then passing the message on to them.

Therefore, it was a great challenge for the Prophet (s) to
receive the Qur’an and then to pass it on to people despite all
the obstacles and threats, whilst neither concealing anything

nor adding or omitting anything, just as it was revealed by
Allah (swt).

Note: In some verses of the Qur’an, Allah (swt) says  We sent
the Quran down to you (plural form).” For example, in the

following verse Allah (swt) says:

s <) W3l
Certainly, We have sent down to you a Book.
(21:10)

.»)A.J\f}l\ﬁ[ul fjl «f.,\.ngLMJ,ag;\Ql;wQLu\J\dl,
-J%}f'
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Although it says ‘o you’ (in the plural), it does not mean that
the Qur’an was sent to us directly, but rather that it was sent
to Prophet Muhammad (s), and then through him to us.
Certainly we have not received the Qur’an in the way that

Prophet Muhammad (s) received it.

Intelligence/undetstanding

A second vital quality needed is very good understanding. Let
me give you an example. If the greatest philosopher of the
world is going to teach his most subtle ideas and the issues
that he is deeply thinking about, not everyone can be his
student. Perhaps only two or three people in the world can
have the capacity to be his students.

Prophet Muhammad (s) is quoted as saying:

e o8 s Jadl IS o Yoms Wl ey

il S gz o S
Allah (swt) has not sent any prophet or
messenger without them perfecting their

intellect, and their intellect being superior to
the intellect of his entire nation.'

Such a receiver of wahy has to be the most intelligent of his

time. Prophet Moses. Prophet Jesus and Prophet Muhammad

I Kulayni, Muhammad, a/-Kafi, vol. 1, p. 13.
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(s) were the most intelligent and understanding people of their

time.

Purity and piety

Allah (swt) is the purest, and it is only the pure hearts that can
tully grasp His message. It is impossible to choose a sinful or
vicious person and then tell them that because they are going
to be a prophet, from now on they have to change and
become a good person so that then they will be made a
prophet. A person who has been worshipping idols all their
life cannot suddenly repent and become a prophet. This
simply does not work. Thus, one requirement for receiving
revelation from Allah (swt) is to be pious, to have a pure heart,
because without having a pure heart one cannot receive
revelation. The Qur’an itself says that without having a pure

heart, one cannot really understand the Qur’an.

59 peaal ) Y U,& /_.;\;gg_e f.i;&\;;ﬂ 4
This is indeed a noble Qurian, in a hidden

Book; no one touches it except the pure ones.
(56:77-79)

A person who is not purified cannot even propetly
understand the Qut’an, let alone be someone who receives the
Qur’an by revelation and teaches it to others. Therefore,
purity is another important quality for someone who is going

to be a prophet.
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Thus, to be able to receive revelation from Allah (swt) needs
a well-established quality of piety, intellect, greatness of heart,
and immense capacity. It is not that everyone can be randomly

selected to be a prophet.

2. The prophets are fully aware of divine communication to
them

According to the Shi‘a school of thought, when a prophet
receives communication from Allah (swt), then it is not
possible to remain in doubt and to wonder whether it was
Allah (swt) who spoke, or Satan, or one’s imagination. The
people who believe that a prophet may doubt the very fact
that he has been communicated to by God have not
understood the meaning of wahy. The receipt of wahyis of a
kind that the prophets would never doubt the veracity of what

has been revealed to them.

There is a story that can be found in some non-Shi‘a sources,
and some orientalists have also cited it, which states that when
Prophet Muhammad (s) received wahy for the first time, he
was shocked. When he went home and met with his wife,
Lady Khadijah, she saw him in that shocked state and
suggested that they visit her cousin, Waraqah ibn Nawfal,
because he was a man who possessed some knowledge of the

previous scriptures. They went to him, and he listened to
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Prophet Muhammad (s) and concluded that he must have

become a prophet.'

This story has unfortunately been spread, but it does not make
any sense. This person, who is supposed to be a prophet and
is supposed to guide people, himself needs to be informed by
another person that he has become a prophet! This shows that
they have not understood the proper meaning of wahy. We
will explain that wahy is of a different nature and is more
obvious than seeing something with one’s eyes. When I see
you, I do not need anyone to tell me that I have seen you; 1
know it myself. Now, whether people tell me or not, it does
not make any difference to me. Wahy is even more obvious
than this. So, when they receive communication from Allah
(swt), they can have no doubt about it. If a prophet himself is
in doubt about his mission and message, then how can people
be expected to believe in him, follow him wholeheartedly, and
sacrifice their lives and possessions in the way he asks of

them?

If a prophet says to the people that they should change their
lifestyles, and that they must stop worshipping idols, and must
abandon the ill-treatment of slaves, and so on, they will ask
him what right he has to tell them this. If he then says:

‘Something happened to me and the cousin of my wife says

1 “Abd al-Malik b. Hisham, Jamal al-Din, A-Sirah al-Nabawiyyah Ii Ibn
Hisham, vol. 1, p. 237-239.
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this was from Allah (swt), so now you have to change your

lifestyle,” no one would accept this.

The Qur’an speaks of revelation as a kind of vision (ruyah)
which allows for no illusion or error, and cannot be disputed.
For example, after talking about the incident of ascension

(mi‘ra)), the Qur’an says:

/////

SO U Wi i e e b
SN ST sl AL U el L s b
The heart did not deny what it saw. Will you
then dispute with him about what he sawr/
Certainly, he saw it yet another time, by the
Lote Tree of the Ultimate Boundaty, near
which is the Garden of the Abode, when there
covered the Lote Tree what covered it. The
gaze did not swerve, nor did it overstep the
bounds. Certainly, he saw some of the greatest
signs of his Lord. (53:11-18)

It is a matter of seeing, not guessing or thinking. In just these
few lines, you will note how many times Allah (swt) mentions
‘seeing’ with the word basar and verbs derived from the root
ru’yah because for us the best type of knowledge we have is
when we see something. Therefore, Allah (swt) uses vision,
but it is vision of the heart, as the vision of the eye can still be

mistaken, such as a mirage for example. The vision of the
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heart is the best and it does not allow mistakes, illusion, or

confusion.

In a conversation with Imam Sadiq (a), Zurarah' asks the
Imam (a) how Prophet Muhammad (s) was certain that it was
a genuine revelation that he received and not a satanic

temptation. Imam Sadiq (a) replied:

Verily, when Allah chooses a servant of His to
become an apostle, he bestows upon that
person confidence and tranquillity, so what
comes to him from Allah is like what he sees
with his eyes.”

Hence, there is no doubt and no kind of uncertainty. In
another hadith, Imam Sadiq (a) was asked how the apostles
knew they were apostles. He replied: “The veil was removed

from them.”

! One of the companions of Imam Sadiq (a) and he is a is another well-
known narrator of hadith.

2 ‘Ayyashi, Muhammad, 7afsir al-‘Ayyashi, vol. 2, p. 201. The text of
Zurarah’s question and Imam’s answer is as follows:

B Sy b oGS (p) sl fWYI L el o 55 0
15 4l ol Sollantll a5 Lan 0556 o1 1 U5 o a5l L (L2)
805 e a6 L Sl ade 5T Yae las dssl

a0l p ) e

3 Saffar, Muhammad, Basair al-Darajat fi Fada’il Al Muhammad (s), vol.
1, p. 522. The full text in Arabic is as follows:
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Now, when there is no veil and you can see the hidden and
unseen wotld, then you can have no doubt. Then, someone
else who has a veil cannot help you; you will have to help

them.

Muhammad ibn Muslim, another well-known narrator like
Zurarah, had a conversation with Imam Sadiq (a), regarding
muhaddath." Muhaddath is someone who is inspired by Allah
(swt) and receives some words, presumably by an angel, and
is not necessarily a prophet. Imam Sadiq (a) said: ‘A
muhaddath is one who hears the voice but does not see.” A
prophet can see, but a muhaddath is not necessarily a prophet,
and can be a non-prophet. Then Muhammad ibn Muslim
asked: ‘In that case, how does he know this was the speech of

an angel?” Imam Sadiq (a) replied:

S @l o 6 s e )
He will be bestowed with confidence and
tranquillity, so he knows it was an angel.”

delede vz s ) D e LY S 6 e o il e

Al e s 06
1'There is a similar word in Arabic, muhaddith, who is a scholatr of hadith,
for example, when we say that muhaddith-e Qummli is a scholar of hadith.

2 Saffar, Muhammad b. Hasan, Basa’ir al-Darajat fi Fadail Al Muhammad
(s), vol.1, p. 323, no. 9. The full text in Arabic is as follows:
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Thus, one should not compare the knowledge that the
prophets receive through revelation to the ordinary type of
knowledge that human beings have, which is subject to doubt,

confusion, misunderstanding, or even forgetfulness.

3. Receiving divine revelation should not be taken as an odd

or a strange phenomenon

Although receiving divine revelation or direct communication
from Allah (swt) is not easy' and it is not something that
happens often, or that happens to the majority of people, at
the same time, this is something that has happened more than

we know of.

What the Qur’an tells us is that no one should be surprised,
because Allah (swt) has spoken to many people. Allah (swt)
says:

s T i o I G e 0 80
B 5 55 A0 U6 gl e Gao 28 ol ol Tgial ol

I .o

o

106 U6 (p) e il e ol 085106 il i e
J6 Sl 308 6l oy S A LT e Y
L S 6 sl e )

I As was mentioned earlier, we mean by ‘direct communication’ a situation
when no other human being is involved, but an angel could be involved.
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Does it seem odd to these people that We have
revealed to a man from among themselves,
[declaring], ‘Warn mankind, and give good
news to the faithful that they are in good
standing with their Lord?” The faithless say,
“This 1s indeed a plain magician.” (10:2)

Hence, no one should be surprised or should wonder at this.
In the course of history, there have been many prophets.
Prophet Adam was the first prophet and Prophet Muhammad
(s) was the last. In the Qur’an, twenty-six of the prophets are
mentioned by their names, and there are some other prophets
that the Qur’an speaks about but does not mention their
names.' For example, the Qur’an says:

A e o o ] L

Have you not regarded the elite of the Israelites

after Moses, when they said to their prophet,
‘Appoint for us a king’? (2:246)

'Tabataba’t, Sayyid Muhammad Husayn, al-Mizan fi Tafsir al-Qur’an, vol.
2, pp. 141-142.
5 s )i 5 S s e 5 dadn VL AlS 3 o G g o I
53 5 wpmedl 5 deslan] 5 b ala) s dlo s e 5l s
(s sn 3 vemrd 5 ke 9 w0 sin 5 Bl 5 5 oW s (JST)
sl Jeslan) (9 &S5, w.);e.i 5 olada 55l 5 el
1y Shy o sae Sl 5 pamen] gl il Lo s 5 s 5 a5l
AU 5 ol el
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This verse refers the Prophet Samuel (Samu’1l) when he was
asked to appoint a king for Israelites, so Saul (Talat) was
appointed by Allah (swt): ‘Their prophet said to them, “Allah
has appointed Saul as king for you.””" But the Qur’an itself
tells us there are many prophets that it has not mentioned.
Allah (swt) says:

s S i . i S0 oL L
516 all ol ) 2T AU o Jm) o8 Ly Sl i
skl S sy Gl b Al s

Certainly, We have sent apostles before you.
Of them are those We have recounted to you,
and of them are those We have not recounted
to you. An apostle may not bring any sign
except by Allah’s permission. Hence when
Allah’s edict comes, judgment is made with
justice, and it is thence that the falsifiers
become losers. (40:78)

According to hadith, there were a total of 124,000 prophets.®

In some periods of time, there was more than one prophet in

1 Qur’an 2:247.

2 Ibn Babawayh, Muhammad b. Ali, a/-Khisal. The Arabic text is as
follows:

G e (o) Al Ja e el g6 ol %S e
; il Bl JG «S;),:Jl PS ] Jﬁ;) b ek a:x;} M\ &
AQL } AJ‘L:%» J\.«. «[,.’@M Q,:LN,:J\ f.:{» L,.L:: «w Ju\ Q}JJ...: } :..:)‘\

«;l;.,,i: ;L;_» f.:
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one place. Sometimes, there were tens of prophets living at a
certain time. According to the hadith, just in one day, Bani
Isra’ll killed seventy prophets.' The Qur’an also mentions the
phrase ‘and their killing of the prophets unjustly” to refer to
such incidents. This means by the way of implication that
there were many prophets, and they were able to find seventy

of them in one place.

Revelation is not always to teach a2 new book

Allah (swt) mentions in the Qur’an that He did not send any
messengers before Prophet Muhammad (s) except men to

whom He sent revelation.

S A Il o ] 5 W, 3] S e LT L
We did not send [any apostles] before you

except as men to whom We revealed from
among the people of the towns. (12:109)

! Ibn Babawayh, Muhammad b. Ali, Kamal al-Din wa Tamam al-Ni‘mah,
vol.1, p. 217. The Arabic text is as follows:

5 G yar Al el
Jalal al-Din Suyutt in al-Durr al-Manthur fi Tafsir al-Ma’thur, vol. 1, p. 73

quotes a hadith that mentions three hundred prophets were killed in one
day:
A ol 3 oyt o8 8 BN 5 5l B el el SIS
L
2 Qutr’an 3:181, 4:155.
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This means that all the prophets who were sent by Allah (swt)
received revelation. But it does not mean that they all received
separate books. Among those 124,000 prophets (nabr), 313
are called rasul These are the prophets that received a new
book. Every prophet (nabi) received revelation, but they did
not all receive books. Some of them just received revelation
which enabled them to preach the book of the last rasul So,
if they lived in the time of Prophet Moses or after Prophet
Moses, then before the next messenger came, they preached

the book of Prophet Moses.

Therefore, not every prophet had a book, but every prophet
received revelation. That was to make sure that they had an
authentic book, because the books were sometimes not
preserved. It was important to have an authentic
understanding of it and an authentic presentation of it.
Therefore, wahy is not always to teach a new code of law

(shariah) or a new book.

4. Consistency between divinely revealed books

There is consistency and homogeny in the message given to
the prophets. The harmony and consistency in the divine
creation extends to His revelations. Divine messages
communicated to the people through His prophets and
messengers are to be harmonious too. If they are revealed by
the same Lord to the same recipients (human beings), who
have the same nature and genuine needs in order to show

them the path towards the maximum possible happiness and
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salvation, they must be similar in nature. Thus, Muslims
confirm and believe in all the prophets and consider all
believers in Allah (swt) members of the same community of
faith.

Of course, depending on varying conditions and factors,
some details or the depth of the message may be changed. As
we advance with time, the revelation becomes motre
sophisticated. This is because human beings are developing in
their understanding. Or it could be that in the beginning,
because the message was not going to be preserved by people,
Allah (swt) had not given them something permanent. Allah
(swt) gave them something, and then He had to send that
again, with changes in the details. And in the end, they were
able to preserve the message and they were able to derive
principles and draw the details from the principles. Then
Allah (swt) gave them the last and final message.

There are differences in details, there may also be differences
in depth and in terms of the message becoming more abstract
and more theoretical, but the essence is the same. And this is
why we as Muslims are required to accept all the books, all the
revelations, and all the prophets. Even if a person says they
do not believe in one of the prophets or in one of the books,

then it means they have no faith. The Qur’an makes this clear:
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The Apostle has faith in what has been sent
down to him from his Lord, and all the faithful,
Fach [of them] has faith in Allah, His angels,
His scriptures and His apostles. [They declare,]
‘We make no distinction between any of His
apostles.” And they say, ‘We hear and obey.

Our Lord, forgive us, and toward You is the
return.” (2:285)

We cannot discriminate between any of the messengers. We
cannot say we accept one of them and we do not accept
another. We cannot have any issue with any of them. If we
have any issue with any one of them, it means that we have
an issue with Allah (swt) as He sent them. We believe in all

the prophets and all the prophecies.
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Chapter 3

The light of the revelation of the divine books
=

Introduction

Thus far, we have addressed several important aspects of the
Prophetic revelation. We will now turn to another aspect
found in the Qur’an itself and in hadith: the light of the

revealed scriptures.

Firstly, we will explain the concept of the light in the Qur’an
in general — the source of light which is Allah (swt) —and then

we will explore the light of guidance and the divine books."

Allah (swt) is the Light

The Qur’an uses several concepts to explain the whole world
of existence, including Allah (swt) Himself. These concepts

have the ability to not only describe the creation, but also to

! For morte elaboration, see Mohammad Ali Shomali, “The Supreme Light
and Created Lights: A Quranic Perspective’, in Message of Thaqgalayn, vol.
14, no. 4.



describe the Creator." One of these concepts is the concept
of nar (light).

Light is such an all-inclusive and broad notion that it can be
applied to Allah (swt), the Creator and to all His creatures. It
can also be applied to other things such as guidance, holy

scriptures and the outcomes of good actions.

Verse of niir (light)
In the Qur’an, Allah (swt) says that He is the Light. In Surah

al-Nur, verse 35 — known as the verse of nur — Allah (swt)

says:

N g}&iﬂ PP
Allah is the Light of the heavens and the earth

From this very brief sentence, we can conclude:
I. Allah (swt) is the Light.
II. The heavens and the earth also have light.

III. The light of the heavens and the earth comes from Allah
(swt). Their light is a reflection of the light of Allah (swt).

IV. When the phrase ‘the heavens and the earth’ is mentioned

in the Qur’an without anything else being mentioned, it often

! For example, the concepts of haqq (truth) and the concept of hayar (life).
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includes whatever is between them as well and perhaps it is
also extended to include the whole universe, including the
angels and spirits. In other words, it may refer to everything
created by Allah (swt).

Allah (swt) is the source of light, and everything else reflects
light from Him. The difference between created beings is not
because of the difference in the source, because the source is
one. Their differences are due to the difference they have in
their limitation and capacity; some objects can receive and
reflect more light, and some can receive and reflect less. For
example, if different containers are placed under a waterfall,
they will be filled with water in different amounts. Some will
have more, and some will have less. The waterfall has plenty
to give, and more than they can contain, but the capacity of

what they can contain is different and is limited.

Similarly, the creatures which are created by Allah (swt) have
different amounts of light, based on their capacities. Nothing
in this world is absolutely dark. Absolute darkness does not
exist, for everything is created by Allah (swt), and so it is
impossible for something to have no light whatsoever.
Everything is a sign of Allah (swt), and so every sign of Allah
(swt) must somehow be a reflection of Allah (swt) or must

reflect somehow His light.

Even Satan, because he is an existent and has been created by

Allah (swt), has some amount of light. However, due to a kind
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of misorientation, Satan did not benefit from the light that
Allah (swt) placed in him during his creation. He did not
misguide people because of a defect in his creation. Rather,
the problem was in his misorientation; otherwise, he could
have functioned properly. Hence, anything that is created by

Allah (swt) is in the possession of some amount of light.

In order to enable us to understand, Allah (swt) gives an

example.’ In the next part of the verse, He says:

s a2 3605 5 g
The parable of His Light is a niche wherein is
a lamp — the lamp is in a glass.

A mishkat (niche) is something that people in the past used to
have. It was a space in the wall — they used to have very thick
walls — and then, on both sides, there was glass. A person
could open this glass and put a lamp inside and then close it.
The advantage of this was that people on both sides of the
wall would benefit from the light of the lamp. This shows that
this was a very beneficial light and had great exposure. So,
there is a misbah (lamp) inside this mishkat. Zujajah is the

! Since the Qur’an is a book of guidance, it gives many examples and
parables to enable us to understand abstract ideas better:
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We have put forth for men in this Qur’an every kind of

Parable, in order that they may receive admonition.
(39:27)
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glass which is used to cover this area. That glass protected it

from the hands of children, wind, and so on.

In this world, a piece of glass around a fire or a lamp will glow
even though the glass itself does not have any light of its own.
Since it is transparent, we see the firelight through it. Actually,
it is not completely transparent, and some of the light is
absorbed by the glass, but it is one of the best materials
available for this purpose, since the transparency of glass is
very high compared to other materials. Once the light is put
out, the glass also becomes dark, for it has lost its source of

light. However, Allah (swt) says that this glass is different:

G SRk LLY
The glass as it were a glittering star

The glass around the lamp is like a shining star. A shining star
has so much light that despite the huge expanse of space
between us and that star, we can still see it. This is the example
of the glass. Then the verse explains the fuel of the lamp:
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Lit from a blessed olive tree.

The fuel for this lamp is olive oil. There is a relationship
between the olive tree and light. An olive tree normally grows
in places with plentiful sunshine. The best olive oil is
produced when an olive tree is exposed to maximum

sunshine. It is as if the olive tree is absorbing the light and the
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light is saved in its oil. A tree can have maximum exposure
when it grows straight and does not lean. If the tree leans
towards the east or west, then one side of the tree will not
receive enough sunshine. But if it is straight, then for half the
day one part of the tree will receive sunlight, and for the other
half of the day the other side will; and the top of the tree will
receive sunlight the whole day. This is why Allah (swt) says:

Ly 2Ny i3 Y
Neither eastern nor western.

This olive tree is not leaning towards any side. Now, such a
blessed olive tree which is leaning neither towards east or west
will produce very good oil. In this world, even the best olive

oil does not have light. But here, the example is different:

L
Whose oil almost lights up, though fire should
not touch it

This oil is so invested with light that even before being ignited
or exposed to fire, it shines and illuminates. So, the oil,
without being lit, gives light, and the glass is like a shining star.

Then, imagine what happens when the lantern is lit:

e
Light upon light.

This example, with all its depth, is still not able to explain what
the light of Allah (swt) is. It simplifies the issue, but the light
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of Allah (swt) is much more than this. Moreover, the light
described in this verse is not the light that is Allah (swt)
Himself. Itis the light which is a reflection of the light of Allah
(swt) through the creation.

Then, at the end of the verse, Allah (swt) says:
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Allah guides to His Light whomever He
wishes. Allah draws parables for mankind, and
Allah has knowledge of all things. (24:35)

The will of Allah (swt) is not arbitrary. It is based on the

performance of people, as well as their will and determination.

It seems that this is the only verse that refers to the source of
the light, the light of Allah (swt) Himself. Unlike what some
people may think, all other verses about light seem to refer to

the created light and not to Allah (swt) himself.'

! For example, one verse is in Surah Tawbah number 32:

oS s ey e ol \1‘ 4l L;‘J.Q p@m‘f\» }h\ I L}sze. ol o 2
) f‘&”
They desire to put out the light of Allah with their

mouths, but Allah is intent on perfecting His light
though the faithless should be averse. (9:32)

The second one is a similar verse with slight differences:
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Cteation of light

In another verse, the same idea that we understood from verse
of nur regarding the creation being founded in light is

explained:
ol U s oo el le il A sl
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All praise belongs to Allah who created the
heavens and the earth and made the darknesses

and the light. Yet the faithless equate [others]
with their Lord. (6:1)
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They desire to put out the light of Allah with their
mouths, but Allah shall perfect His light though the
faithless should be averse. (61:8)

Literally, these verses mean that those who are opposed to light and do
not like it, and who want darkness for themselves and other people, think
that they are able to extinguish this light by blowing it out. But they are
not able to extinguish it, and in fact Allah (swt) will make His light even
greater, like the effect that oxygen has on fire. Those who are in darkness
cannot extinguish light.

Since these verses mention that the light of Allah (swt) will be completed,
they cannot refer to the light which is Allah (swt) Himself, for He is not
subject to completion or strengthening. He is absolute. Therefore, this is
light that is from Allah (swt) and which is the light of guidance; that is
available at different levels. But it is not meaningful to discuss the
completion of the light that is Allah (swt) Himself, for that light is already
perfect. Anything else seems to be the light coming from Allah (swt),
created by Him, and given by Him.
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Interestingly, the word zulumat (darknesses) appears in the
plural, but nar (light) appears in the Qur’an always in the
singular. Although in Arabic anwar can be used as a plural of
niit, in the Qur’anic usage, nuris used in the singular, because
there is only one light. Darkness can be of different types and
of different natures, but light is only one. Light comes from
Allah (swt), and He is only one. But there are many ways to
be away from Allah (swt). It is like the shortest distance
between two points. There can be many indirect routes, but
the shortest route is only ever one. And this is why the straight
or right path (al-sirat al-mustaqim) also is used in the Qurn
alwys in a singular form. Religion is only one, because it is to
face Allah (swt) and move towards Him. There are
innumerable ways to be evil and misguided, so zu/umat is in

the plural but naris in the singular.

Additionally, the Qur’an does not say that Allah (swt) created
light and ‘darknesses’ (zu/umat). This is because darkness is
not created. Yes, the skies and the earth are created, but when
it comes to darkness, He uses the word ‘made’ (ja ‘ala) because
darkness is simply the lack of light, like a shadow. Since there
is no absolute darkness, darkness is merely a lack of some level
of light. It is a relative issue. So, there are different levels of
light, and when we compare a lower level of light to a higher
of light, we will call one of them ‘dark’. Otherwise, there is no
absolute darkness. For example, when there is no light at all,
there is no shadow. A shadow can only exist when there is

some light. On a pitch black night, there are no shadows.
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As you can see in this verse, there are two ways of describing
the creation. One way is to say: ‘Allah (swt) created the skies
and the earth’ and another is to say: “And made the darknesses
and the light” These are two sides of the same coin. As said
previously, there is no absolute darkness. Darkness is always
relative. And, to have light depends only upon one’s proper
encounter with Allah (swt). Lacking light can be due to
different reasons — for example, how much a person has
turned away: perhaps 1% for one person and 2% for another
person. Maybe for one person it is due to kufr, but for another
person it could be due to bad akhliq. There are different ways

to be imperfect, whereas the way to perfection is one.

Everything that Allah (swt) has created has a fixed portion or
level of light; this includes mountains, stars, animals, birds,
and even angels. All of these have fixed portions of light.
Regarding angels, the Qur’an says:
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There is none among us but has a known place.
(37:164)

An angel, at the time of creation — and here when I say ‘time’
it is due to the limitation of language, because angels are
outside earthly time — has been given some light, and that light
remains constant, neither increasing nor decreasing. One
cannot work harder to become better than another; their

position is fixed.
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When it comes to human beings and jinn, we have been given
free will and choice. Therefore, we can do things which add
to our light, and we can do things which cause us to lose part

of our light. These are the three major conditions.

Every human being is born (or, in other words every human
soul is created) with some level of light." We have all been
given enough light to find our way towards Allah (swt).
Hence, since every person has been given a capital of light, he

ot she can add to it or can lose part of it.

Guidance is taking people towards the light

When it comes to human beings and jinn, the Qur’an also
refers to the light of guidance, the light of faith, the light of
righteous deeds, the light of remembrance (dhikr), the light of
prophets, and the light of divine books. This is in addition to

the general idea of light in creation.

Therefore, Allah (swt) is light, and has created this world by
giving beings different portions of light. Everything that is
created acts as a mirror to reflect a portion of the absolute and
perfect light which is Allah (swt). For most of the creation,

the amount of light is fixed by their very nature, except for

' Of course, speaking of ‘birth’ is not philosophically accurate because the
human being is born even before the biological delivery. We often think
about birth as the date of our delivery, whereas every human being is born
when their spirit is created, and so our date of birth is really much earlier.
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human beings and jinn who have freedom of choice, and for

whom it is possible for the light to increase or decrease.

Allah (swt) takes people towards the light

Allah (swt) guides people and takes them from darkness to
the light. He has sent prophets and all the divine scriptures
and the Qur’an for this purpose, in order to show us how to

gain more light and take them from darkness to the light.

This is a very important concept that is frequently mentioned
in the Qur’an. In this hierarchy, Allah (swt) is at the top. We

read in the Qut’an:
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Allah is the Guardian of the faithful: He brings
them out of the darknesses into light. As for
the faithless, their patrons are the Rebels, who
drive them out of Iight into darkness. They
shall be the inmates of the Fire, and they shall
remain in it [forever]. (2:257)

Of course, guidance is available for everyone, but only those
who believe in Allah (swt) and embark on this journey will
actually benefit from it and receive more light. In another

verse Allah (swt) says:
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With 1t Allah gaJdes those who foHOW [the
course of] His pleasure to the ways of peace,
and brings them out from darkness into light

by His will, and guides them to a straight path
(5:16)

This verse clearly says that taking people towards light and
taking them towards the straight path are very closely related.
There is only one straight path, and that is to move towards
further light. Someone who adopts any other direction will
stray further from the light and move towards darkness. The
straight path (al-sirat al-mustagim) is only ever one path.
However, there are many ways to go away from the light; the
commonality between all these different routes is that all of

them have gone away from the straight path.

The difference between subu/and sirat

In the Qur’an, siratis never used as a plural. Siratis one, as is
sirat mustaqim, and sirat al-‘aziz al-hamid. But the term subul

(the ways) is plural.

This is because sirat signifies the main direction of travel. We
are moving towards Allah (swt) and towards light. This, then,
can be analysed further and categorised into sub-pathways
and routes. If I am moving towards Allah (swt) and towards

light, it could be that I need to discover my role as a father,
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mother, son, daughter, brother, or sister; or as a neighbour,
boss, employee, politician, scholar, farmer, or consumer.
Hence, moving on the right path should be translated into
different areas of life; and in all the different parts of our life,
we should ensure that we are on the right path. Allah (swt)

says:
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Did I not exhort you, O children of Adam, ‘D

not worship Satan. He is indeed your mzmzfest

enemy. Worship Me. That is a straight path’?
(36:60-61)

This verse confirms that the straight path is to worship or
serve Allah (swt). Thus, we need to know how to obey Him

in all the different scenarios we might face in life.

Therefore, subul (ways) is the name for those different areas
of life in which we should move towards light, and siratis the
general direction that we take. Interestingly, when the Qur’an
wants to give one general title to those subul, He calls them
subul al-salam (the paths of peace). This means that the
Qur’an aims to show us how to achieve peace and tranquillity
in every area of life. It aims to show us the ways to establish
peace for ourselves and for other people, whatever our role is
— as a father, a mother, a son, a daughter, a sister, a brother, a
neighbour, and so on. This is the difference between sirarand
subul.,
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If we try to gain the pleasure of Allah (swt) and if we try to
please Him, then what we will gain is guidance towards these
ways of peace which shows how to move away from darkness

towards further light. In another verse Allah (swt) says:
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1t is He who sends down manifest signs to His

servant that He may bring you out of darkness
into light, and indeed Allah is most kind and
mercitul to you. (57:9)

The prophets take people towards the light

According to the Qur’an, the main task of the prophets was
to take people from darkness to light. For example, regarding

Prophet Moses, the Qur’an says:
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Certainly, We sent Moses with Our signs:
‘Bring your people out from the datknesses
into light” (14:5)

Earlier in the same chapter, the Qur’an confirms that Prophet
Muhammad (s) also was given the book to take people from
darkness to light:
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[This is] a Book We have sent down to you that
you may bring mankind out from the

darknesses into light, by the command of their

Lord, to the path of the All-mighty, the All-
laudable. (14:1)

In this verse first Allah (swt) says: ‘you may bring mankind
out from the darknesses into light” Then He says: ‘to the path
of the All-mighty, the All-laudable.’ Thus, ‘into ligh? means
‘to the path of the All-mighty, the All-laudable.’

Thus, once again we see that the same path that we wanted to
be guided to — ‘the straight path’ (sirat mustagim), which is
the path of Allah (swt) — is the path of light (nur). Hence,
when a person is moving towards the source of light and

towards the absolute light, this is sirat mustagim.

In another passage, Allah (swt) says:
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Allah  has prepared for them a severe
punishment. So be wary of Allah, O you who
possess intellect and have faith! Allah has

already sent down to you a reminder: an
apostle reciting to you the manifest signs of
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Allah that He may bring out those who have
faith and do righteous deeds from the
darknesses into light. (65:10-11)

There are different views among the commentators of the
Qur’an regarding what is meant in this verse by ‘reminder
(dhikran) and ‘apostle’ (rasulan). Some say that ‘reminder is
the Qur’an, and that ‘apostle’ refers to Prophet Muhammad
(s).! Others say that ‘reminder’ and ‘apostle refer to the same
thing. In this case, some say ‘apostle means Gabriel, and

others say it refers to Prophet Muhammad (s).”

So, the meaning is ‘Allah has sent down to you a reminder,
which is a rasii/ (a messenger)’ or ‘Allah has sent down to you
a reminder and a rasal’ However, even if the term dhikran
does refer to the Qur’an, the fact that Allah says dhikran and
then rasitz/an communicates the same idea — that is, that there
is a close relationship between the Qur’an and Prophet
Muhammad (s).

1 Tabrist, Fadl ibn Hasan, Majma  al-Bayan fi Tafsir al-Qur’n, vol. 10, p-
466. Regarding the connection between the words, dhikran and rasulan,
some scholars have said that there is a hidden verb (mugaddar, i.e. not
mentioned but implied), and that rasi/an is the object for that verb (e.g.
atsala rasulan).

2Tabataba’l, Sayyid Muhammad Husayn, a/-Mizan fi Tafsir al-Qur *n, vol.
19, p. 325. In this case, rasiilan is the badal or ‘atf bayan for dhikran.
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The divine books illuminate

When it comes to divine books, Allah (swt) makes it very clear
that all the books that He has sent have light. Not only do
they have light, but they also illuminate (munir). The Quran
says:
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But if they deny you, then before you [other]
apostles have been denied, who came with
manitest signs, holy writs, and the illuminating
book. (3:184)

Elsewhere the Qur’an says:

////////
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If they impugn you, those before them have
impugned [likewise]: their apostles brought
them manifest proofs, [holy] writs, and the
illuminating book. (35:25)

In these two verses, the book is mentioned in the singular
form ‘al-kitab al-munir whereas ‘apostles (rusul) is in the
plural. This is because the true book is one, and all the divine
books (like the Torah, Gospel and the Qur’an) are images or
representations of that single book. This #luminating book

also is mentioned in other verses:
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Among the peop]e are tbosc who cbspate
concerning Allah without any knowledge or
guidance, or an enlightening Book. (22:8)

Also in a similar verse we read:
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Yet among the people are those who dispute

concerning Allah without any knowledge or
guidance or an dluminating scripture. (31:20)

All of these verses give the same idea: that the book gives light
munir. This is in general. Practically speaking, the Qur’an

refers to the Qur’an, Gospel and Torah as being light.

Regarding the Torah, the Qur’an says:
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Say, ‘Who had sent down the Book that was

brought by Moses as a light and guidance for
the people.’ (6:91)

Elsewhere the Qur’an says:
s an s 5,01 51

We sent down the Torah containing guidance
and light. (5:44)

Regarding the Gospel, the Qur’an says:
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And We gave him the Evangel containing
guidance and light, confirming what was
before it of the Torah, and as guidance and
advice for the Godwary. (5:46)

Then we see several verses referring to the Qur’an being light.

For example, in following verse we read:

e U Ky il LA 0L G ol
s 0 o b 8
DAV 2 2] e oy 23U e ¢y oL
A, S 5 4 60 6 36

S SRR
Those who follow the Apostle, the
uninstructed prophet, whose mention they
find written with them in the Torah and the
Evangel, who bids them to do what is right and
forbids them from what is wrong, makes lawful
to them all the good things and forbids them
from all vicious things, and relieves them of
their burdens and the shackles that were upon
them—those who believe in him, honour him,

and help him and follow the light that has been

sent down with him, they are the felicitous.
(7:157)
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The light that the verse mentions is the Qur’an. Interestingly,
the verse does not say ‘the light that has been sent down to
him’ but rather ‘sent down with him.’ This is very important
because it shows there is a very close relationship between the
Qur’an and the Holy Prophet (s). It is not the case that the
Qur’an is a light and the Holy Prophet (s) had no light; then
the light of the Qur’an came to him. No, the Prophet (s) is a
light, and light has come to light.

In another verse, Allah (swt) states:
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O People of the Book! Certainly Our Apost]@
has come to you, claritying for you much of
what you used to hide of the Book, and
excusing many [an offence of yours]. Certainly
there has come to you a light from Allah, and
a manitest Book. (5:15)

Allah (swt) addresses the people of the book and mentions
that light and a clear book has come to them from Him. The
Qur’an is a clear book. It is clear and can be understood,
otherwise, there is no point in sending something that cannot
be understood. Something intended to guide people must be
understandable, because it has to clarify and shed light on
other things. If it is itself light, then it can shed light on other
things.
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In the following verse, Allah (swt) addresses all humanity:
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O mankind! Certainly, a proof has come to you

from your Lord, and We have sent down to
you a manifest light. (4:174)

This verse says that the Qur’an is ‘a manifest ligh?. Thus, the
Qur’an is a light which is meant to be understood by us, and
so it is kitab mubin or nur mubin. And in this context, light
refers to it being clear. A person just needs to open his heart
and let the Qur’an reach it. The Qur’an knows how to enter
the heart, but we must open our hearts to it. Consider these

VErses:
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So have faith in Allah and His Apostle and the

light which We have sent down, and Allah is
well aware of what you do. (64:8)
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You did not know what the Book is, nor what
1s faith; but We made it a light that We may
guide by its means whomever We wish of Our

servants. And indeed you guide to a straight
path. (42:52)
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Prophet Muhammad (s), a radiant lamp

In the Quran, Prophet Muhammad (s) is described
specifically as light. Of course, this does not mean that others
are not light, but it means that this is emphasised, and that his
light was very strong. The Qur’an says:
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O Prophet! Indeed, We have sent you as a
witness, as a bearer of good news and as a

warnet; as a summoner to Allah by His
permission, and as a radiant lamp. (33:45-46)

Allah (swt) describes the Holy Prophet (s) as sirajan muniran
(a shining, luminous lamp). It is possible for a lamp to exist
that cannot be lit and does not shed light. An electric lamp
can be switched off. From this type of lamp there is no
benefit. However, the lamp (sir4)) that is Prophet Muhammad

(s) is munir: it is ever shining.

Therefore, all the divine scriptures are a manifest light, and
Allah (swt) particularly says this regarding the Torah, Gospel
and Qur’an. Regarding the Qur’an, Allah (swt) says that it is a
clear light. Under Allah (swt) are the messengers and the
books, all of whom have come to give light to people. Hence,
all of this is to help us in our journey towards perfection,

towards truth, and towards Aaqq.
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Qur’anic Revelation

Descent, Complication, Features



Chapter 4

The descent of the Qur’an (nuzi)

.
Introduction

Now that we have examined different aspects of the prophetic
revelation in general, in this section we are going to discuss
different aspects and characteristics of the Qur’anic
revelation. In this chapter, we discuss the issue of the descent
(nuzal) and related topics like the sender and receiver,
different types of nuzul and particularly when the Qur’an
descended.

The sender of the Qut’an
Allah (swt) says in the Qur’an that He is the One Who has

sent down the Qur’an. However, there are various verses of
the Qur’an explaining the ways in which the Qur’an was sent

down.

Passively: Sometimes it is explained in a passive way with no

mention of who the sender was. For example, the Qur’an says:
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The month of Ramadan in which the Qut'an
was sent down. (2:185)
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From and by Allah (swt): In some verses the sender is

mentioned as Allah (swt). For example, we read in the Qur’an:
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Allah has sent down the best of discoutses.

(39:23)

Surah al-Qadr says:

sl s 5
We sent it down on the Night of Qadr. (97:1)

Gabriel: Sometimes Allah (swt) explains that the archangel
Gabriel brought down the Qur’an. For example, Allah (swt)

says:
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Say, ‘Whoever is an enemy of Gabriel [should
know that] it is he who has brought it down on
your heart with the will of Allah, confirming

what has been [revealed] before it, and as a
guidance and good news to the faithful.” (2:97)

Elsewhere in the Qur’an, Allah (swt) says:
o s ~ I3

...brought down by the Trustworthy Spirit.
(26:193)
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Also in the following verse, Allah (swt) says:
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Say, the Holy Spirit has brought the revelation
from thy Lord in Truth. (16:102)

According to ‘Allamah Tabataba in his tafsir, al-Mizan fi
Tafsir al-Qur “an, in these verses rith al-amin and rih al-qudus
both refer to Gabriel.'

Angels: There is another category of verses of the Qur’an in
which the angels are introduced as the ones who brought

down the Qur’an. For example, the Qur’an says:

o0 S 5 ke g5 gl Ao g e Ao S Cimo B
...In honoured scriptures, exalted and purified,

1n the hands of envoys, noble and pious. (80:13-
16)

The word ‘envoys’ refers to angels that they work for and help

Gabriel in conveying the revelation to the Prophet (s).?

1 Tabatabat, Sayyid Muhammad Husayn, al-Mizan £i Tafsir al-Qur “an, vol.
12, p. 346:

DA 5 5 el 5 s e ) 5] 550l Dl s 3
Gy ol SLIB oo 5 1y T olans W BLEYI BT 2l
S NS e 2T pose (Bl 5 IO 5 L) sl e

IS o e AT 250 35 e 54

2Tabataba’i, Sayyid Muhammad Husayn, a/-Mizan i Tafsir al-Qur’an, vol.
20, p. 202:
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Thus, there are four categories of verses referring to how the
Qur’an was brought down. It should be mentioned that there
is no conflict between these verses because when Allah (swt)
does something, He does not need to do it directly Himself
but can do it through His agents." For instance, when a
president or a king or a prime minister does something, he
can say he has done it whether or not he himself actually did
it because he is in charge of affairs overall. Alternatively, it can
be said that a certain head of a certain office or the staff

employed did it. They are all correct descriptions.

e b el 5 Gl Jasd iy 3500 ol 0T L e gl
Y gl o ) L 0ol o 5 i 0losl o BT
€S o o el s Jan 3 e ) s
I Indeed, we have something similar regarding death. Sometimes Allah
(swt) says He is the One Who takes away the soul:

Allah takes the souls at the time of their death. (39:42)
Sometimes He says the angel of death takes away the soul:
ol Sl (U s
Say, You will be taken away by the angel of death. (32:11)

Sometimes He says ‘Our messengers’ or apostles which are angels do so:

L w5 ol Sl ) i
When death approaches anyone of you, Our messengers
take him away. (6:61)
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The receiver of the Qut’an

Allah (swt) also explains the recipients of the Qur’an in three

different ways.

The recipient is not mentioned. In some verses, Allah (swt)
does not mention the recipient of the Qur’an. He simply says
that it has been sent down. For example, we read in the

Qur’an:

osta3ld 4 Uy S5 o\
We have sent down the Reminder, and We will
preserve it. (15:9)

This verse does not mention to whom the Qur’an (‘the
Reminder’) has been sent down but instead focuses on the

sender and on the protection of the message.

The Prophet (s). In many places the Prophet (s) is mentioned
as the one who has received the message. For example, Allah

(swt) says:

b e e 5 Ly sl 5 Ul las il ol

o O el
But those who have faith and do righteous
deeds and believe in what has been sent down

to Muhammad, and it is the truth from their
Lord.... (47:2)
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People. Sometimes the Qur’an says it has been sent down to
y

people. For example, Surah al-Nisa’, verse 174 says:

z 4§ 7z %0 8 o~ coo g 0 Sy w s 08 S . o .3 1 $ e~
G 05 0 W55 0 2 500 6 5 L Gl
O mankind! Certainly, a proof has come to you

from your Lord, and We have sent down to
you a manifest light. (4:174)

In this verse, people in general are mentioned as those who
receive the Qur’an sent down by Allah (swt). In Arabic, al-nas
includes all human beings wherever they live in the world,
whatever skin colour they have, whether they be male or

female, young or old.

There is no conflict between these verses because the first
recipient is the Prophet (s), but he has not been given the
Qur’an for himself as he is to deliver it to the people. Thus,
people are the recipients of the Qur’an too, but through the
Prophet (s).

When was the descent (nuzdl) of the Qur’an?

There are references in the Qur’an about when it was
revealed. When we put those together, we realise that the
Qur’an was revealed to Prophet Muhammad (s) during the
night of Qadr in the month of Ramadan.

I. The first verse is verse 185 of Surah al-Baqarah:
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The month of Ramadan is one in which the
Qur’an was sent down as guidance to mankind,

with manifest proofs of guidance and the
Distinguisher. (2:185)

IL. In verse 3 of Surah al-Dukhan, Allah (swt) says regarding
the Qur’an:

el B8 &0 A 5T
We sent it down on a blessed night, and We
have been warning [mankind]. (44:3)

In other words, Allah (swt) revealed the Qur’an during a
blessed night. This verse does not mention explicitly that this
happened in the month of Ramadan or that it was during the
night of Qadr.

III. In Surah al-Qadr, which is the most familiar verse about

the revelation of the Qur’an, Allah (swt) says:
Sl & s g
We sent it down on the Night of Qadr. (97:1)

Thus, by combining the above verse with the verse from
Surah al-Baqarah and the one from Surah al-Dukhan, we can

deduce that the Qur’an was actually revealed during a blessed
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night, that this night was the night of Qadr, and that this was

in the month of Ramadan.

A multitude of blessings

It is interesting to note that we are surrounded with many

blessed things regarding the Qur’an.

I. First of all, Allah Himself is the Most Blessed One Who has

sent the Quran:

1086 cpallall S sie e 06,4 I3 sl S
Blessed is He who sent down the Criterion to

His servant that he may be a warner to all the
nations. (25:1)

II. The Qur’an which Allah (swt) has sent is also blessed and

is a source of blessings.

Sl 5 LS 1

Blessed is this Book which We have sent down.

(6:92)
III. Prophet Muhammad (s) who received the Qur’an is
blessed. Even before he became a prophet, he was a blessed
person. For example, just fostering and looking after the
Prophet (s) changed Lady Halimah’s entire life. Her family
had a very difficult life, living in poverty under very bad
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conditions, but just taking care of the Prophet (s) changed all

of this, and he was always a source of blessings.'

There is a beautiful poem which says that one of the
characteristics of the Prophet (s) was that when there was a
shortage of rain, people expected rain to come because of
him.” According to some Sunni sources, at a time when there
was a shortage of rain after the demise of the Prophet (s),
Aishah, the wife of the Prophet (s), suggested that a hole
should be made above the grave of the Prophet (s) so that
there would be no barrier between the sky and the grave of
the Prophet (s), and after doing so rain came.” This hadith is

very important because it shows that it is acceptable to appeal

! “‘Abd al-Malik b. Hisham, Jamal al-Din, A/-Sirah al-Nabawiyyah Ii Ibn
Hisham, vol. 1, pp. 162-164.
2'Tabarsi, Fadl ibn Hasan, [74m al-Wara bi A 7am al-Hudz, p. 27. The full
text in Arabic is as follows

I e @u\ N PRI

J.;‘)ﬁng;a'\.&‘..@ﬁ ML;JTJLSB’\;’\‘\;L&,L;
3 Darimi, ‘Abdullah ibn al-Rahman, Sunan al-Darimi; Bab ma akrama
Allah ta‘ala nabiyyau (s) ba‘da mawtihi, vol. 1 p 227, no. 93.

g U £yl o1 Lamd 06l e 1 o5l
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\.;Jla.e \,\w Ju m‘u\wjmwmw uxgw;
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This narration is also is with a slight difference quoted by Al-Samhudi in
his book Wafa’al-Wata’ bi Akhbar Dar al-Mustafa, vol. 4, p. 195.

89



to the Prophet (s) even after his death and that this was

accepted and practised by the early Muslim community.

IV. The month of Ramadan is blessed. Prophet Muhammad
in his well-known sermon in the last Friday of the month of

Sha‘ban told people:

sl y 2T 0 A e S 48 LG
O people! Ahead of you is the blessed month
of Allah, a month of blessing, mercy and
forgiveness.1

V. The night of Qadr is also blessed:

wM \,su s)u s o 5 u

We sent it down on a b]essed njgbt and We
have been warning [mankind]. (44:3)

Thus, we can understand that the Prophet (s) was a very
blessed person, the Qur’an is a very blessed book, the month
of Ramadan is a very blessed month, the night of Qadr is a
very blessed night, and Allah (swt) obviously is the One Who

is the Most Blessed and all blessings come from Him.

! Ibn Babawayh, Muhammad ibn Ali, Amali Ii al-Sadig, p. 93.
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Therefore, we are faced with an abundance of different
sources of blessing, and it is up to us to expose ourselves to

these blessings and benefit from them.

Two types of revelation of the Qur’an

We know that the whole duration of the prophecy of Prophet
Muhammad (s) was 23 years from the first time that he
received revelation up to the end of his life. The Qur’an was
gradually revealed to the Prophet (s), so we know that some
chapters were revealed in Mecca and some in Medina.
Sometimes parts of a large chapter were revealed in different
times and places. The Qur’anic verses could be revealed on
different occasions in different places, and then they were
organised into the various different chapters according to the

instructions of the Prophet (s) himself.

The gradual revelation of the Qur’an

The beginning of the revelation was on the 27" of the month
of Rajab, on the day of Mab‘ath, which marks the very first
time that the Prophet (s) received revelation. On this day, only
a few verses of Qur’an from Surah al-‘Alaq were revealed. It
then took 23 years for the whole revelation to be completed;
this covers the whole period of prophethood of the Prophet
Muhammad (s).

According to the Qut’an, some of the enemies of the Prophet

(s) used to complain and accuse him by asking him why the
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Qur’an had not been given to him all at once as a complete

package. The Qur’an says:

S8 By W ST e Y L8 Ll 6
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The faithless say, ‘Why has not the Quran
been sent down to him all at once?’ So it 1s, that
We may strengthen your heart with it, and We
have recited it [to you] in a measured tone.

(25:32)
Allah (swt) then explains that the reason for this is that He
wanted to send the Qur’an down gradually so that when
Muslims faced difficulties and challenges and then received a
message from Allah (swt) in response, this would be

reassuring and a great support for them.

The revelation of Qur’an as a2 whole

In addition to the gradual revelation of the Qur’an, the Qur’an
also has another form of descent, nuzil and that is on the
night of Qadr in the month of Ramadan. On this night, the

Qutr’an was sent down as a whole.

Here are then two ideas about the revelation of the entire
Qur’an, found in our hadith and our sources, both of which

could be correct.

I. To al-Bayt al-Ma‘mar: According to some hadith, the entire
Qur’an was initially revealed by Allah (swt) to al-Bayt al-
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Ma‘mir." Al-Bayt al-Ma‘mir only once is mentioned in the
Qur’an in the fourth verse of Surah al-Tir.” It literally means
‘the house which is developed’ and which is in a very good
condition.” Al-Bayt al-Ma‘mir is in in the fourth heaven and
is parallel to the Ka‘bah.*

! Commenting on the first verse of the Surah al-Qadr, Qummi in his ¢afsir
says:
s ey amly B 2l 3 gl ) 1 05T BT 0 5
Ay me 5 0N Jsb 3 (o) 4
Qummi, Ali ibn Ibrahim, Tafsir al-Qummi, vol. 2, p. 431.
2 Tabataba’i, Sayyid Muhammad Husayn, a/-Mizan £i Tafsir al-Qur “n, vol.
19, p. 6
o J,T Lol 3l £aS) 4 o)l 2 s «,}1;;5\ el s 4
J i ol s JB s Ly L;\Ca}mbw‘jjri,wwt;,
u\.-bj]\ & 9 (3:96) <<u..JL'.U é», \5)\...» &L;J.U \.,.Uc.a} S
SO o555 A lioms slad] 3 o pmnall il o 5555 )
3 Raghib, Husayn, Mufradat Alfaz al-Qut’an, p. 580.

4 Tabarsi, Fadl b. Hasan, Majma cg]—Baya’n fi Tafsir al-Qur’n, vol. 9, p.
247:

SO & o &SI Sy Bl bl 3 g 5 5 < smmall ol
wlre s e ol e 53l e 4 Laie 55

The Ka‘bah is a kind of reconstruction of al-Bayt al-Ma‘mur. When we
perform tawafaround the Ka‘bah we are actually copying what the angels
do around al-Bayt al-Ma‘maur. There is a hadith that a person asked Imam
Sadiq (a) why the Ka‘bah is cubic. Imam (a) replied that it is because the
Ka‘bah is under al-Bayt al-Ma‘miir. So Imam (a) explained that the Ka‘bah
is under Bayt al-Ma‘miir, and al-Bayt al-Ma“mir has four corners so it is
cubic. Then that person asked why al-Bayt al-Ma‘maur is cubic, and Imam
(a) replied that the al-Bayt al-Ma‘mar is under the ‘arsh of Allah (swt), the
Divine throne, and that has four pillars consisting of subhan Allah, al-
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Thus, some hadith say that Allah (swt) first sent the Qur’an to
al-Bayt al-Ma‘mur, and then from al-Bayt al-Ma‘mur it was

gradually revealed to the Prophet (s).'

IL. To the Prophet (s): ‘Allamah Tabatabal explains another
idea in al-Mizan fi tafsir al-Qur7n. He says that the Prophet
(s) himself received the Qut’an in two ways. Once he received
the whole Qur’an on the night of Qadr, and then he gradually

received it in a detailed version over 23 years. There are some

hamdu [ilah, la iaha illa Allah and Allahu akbar. Ibn Babawayh,
Muhammad ibn Ali, ‘//al al-Shara’’ vol. 2, p. 398. The full text is Arabic
is as follows:

0 T Y 06 S B e 2l 0 0 W () sl o s
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BB sl U e e Al LI Y 6 S
TR TRNT I (VO [8

These are the four most fundamental items of truth, and if someone

understands this propetly, they would understand that these are the
foundations of the whole creation.

! For example, Imam Sadiq (a) responded to someone that asked him
about the way the Qur’an was revealed in the month of Ramadan:

b 3 05 sgmmall ol ) ol et b oty W T4 05
Lo e
The Qur’an was revealed all at once in the month of

Ramadan to al-Bayt al-Ma‘mur; then it came down in a
period of twenty years.

‘Ayyashi, Muhammad ibn Mas‘ad, Tafsir al-‘Ayyashi, vol. 1, p. 80, no. 184;
Kulayni, Muhammad, a/-Kafi, vol. 2, pp. 628-629.

94



reasons to support this view as well. For example, the Qur’an
says:
a s &J‘ s ] J-é o uTﬂJ‘vJ’w Y,
Do not hasten with the Qur’an before its
revelation is completed for you. (20:114)

According to some interpretations, this means that because
the Prophet (s) already knew what was going to be revealed to
him, when a particular revelation started, he knew the
completion of it. So sometimes he was so amazed that he
wanted to recite all of it before the actual revelation at that
time was finished. Therefore, Allah (swt) told him to wait until
revelation finished and then start narrating those verses to

other people.'

Thus, ‘Allamah Tabataba’l says there are two revelations of
the Qur’an: one is in one go as a whole package to the Prophet

(s) as mentioned in Surah al-Qadr or Surah al-Dukhan and

! Tabataba’i, Sayid Muhammad Husayn, al-Mizan fi Tatsir al-Qur’an, vol.
14, pp. 214-215:

J8 adl o Losebi Jom 0L ol eels 13) 1S (o) ol o
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one was gradually over 23 years." He also says that normally
when verbs derived from inzal are used, like anzalna, it refers
to the revelation as a whole, and when a verb is derived from
tanzil, like nazzanina, this refers to the detailed and gradual

revelation.?

Both ideas could be true as we could say that the Qur’an was
sent first to al-Bayt al-Ma‘mur and then again after this to the
Prophet (s), once as a complete package in the night of Qadr
and then as a detailed, gradual version over the years. In any

case, the revelation of the Qur’an as a whole happened in the

1 Tabataba’1, Sayyid Muhammad Husayn, a/-Mizan fi Tafsir al-Qur’an, vol.
2,p. 18:

18 U5 dll Gla, T i Jame oY sl 2 LS5 01 Vi
o) T 3 G g, o T L T s,
LS 285 o 4 Jams o el o 5 Al G 15 e
Sl a3 5 el sl 5o 5 L, a8 e Jaaadl 51l 5
oy SI o 1 05 o 0T A Y ¥ 5 I A8 g 5k
5t Lle 5 4 Jed S 4 S Yo ol A5 5 (20:114)
SU o (7516-19) il Lole 31 5 AT w6 W5 5 4T
Il e g e St Loy e 4 08 ((2) il S ol 35 005

s el s sl

2 Tabataba’t, Sayyid Muhammad Husayn, a/-Mizan fi Tafsir al-Qut’an, vol.
20, p. 330:
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month of Ramadan in the night of Qadr, either to al-Bayt al-
Ma‘maur or to the Prophet (s) or to both.

Timing of the night of Qadr

Ahl al-Bayt (a) deliberately did not specify exactly which night
is the night of Qadr, but they did say that it might be the 19,
the 21% or the 23", Sometimes people really insisted that they
tell them which night it is but they were reluctant to say
because they knew that if most of people were sure about
which night it is then on the other nights they would probably
just sleep and do nothing.

Also the night of Qadr needs careful preparation beforehand
if we are to benefit fully from it. So although people insisted
on knowing, the Ahl al-Bayt (a) said the 19", 21* or 23 to
make it more specific; however, sometimes they said it is in
the last ten nights, meaning from the 19 up to the end of the

month of Ramadan.!

Some hadith mention the 21* and 23". For example, there is a
hadith from Imam al Sadiq (a) in which the narrator asks
Imam (a) which night is the night of Qadr. The Imam (a)

replies:

e 5 W A5 e s sl A 3 L

1 Hurr ‘Amili, Muhammad ibn Hasan, Wasai/ al-Shi‘ah, vol. 14, p. 474.
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Seek it on the night of the twenty-first or the
night of the twenty-third.'

There is another hadith in which the narrator, Ali, the son of
Abu Hamzah al-Thumali, narrates: ‘I was with Imam Sadiq
and Abu Basir said: “May I be your ransom! The night during
which one hopes for what is hoped for.” Imam (a) said: “The
21% or 23" Then Abu Basir said: “Supposing I am not strong
enough upon both these nights?” Imam (a) said: “For all the
things that you expect to be given by Allah, it is easy just to
spend two nights.””

Then Ali, the narrator, says: ‘I told the Imam (a) that
sometimes we sighted the crescent with us, and there come to
us from another land someone who informed us that they saw
the crescent on a different night. The Imam (a) replied: “Four
nights is easy for all the things that you expect to be given by
Allah.” I said: “May I be your ransom! The night of the 23rd

is the night Juhani went to the Mosque of the Prophet (s).””

! Kulayni Muhammad, a/-Kafi, vol, 4, p. 156.

2 There was a person in the time of the Prophet (s) called Juhani. He went
to the Prophet (s) and said to him, T live outside the town because I have
cattle and I have to look after them so I cannot come three nights to
Medina for the night of Qadr. Please tell me which night the night of Qadr
isl” The Prophet (s) asked him to come near, so whispered to his ear so
that no one would hear the night. After that everyone was waiting to see
when Juhani came, and he came to Medina in the night of the 23, But
one cannot be fully sure because he could have made a mistake or perhaps
could not go on the 21 and went on the 23+,
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Imam (a) said: “This is what has been said.” He did not say

yes ot no. He wanted to leave this not known.”
In the continuation of the hadith, Imam Sadiq (a) said:

The delegations of the hajj are ordained during
the night of Qadr, and the immunities, and the
afflictions, and the livelihoods/sustenance
(rizq) and whatever is to transpire up to the like
of it during the coming year. Therefore, look
for it (Laylah al-Qad?) in the night of the 21*
and 23", and pray during each one of these two
one hundred rak 2h, and stay awake during it
in accordance to your ability up to daylight, and
bathe (petform ghusl/) during these two.

! Kulayni, Muhammad, a/-Kaf, vol, 4, p. 156.The full text in Arabic is as
follows:
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2 Kulayni, Muhammad, a/-Kafi, vol, 4, p. 156:
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Then he (the narrator) said: ‘Supposing I am not able to do
that?” The Imam (a) said: ‘So pray while seated’. I said,
‘Supposing I am not able?” He said: ‘Pray lying upon your bed.”
The Imam (a) also said, ‘If you are very tired there is no
problem if you sleep a little bit during the beginning of the
night.” Then the Imam (a) talked about the importance of the
night of Qadr and the month of Ramadan and said:

The gateways of the skies are opened during
Ramadan, and the satans are chained, and the
deeds of the believers are accepted. The best of
the months is Ramadan. It used to be referred
to, in the time of the Messenger of Allah as a/-
marzaq (the month in which sustenance is
determined).’

According to some hadith, the night of 19" is the night in
which the major decision-making starts and somehow
measures are taken as when one makes a draft of something.
On the 21%, this draft is finalised, and on the 23" it is signed

! Kulayni, Muhammad, a/-Kaf, vol, 4, p. 157. The full text in Arabic is as
follows:
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and sealed.! So we should not miss or waste these nights and

should greatly appreciate this golden opportunity.

We should do some preparation to be propetly ready for it. It
has deliberately not been made very specific so that we work
hard for such an important night. Indeed, some people work
throughout the year so that they can be ready for this night.
At least we have to work really hard in the month of Ramadan
to get ready for the night of Qadr. If we want to have a
spiritual Qur’anic calendar, according to hadith, the beginning

of it is the night of Qadr and the end is the night of Qadk.

! Kulayni, Muhammad, a/-Kafi, vol, 4, p. 159.The full hadith in Arabic is
as follows:
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Chapter 5

The importance of the month of Ramadan

and the Night of Qadr
e

Introduction

In the previous chapter, we discussed the revelation of the
Qur’an as a whole on the night of Qadr in the month of
Ramadan, either to al-Bayt al-Ma‘maur or to the Prophet (s) or
to both. In this chapter, we will study the importance of the
month of Ramadan and specifically the night of Qadr.

The importance of the month of Ramadan

One of the things which make the month of Ramadan very
special is that Allah (swt) has chosen this month for sending
His message to humanity. Indeed, according to some hadith,
it is not only the Qur’an which was revealed in the month of
Ramadan, as the Gospel and Torah were also revealed in this

blessed month, which adds to its significance.'

! Kulayni, Muhammad, a/-Kafi, vol, 4, p. 157. The full text in Arabic is as
follows:



Connection between fasting and revelation

It is not accidental that Allah (swt) has asked us to fast in this
month. There is a connection between fasting, the revelation
of the Qur’an and the whole value of this month. In other
words, one reason why Allah (swt) has asked us to observe
fasting in this month is that He wants to keep us continuously
reminded of its value. This fasting is a kind of special protocol
and etiquette for this month so that we do not incorrectly

think that it is a normal and ordinary month.

The month of Allah (swt)
As Prophet Muhammad (s) said:

sl 2y 2 JL e ) T 6 T
PN W WA I e
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O people! Indeed, ahead of you is the /blessed
month of Allah. A month of blessing, mercy

and forgiveness. A month which with Allah is
the best of months. Its days are the best of
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days, its nights the best of nights, and its hours
the best of hours.'

This is the month which Allah (swt) attributes to Himself in a
very special way. In the sight of Allah (swt), this month is the
best month, its days are the best days, its nights are the best
nights and its hours are the best hours. Compared to their
counterparts throughout the year, each and every portion of

the days and nights in it is the best.

The month of blessings, mercy and forgiveness

This month is such a very special setting and such a very fertile
time that the Prophet (s) said that this is the month which has
come to us with blessings (barakah). During this month, the
chance of receiving mercy from Allah (swt), of being forgiven,
of being blessed and of being inspired is much greater than at
any other time. The way that Allah (swt) treats us in this
month with His forgiveness is almost unbelievable. Indeed, as
the Prophet (s) has said, the people who are not fortunate
enough to be forgiven in this month are really people who are

in the worst condition:

i B
The unfortunate people are the people who are
deprived of Allah’s forgiveness in this month.’

! Ibn Babawayh, Muhammad ibn Ali, Amali Ii al-Sadug, p. 93.
2 Ibn Babawayh, Muhammad ibn Ali, Amali Ii al-Saduig, p. 93.
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Importance of the night of Qadr

One of the aims of this part of our discussion is to help us to
better understand and appreciate the night of Qadr. Certainly,
all people live through the night of Qadr, whether they realise
it or not and whether they understand it or not. Whoever is
alive experiences the night of Qadr, but there is a great
difference between merely being alive at that time and actually

fully witnessing, recognising and interacting with the night of

Qadr.

Sometimes we meet someone, but because we do not know
who they are, we do not benefit from them very much, and
sometimes we may even treat them in an unacceptable way
because we are unaware of who they are. Sometimes we may
even spend quite some time with someone, for example when
sitting next to them on a train or in a plane. This person might
be someone very important, maybe a very pious servant of
Allah (swt) who many people would give anything to meet,
and yet because we do not know who that person is, we do
not benefit from the opportunity. It is only later on that we
realise whom we were sitting next to all that time but
unfortunately by then it is too late to benefit from their

company.

In the same way, the night of Qadr is with us in every month
of Ramadan, but often we are like someone who sits next to

a very important personality without knowing who they are
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and benefitting from them, or we might even treat them

disrespectfully.

Concerning the night of Qadr, we are told that not only is it
the best night of the year, but it is better than one thousand
months. Thus, it is not merely better than the nights of one

year, it is better than the nights of more than eighty years.

One might ask why Allah (swt) chose the night of Qadr when
He wanted to send the entire Qur’an. The answer is that even
before the Qur'an was sent down, the night of Qadr was a
special night, and so revelation of the Qur’an added to the
value and significance of this night. The night of Qadr was
not an ordinary night which became important after the
Qur’an was revealed in it. Throughout the history of mankind,
the night of Qadr has always been there, but people did not
know about its significance. Even the Prophet Muhammad (s)
seemed not to know about the night of Qadr during his early
years." Therefore, Allah (swt) says:
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We sent it down on the night of Qadr. And

what will show you what is the night of Qadr?
(97:1-2)

I Makarim Shirazi, Tafsir Nimunih, vol. 27, p. 183.
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Qualities of the night of Qadr

In the Glorious Qur’an, the night of Qadr is characterised
with two qualities:

I. A blessed night
S5 A B 5T
We sent it down on a blessed night. (44:3)

In Arabic, ‘barakah’ means ‘a goodness which grows,
increases and remains.”’ Sometimes we have two similar
quantities of money or time, and yet we find that one of them
has barakah and one of them does not. We can do many
things with the one which has barakah whereas the one which
does not is spent quickly, and we hardly realise what has
happened to it. Sometimes two people have a similar salary
but one of them is much better off whilst the other one is
always suffering from a shortage of funds. This is not
necessarily because one of them is better at financial
management. Sometimes there is barakah in certain
knowledge. Two people may have a similar level of education

but one of them appears blessed and successful, writing many

'Raghib, Husayn, Mufradat al-Qurt’an, p. 119:
st b Y el oy 1

Al-Jawhari, Ismail b. Hammad, AL-Sihah-Taj al-Lughah wa Sihah al-
‘Arabiyyah, vol. 4, p. 1575:

Al el 38
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books and training many students whilst the other one is not
even appreciated by their own circles. Another example is
Lady Fatimah (a). From just one lady we have innumerable
benefits. For example, we have eleven Imams (a) in her
progeny. Allah (swt) gave kawthar, a source of abundance, to

the Prophet (s), by placing so much barakah in this holy Lady
(@)

Thus, the concept of barakah is an important concept in the
Qur’an, and Allah (swt) says that certain people and certain
places or times are mubarak, blessed. For example, when
Allah (swt) refers to the story of the Ascension (mi74)) of the
Prophet (s) in Surah Isra’, He says:
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Glory be to Him who carried His servant on a
Journey by night from the Sacred Mosque to
the Farthest Mosque whose environs We have

blessed, that We might show him some of Our
signs. (17:1)

Allah (swt) took the Prophet (s) on the night of the mira;
from al-Masjid al-Haram to al-Masjid al-Aqsa and then from
al-Masjid al-Aqsa to Heaven to show him some of His signs.
So, the journey had two aspects. One was on this planet and

one was from al-Masjid al-Aqgsa to Heaven.
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Allah (swt) mentions that the area around Masjid al-Aqgsa is
very blessed. It is not only blessed because it is a very fertile
land as that area indeed is one of the most fertile lands in the
world, but it is also spiritually blessed because many prophets
have been there. Therefore, it was a suitable place from which

the Prophet (s) ascended to Heaven on the night of mi7aj.

Another example of barakah is when Allah (swt) talks about
Prophet Jesus. In the Qur’an, one of the things that Prophet

Jesus says is:

cS UG e,
He has made me blessed, wherever I may be.
(19:31)

Allah (swt) has made him blessed, meaning a source of
blessings. He was a blessing for people no matter whether he
was in his home or outside or travelling. He was always
blessed, mubarak, and Imam al-Sadiq (a) says mubarak means
‘beneficial.”’ So this means he was beneficial for people

wherever he was.

Regarding the Qur’an, Allah (swt) also says that this is a
blessed book:

! Qummi, Ali ibn Ibrahim, 7afsir al-Qummi, vol. 2, p. 50. The full text in
Arabic is as follows:

LB g6 B L T e o 45 3 () ol ile e
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And this Book that We have sent down is a
blessed one. (6:155)

Thus, the night of Qadr — in addition to the blessings that the
whole month of Ramadan has — by itself is very blessed.

II. The night of peace

Another quality of the night of Qadr is mentioned in Surah
al-Qadr:

Peace this 1s until the rising of the dawn. (97:5)

This is the night of peace. It does not say ‘peaceful’; it says
‘peace’, which is much more than being peaceful. Sometimes
something is peaceful, but it does not make other things at
peace, whereas this is the night which has the ability to make
everyone feel peaceful. The verse continues ‘until the rising of
the dawn,” so the peace of this night continues up to the time
of the dawn, fajr, and including fajr itself.' This therefore
corresponds with the hadith which says that reviving the night
of Qadr (ihya) should be done until the rising of the dawn.?

!'This point is understood because of usage of hatta according to Arabic
grammar.

2 Ibn Babawayh, Muhammad ibn Ali, Fada%/ al-Ashhur al-Thalathah, p.
137, no. 146. The full text in Arabic is as follows:
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Of course, this would then be followed by the call to prayer
of fajrand the prayer itself.
Events on the night of Qadr

According to the Qur’an, there are certain events which take
place during the night of Qadr. Some might have happened
once, and some might happen repeatedly every year in the
night of Qadr.

I. Revelation of the Qur’an

The revelation of the Qur’an as a whole to the heart of the

Prophet (s) happened once only in one particular year.

@\ Au & RUR u

We sent it down on the Night of Qadr. (97:1)

Of course, there is also a sense in which the Qur’an is always
fresh and refreshed, which we will talk about later in this
book.

IL. Descent of the Spitit and angels

The night of Qadr did not just occur in one particular year or

only in some years. It exists in all years. What happens

sl gl JI BT B ) ) e o e JG

LR e

112



continuously year after year is the descent of the Spirit and the

angels. The Qur’an says:

e o5
In it the angels and the Spirit descend, by the
leave of their Lord, with every command. (97:4)

The verb ‘tanazzalu’ (descend) which is used is in the present
tense, and in Arabic the present tense demonstrates
continuity. Therefore, it means this is something which is
happening every night of Qadr — that the angels and the Spirit
descend, of course with the permission of Allah (swt), and

bringing all affairs with them.
In Surah al-Dukhan, Allah (swt) refers to the same thing by
saylng:

oe d 55 o0
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Every definitive matter is resolved on it. (44:4)

This means that in each and every night of Qadr every firm

decision is made, and every firm affair is decided and detailed.

What happens when angels and the Spirit descend

According to hadith, every year on the night of Qadr, Allah
(swt) decides what will happen over the coming year. This is
a true mercy from Allah (swt) because our affairs are decided

at the best of times and in the best of situations. When Allah
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(swt) wants to make decisions about us, these depend on
several different factors related to ourselves, other people, the
role of angels and the role of the Aujjah (a) of Allah. So Allah
(swt) has chosen the most peaceful and blessed time, when
the satans are chained up and the gates of heaven are opened,'
as the best opportunity in which to plan and make decisions

about the affairs of His people.

There is a beautiful hadith from Imam al-Bagir (a) in which
the narrator has asked Imam al-Bagqir (a) about the verse ‘We

sent it down on a blessed night”* Tmam (a) replied:
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It is the night of Qadr (destiny). Every year this
night is during the last ten days in the month

of Ramadan.” The Qur’an was not revealed

! Ibn Babawayh, Muhammad ibn Ali, Amali Ii al-Saduig, p. 95. The full text
in Arabic is as follows:
1Uels Tondin gl i b il il ) o1\l o 0) Al J g 6
i ol S 1L Tl 9\’,"3\ Ol psile ey B
.Ji// //Jrjyz)t‘ﬂf‘»‘g;/)‘}jkcd\;\kj}'i;;&%@\/}a)i//
2 Qur’an 44:3.
3 We discussed it in the previous chapter that some hadith mention the

last ten nights whilst others say the 19%, 21t or 23t and others say the 215t
or 2314,
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except on the night of Qadr. Allah has said:
‘Every definitive matter is resolved in it.!

Then Imam (a) said:
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During the mght of Qadr all thmgs of good or
evil, obedience or disobedience, birth or death,
or sustenance that are to take place in the year
up to the next night of Qadr are measured [and
determined].

Then the narrator asked about the meaning of the verse, ‘ 7he
Night of Qadr is better than a thousand months’* and Imam
(a) replied:

o il gl S D e e I Sl
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Righteous deeds like prayer (salat), zakat and
other form of good deeds performed in the
night of Qadr are better than the same deeds

done in one thousand months wherein the
night of Qadr does not exist.

Then there is a beautiful sentence which seems to offer almost

too much reward to us. The Imam (a) said:

1 Qur’an 44:4.
2 Qut’an 97:3.
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Had it not been that Allah (swt) multiples [the
rewards] for believers, they would not have
been able to reach [their destination in their
spiritual journey or goals], but Allah multiples
for them their good deeds [rewards| due to
their love for us.'

This means that everyone would have died on the way to the
destination (proximity to Allah (swt)) as no one would be able
to reach it because they do not have enough provisions. Allah
(swt) knows this, so He asks us to do something to give Him

a ground to come and help us by increasing our reward.

We should ask ourselves how much distance there is between
us and Allah (swt) and how much provision we need for an
eternal life. For example, if we want to go from London to
Birmingham, we only need a little provision. If however we
want to go from London to Mecca or Medina, we need more,
and if we want to go from here to the moon or Mars we will
need even more. Therefore, imagine how much provision we
would need if we want to go towards Allah (swt)! As Allah
(swt) and eternal life are infinite, we need an unimaginable
amount of provisions so that when they are divided by infinity

something still remains, because of course every number

I Kulayni, Muhammad, a/-Kafi, vol. 4, pp. 157-158.
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divided by infinity becomes an insignificantly small amount.
Thus, it is only Allah’s generosity that comes to rescue us.
When we have love for the Prophet (s) and the Ahl al-Bayt
(a), then Allah (swt) helps us and allows us to join the Prophet
(s) and the Ahl al-Bayt (a).

So the night of Qadr is a very special opportunity and is the
best offer given by Allah (swt) throughout the whole year
because it is the best time for worshipping, praying and
performing good deeds. If we want to do something good, we
should make the intention during the night of Qadr, even if

we are actually going to do it later on in the year.

Who is the Spitit?

In this part we are going to explain what happens when angels
and the Spirit descend during that night and what do they do.
Allah (swt) says in the Qut’an:

L@-é CJJ“) &W\ J5s
In 1t the angels and the Spirit descend. (97:4)

There is a disagreement about who the ‘Spirit’ is. Some
scholars say that this is Gabriel, the same angel which brings

the Quran." However according to some hadith the ‘Spirit’

I 'Tast, Muhammad ibn Hasan, a/-Tibyan fi Tafsir al-Qut’an, vol. 10, p.
386; also Fakhr Razi in his book al- Tafsir al-Kabit, vol. 32, p. 234 after
mentioning different views in this regard says:
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(Ruh) is different from Gabriel and the Ruh is not one of the
angels.! For example, a person asked Imam al-Sadiq (a): ‘Is

this Spirit the same as Gabriel?” The Imam (a) said:
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Gabriel is one of the angels and the Spirit is a
creation [of Allah] which is greater than

Gabriel. Does not Allah say that ‘angels and the
spitit descend’??

Gabiriel is one of the angels although an archangel and the
best of them. The Spirit is different from angels and greater
than them. So this creation of Allah (swt), which is greater
than Gabriel, comes along with the angels from Heaven, from
the kingdom of Allah (swt), the malakut, and they bring all the

affairs for the coming year.

Whete do they descend?

The place of descent of the Spirit and the angels is not a
geographical location or indeed a physical issue. Logically they
must choose the highest place in this world to descend to. In

this world, where is the highest place? Where is the highest

Sl 18 8,0 53k SHL warass 5 b ol o o1 oY
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! Fayd Kashani, Muhammad Muhsin, 7afsir al-Safi, vol. 5, p. 353.

2 Saffair, Muhammad ibn Hasan, Basilir al-Darajat fi Fada i1 Al
Muhammad (a), vol. 1, p. 442.
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position? In this world, the highest place is the heart of the
hujjah of Allah who is living, so he is in this world. As
mentioned in many hadith, his heart is the place to which they

descend.!

As we read in the Qur’an it is possible that the angels will
come down to any believer who remains persistent. For

example, we read in the Qur’an:
bl
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Those who say, ‘Our Lord is Allah!” and then
remain steadfast, the angels descend upon
them, [saying], ‘Do not fear, nor be grieved!

Receive the good news of the paradise which
you have been promised.” (41:30)

We do not actually hear the words of the angels, but they
come to us and address us, telling us not to be fearful or sad
because Allah (swt) is pleased with us and has accepted us, so
everything is taken care of and we should not worry. This

brings incredible peace to us.

The concept that the Spirit descends to the heart of the Aujjah

of Allah (swt) also has its roots in the Qur’an. For example,

I Kulayni, Muhammad, a/-Kafj, vol. 1, p. 250, no. 7.
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the Qur’an talks about the messengers of Allah (swt) that the
Spirit descends to:
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Raiser of ranks, Lord of the Throne, He casts

the Spirit of His command upon whomever of
His servants that He wishes. (40:15)"

Thus, the Spirit (Ruh) comes down to people. In every age
there is one person who is in the highest position and who is
the closest person to Allah (swt) at that time, the Aujjah. He
would be the host and would receive the angels and the Spirit.
In the time of the Prophet Muhammad (s), he was the hujjah
and after that his successors one after another; therefore, in
our time, it is Imam Mahdi (a) who will be the Aujjah of Allah
(swt) till the end of the time.

'Tabataba’t, Sayyid Muhammad Husayn, al-Mizan fi Tafsir al-Qur’an, vol.
17, p. 318:
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There are some hadith which explain the details about what
happens to the Aujjah of Allah (swt) during the night of Qadr,
particularly with reference to the type of knowledge he

receives and why this is different from the rest of the year.

Imam Sadiq (a) quoted from Imam Ali (a) that two people
visited the Prophet (s) while the Prophet (s) was reciting Surah
al-Qadr. The Prophet (s) was in a very special condition,
deeply humbled and crying a great deal. When they saw the
Prophet (s) reciting Surah al-Qadr in such a condition, they
said: ‘Why have you become so soft hearted and so affected
by this Surah?” The Prophet (s) said:

b 0
Because of what my eye has seen, and my heart
has grasped.

This means that the Prophet (s) had understood something
about the night of Qadr which had made his heart very soft
because he was deeply moved by it and it brought tears to his
eyes. Then the Prophet (s) indicated Imam Ali (a) and said:

o o a B W
And also for what the heart of this [person]
him is going to see after me.

Then they asked the Prophet (s), “‘What have you seen and
what is he going to see?” So the Prophet (s) wrote on the

ground:
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In it the angels and the Spirit descend, by the
leave of their Lord, with every affair. (97:4)

Then the Prophet (s) said: “When Allah (swt) says “every
affair)”’ is there anything which is not included?” They said:
‘No.” Then the Prophet (s) said:

Sy ) 5l oo ol o
Do you know who is the one to whom all
affairs are brought down?'

They replied: “To you, the messenger of Allah.” The Prophet
(s) said: “Yes.” Then he said: ‘Will the night of Qadr come
again after I am gone?’ They said: ‘Yes.” The Prophet (s) said:
‘Is it going to happen again in the night of Qadr that all affairs
come down?’ They said: “Yes.” Then the Prophet (s) said: “To
whom?’ They said: ‘We don’t know.” Then the Prophet (s) put
his hand on the head of Imam Ali (a) and took hold of it and

said:

If you do not know, now you should learn.
This is going to happen to him after me.”

' The Prophet (s) was trying to explain to whom the angels and the Spirit
they bring all affairs to submit them to him.

2 Kulayni, Muhammad, a/-Kaf, vol. 1, p. 249, no. 5. The full text in Arabic
is as follows:
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In another hadith, Imam Javad (a) said that Imam Ali (a) told
Ibn ‘Abbas:
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The night of Qadr is in every year and the
affairs of that year come down in that night.

And for this there are people who are in charge
after the Prophet (s).

Then Ibn ‘Abbas asked: “‘Who are those people (who are going
to be in charge after the Prophet (s))?” Imam Ali (a) said:
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Me and then eleven Imams from my progeny
and these ate the people who are muhaddath.'

What happens to the hujjah in this particular night?

Some hadith even tell us further details about what happens

to the Aujjah of Allah (swt) on that particular night.

Imam Sadiq (a) says that on the morning after the first night
of Qadr after the demise of the Prophet (s), which was the
first night of Qadr of Imam Ali’s imamate, Imam Ali (a) said

to the people:
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Ask me. By Allah, [if you ask me today,] I will
certainly inform you about what is going to
happen in the next 360 days. It can be about
something as small as a particle, or bigger than
that or smaller than that. And when I am going

to answer, it is not going to be difficult or a
struggle for me. Nor am I going to just give my

! Kulayni, Muhammad, a/-Kaf, vol. 1, pp. 532-533, no. 11.

Muhaddath means that they do not receive revelation in a prophetic sense
but that they are inspired by Allah (swt) and receive knowledge from Him
which is not acquired through learning from a teacher or in a school.
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opinion or just claim to know. This is from
Allah’s knowledge which Allah is giving to me.
By Allah, those who follow the Gospels or the
Torah or the Psalms or the Qut’an do not ask
me about anything unless I am going to explain
to each people of a book what the ruling of
their own book would be.

Then that person asked Imam Sadiq (a) whether when the
Imams (a) receive some knowledge in the night of Qadr, they
disclose all of it throughout the year or whether they keep
some of it to themselves. The Imam (a) replied that it
depends. If they come to know through what they are taught
in that night that that they should keep some things hidden
from the enemies, they will then keep silent as silence can

[sometimes] be stronger than speech.'

! Saffir, Muhammad ibn Hasan, Basair al-Darajat fi Fadail Al
Muhammad (s), vol. 1, p. 223. The full text in Arabic is as follows:
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So the hadith explains that the Imam of that time receives
special knowledge from Allah (swt) and knows all the details

of events to come in the following twelve months.

There is another hadith from Imam Sadiq (a) which goes even
deeper and further by explaining that the nature of this
knowledge is very special and different from the kind of
knowledge which they receive outside the night of Qadr. The
hadith reads as follows:

The heart which is able to see what is
happening in the night of Qadr is a very great
heart.

Then Imam (a) was asked by someone to explain how it
works. So Imam (a) explained that on the night of Qadr,
knowledge is not simply passed on in an ordinary way.
Knowledge is written with the ink of light on the opened heart
of that person. This does not refer to their physical heart but
rather it means that Allah (swt) gives them the capacity and
then all the knowledge will be written down on their hearts
with ink made from light. Therefore, the heart of the hujjah
of Allah (swt) becomes like a book.

Thus, later on, after the night of Qadr, when the Aujjah of
Allah wants to know something, he just needs to refer to his
heart because all the necessary information has already been

imprinted on his heart.
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Nowadays, in light of modern technology, we can much more
easily and better understand how it is possible to contain vast
amounts of information in a very small object such as a
microchip. However even that is not really comparable with
the case of God’s hujjah, because the storage of knowledge
here is not through physical means and is very different to
what happens in a computer but at least we now have
something which makes it much easier for us to imagine the
concept than it was for people at that time. For them, it was
perhaps unthinkable to imagine how even a single book can
be transferred from one place to another in few minutes, let
alone seconds, whereas for us it is much easier to understand
and perhaps it will become even easier in the future as we
surely will witness more advances in the transfer of

information.

Then that person asked Imam (a) further: ‘Does the same
thing happen to the heart at other occasions outside the night
of Qadr so that the heart is opened and then information is
written by light?” The Imam (a) said: ‘No. Throughout the rest
of the year, Allah (swt) inspires the knowledge into his heart.”

U Saffar, Muhammad ibn Hasan, BasaZr al-Darajat fi Fada’il Al
Muhammad (s), vol. 1, p. 223-224. The full text in Arabic is as follows:
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So, acquiring knowledge in the night of Qadr is like a form of
surgery for the Aujjah whilst throughout the rest of the year it

is a very quick form of transfer.

Preparations for a successful night of Qadr

Preparations for a successful night of Qadr are needed
throughout the year. We understand that the night of Qadr is
a very special event and so the Aujjah of Allah (swt) would be
carefully preparing himself to be ready for such an event
because it is something which not only affects him but also
affects humanity as a whole. He is going to receive all the
knowledge about humanity; however, if it were simply a
matter of knowledge and information being passed on and
received by him without him being able to do anything about
it, it would be a very passive event. However, this is not the
whole story. At the same time the Aujjah of Allah (swt) prays
hard to Allah (swt) before the decisions are fixed so that
people will receive the best decisions which will give the best

outcome for their affairs.
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Therefore, we need to consider our role in this. When Imam
(a) is praying so hard on our behalf and working so hard so
that he can get the best for us, should we sleep or merely carry
on with our normal life? For example, imagine what someone
would do if a barrister is taking their case to court and is trying
to collect all the evidence in support of the case. Should that
person go on holiday or instead help the barrister in any way
they can by trying to gather everything they possibly can? First
of all, they need to prove that they are a good and sincere
person of good will and should work hard to do this. If they
have a bad record, they must do something to override that.
Finally they could pray to Allah (swt) to guide and help the

barrister.

Therefore, in this special night, we have to be extra alert.
However, if we simply wait all year for the night of Qadr to
arrive, it will be too late because we have to wotk in advance
prior to the night of Qadr so that everything is ready by that
time and works out in the best way possible. We have to start
our preparations even before the month of Ramadan. This is
why the months of Rajab and Sha‘ban are considered so
important, for people should at least start preparing

themselves for the night of Qadr from the beginning of Rajab.

Imam Ali (a) told us that we cannot be like him because his
level of detachment from dunyza is something that we could

not cope with, but nevertheless he (a) says:
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But at least help me in piety, exertion/making
efforts, chastity and uprightness.'

Perhaps this means that as our Imam (a), he feels responsible
for us and wants to help us. He wants to ask Allah (swt) to be
pleased with his people, but we also have to help him. We
cannot just be indulging ourselves in whatever we want and
then expect the Imam (a) to be able to do everything for us.
We have to work hard and then we can hope and expect that
the Prophet (s) and the Ahl al-Bayt (a) will help us.

So, we have understood two qualities of the night of Qadr,
barakah and salam, and introduced two events, one of which
is an ongoing event which occurs each year and one which
happened during one particular night of Qadr, this being the

revelation of the Qut’an.

! Imam Ali (a), Nahj al-Balaghah, ed. Subhi Salih, letter 45, p. 417.
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Chapter 6

The Qur’anic revelation involved actual wording
e

Introduction

After discussing the month of Ramadan and the night of Qadr
as the timing of the descent of the Qur’an, now we are going
to study different characteristics of the Qur’anic revelation. In
this chapter we mention different pieces of evidence to
explain that the Qur’anic revelation involved actual wording
which means that when the Qur’an was revealed to the
Prophet (s) it was not mere concepts; that is, it did not just
consist of meanings from Allah (swt) which the Prophet (s)
put into his own words. The Qur’anic revelation involved

wording.

A wrong idea about the words of the Qur’an

Sometimes, when Allah (swt) communicated with people, it
did not involve wording. For example, one way of
differentiating between a divine saying (a/-hadith al-qudsi) and
the Qur’an is this. A divine saying is from Allah (swt) and the
receiver is a prophecy, but it is not part of the Scripture like
the Torah or the Gospel or the Quran. A divine saying

represents some kind of communication between Allah (swt)



and His Prophet (s), by which the Prophet receives only the
meaning or the idea but expresses it in his own selection of
words. However, in the case of the Qur’an, the selection of
the words was not made by Prophet Muhammad (s). Both the

meanings and the words are selected by Allah (swt).

Prophet Muhammad’s hadith also are different from the
Qur’an. After rigorous study of the hadith of the Prophet (s)
and then comparison of them with the Qur’an, anyone who
is familiar with the Arabic language can easily ascertain that,
compared to the Qur’an, these hadith are completely
different. The hadith of the Prophet (s) are very special. He
has the beautiful quality of speaking in a very eloquent and yet
simple manner. His hadith are very beautiful, very concise,
and very deep. However, compared to the Qur’an, the hadith
of the Prophet (s) are still completely different, and the way
the Prophet (s) speaks and the way the Qur’an speaks are
incomparable. This, by itself, shows that the wording of the
Qur’an is not from the Prophet (s).

Unfortunately, especially recently, some people have
suggested that the Qur’an is only some concepts revealed to
the Prophet (s), and it was then the Prophet (s) himself who

found the words to express them.

This idea very much resembles and perhaps is even influenced
by the Christian understanding of the Bible. The mainstream

Christian view today is that the four gospels are not the direct
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words of Allah (swt). They believe they were written by
authors who were inspired by the Holy Spirit about the Word
of God, who they believe to be Jesus, and so the four gospels
are simply reports about the mission and ministry of Jesus,
about what he said and did. However, they do not believe that
these four gospels are the words of God in the literal sense
which we mean by words of Allah (swt). Indeed, in
Christianity, the Word of Allah is only Jesus. They do not
believe that there was any revelation in the form of some
words or a book. They believe such things were for previous
eras such as at the time of the Old Testament. They say that
when the time of Jesus came, Allah (swt) changed His plan
and, instead of sending prophets with revelation, Allah (swt)
revealed Himself to mankind by sending Jesus. Thus, the
Word was made flesh. So, the four Gospels are not the literal
words of God but rather are reports about the Word of God.
They are sacred because it is believed that they were inspired
by the Holy Spirit.

However, then a problem occurs, because there are
differences between some of the reports which actually
conflict with one another. So the question then arises about
how the Holy Spirit could inspire four people if there are
differences in what they wrote, especially when one of the
gospels, the Gospel of John, is very different from the other
three, although all four are considered to be the canonical
gospels. To resolve this, they say that only the overall meaning

was inspired by the Holy Spirit, not the wording. The wording
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was the authors” own choice based on their knowledge and on
the culture and scientific information of that era, according to
which they transformed the meaning into the form of words.
Therefore, for example, it is not surprising that these gospels
may contain inconsistencies or some information which is
scientifically incorrect, because these were merely additions to

the inspired ideas.

Unfortunately, some have tried to apply this idea to the
Qur’an as well and have said that the Qut’an is also a
combination of two realities. One is a reality which is divine,
which is coming from Allah (swt) and is sacred and does not
change. However, then they say that it has another aspect
which is human and was added by the Prophet (s). They say
he used the theological, conceptual, and philosophical
framework that would make sense to the people and put those
divine meanings into words according to the culture and
scientific information of that time and according to the
language of his society. They conclude that it is therefore not

divine in its final form and can change.

Sometimes they even say that if the Prophet (s) had spoken
another language, he would have chosen another language
instead of Arabic for the Qur’an. Strangely they also
sometimes say that if the Prophet (s) had lived longer, the

Qur’an would have increased in volume.
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This sort of attitude — believing that the Qur’an is only the
words of the Prophet (s) used by him to express various
meanings — leads to many problems. People can then claim
that all the rulings of the Qur’an which they are not pleased

with are due to this human aspect of it.

If someone does not agree with them, they can claim that
these ideas are not from the divine aspect of the Qur’an, but
rather from the Prophet (s) and according to the culture of
the society at that time. They will say that the Prophet (s)
received some brilliant ideas from Allah (swt), but when he
wanted to present these ideas, he used the current culture as
a context, and therefore now we should remove those
additional elements so that we have the core of the Qur’an
which is then something that we can implement today. This
attitude has many implications, and indeed because of such
implications, it is possible that people say such things to justify

what they themselves want to do.

The Qur’an consists of actual words from Allah (swt)

In this regard, ‘Allamah Tabataba’t writes:

The general belief of Muslims concerning the
revelation, based on the Qur’an, is that the text
of the Qur’an is the actual speech of Allah
transmitted to the Prophet by one of His
chosen angels. The name of this angel, or
heavenly being, is Gabriel or the Faithful Spirit
(Ruh al-Amin). He transmitted the word of
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Allah over a period of twenty-three years to the
Prophet (s).' He would bring the divine
instructions to the Prophet (s), who would
relate them faithfully to the people using the
same words in the form of a verse.”

The main reason for this belief is the Qut’an itself. When we
look at the Qur’an itself, it is very clear that what was revealed
to the Prophet (s) included the words and was not merely
ideas and meanings. What follows are different types of

evidence from the Qur’an for this idea.

Evidence from the Qur’an
The idea of challenge (tahaddi)

One of the ideas that we find in the Qur’an is the idea of
challenge (tahaddi. Allah (swt) asks the Prophet (s) to
challenge the pagans who did not believe in the Qur’an to

produce a book similar to the Qur’an. The Qur’an says:

oo 1308 of A ey 1,50
Let them bring a discourse like it (52:34)

1 Of course, when we say twenty-three years, we mean from the time the
revelation began until it ended. The entire twenty-three years was not
constantly a time of receiving wahy. There was a period of three years
when Prophet Muhammad (s) was not receiving wahay and then it resumed
once again.

2 Tabataba’, Sayyid Muhammad Husayn, QurZn dar Islam, p. 89.
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The Arabs at that time were masters of eloquence. They very
much focussed on and were actually very proud of their
language. Poems were so important for them that there were
seven poems hanging on the wall of the Ka‘bah, known as a/-
mu allagat al-sab . They used to gather and recite poetry. They
had a very good command of language and at the same time
had very strong memories. So in response to their claim that
the Qur’an was not a divine revelation, the Prophet was asked
by Allah (swt) to challenge them to produce a book like it.
Instead of going into battle and fighting wars and such like,
they could have produced something like the Qur’an and
proved their point. However, despite their attempts, they were

unable to do so.

After this, Allah (swt) asked the Prophet to tell them to
produce just ten chapters like those of the Qur’an:

o T S L S TG Ak

u"-’L‘ p-i:gu‘ A [_,,; u:‘ (,.a.LM} I
Do they say, ‘He has tabricated it?’ Say, “Then
bring ten chapters like it, fabricated, and
mvoke whomever you can, besides Allah,
should you be truthful.’ (11:13)

When they could not do this, they were asked to bring just
one chapter and yet they could not:

e o 553 150 Ui (o W55 Las s (3 S 0]
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And if you are in doubt concerning what We
have sent down to Our servant, then bring a
surah /fike it, and invoke your helpers besides
Allah, should you be truthful. (2:23)

Even after fourteen centuries, no one has been able to bring
something similar to the Qur’an and meet the challenge.
Sometimes some people tried to meet the challenge, but they
put themselves to shame and made themselves targets of

ridicule.!

Thus, the Qur’an was so special that they had no choice other
than to believe in it or use fallacies and false claims to push
people away from it. When they could not produce something
like the Qut’an, they were not ready to admit that they had

failed to match the Qur’an because it was not the word of a

! History has preserved some samples of those pathetic attempts.
Musaylimah (who posed as a prophet) wrote these words in reply to Surah
al-Fil (the Elephant):
Jesb esb a5 Jes <53 Jall b ooy (Jadll b

The elephant, what is the elephant! And what will make

you understand what the elephant is? It has an

unwholesome tail, and a long trunk.
In another attempt in reply to Surah al-Fatihah, we find:

Lol eyl (s 5 coalll (I oyl Sl 5SY1 5 eislam U s

ol B o
All praise is due to the Beneficent, the Lord of the

beings, the King, the Subduer. For You is the worship,
and from You is the help. Guide us to the path of faith.

All attempts to meet this challenge suffered the same fate. Tabataba’,
Sayyid Muhammad Husayn, al-Mizan fi Tafsir al-Qur’an, vol. 1, p. 68-69.
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human being. So, sometimes they said that the Prophet was a
magician who had performed some magic to produce the
Qur’an in the way people could not match it and could not

resist its attraction.

Some other times they used to say that he was mad. However,
this is very interesting as it brings together two contradictory
things. If the Prophet (s) were mad, then he would have said
things which were irrational and nonsensical. It is impossible
for someone to be mad and at the same time produce a work
that the best experts in the field cannot reproduce. It is clear
that calling the Prophet (s) a magician or a madman and so on
were merely excuses which they used as reasons for not being

able to produce anything like the Qur’an.

People were asked not to listen to the Qur’an especially when
they were performing tawaf, which was a ritual that had
remained in practice from the time of Prophet Ibrahim. They
were advising each other to be very careful when doing tawar
and not to listen if Muhammad (s) was there reciting the
Qur’an. They suggested that people should either go at
another time or put cotton in their ears. Why would there be
such a strong impact from recitation of this Book, so much
so that people were being advised against even listening to it,
it it was merely the words of the Prophet (s) and not the Word
of Allah (swt)?
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There is also the story about As‘ad ibn Zurarah' who was
performing tawafand told himself that it was irrational to put
cotton in his ears to avoid listening to the recitation. He
reasoned that if something acceptable and reasonable was
being said, then he should follow it. So, he removed the
cotton material from his ears, listened to the Qur’anic
recitation, and was convinced of the truth of it, so he

embraced Islam.?

Some of the leaders of the Quraysh themselves were so
interested in the Qur’an that they used to go at night to hide
themselves behind the house of the Prophet (s) and listen to
the Prophet (s) when he was reciting the Qur’an. During the
day, they could not go and listen because people would have
followed them and realised what they were doing, so they used
to hide outside the house of the Prophet (s) at night to listen
to the Qur’an. One night, as dawn was breaking and it was
getting light, they caught sight of each other. They realised it
would be very detrimental for them if people came to know
that they had asked them not to listen to Muhammad (s) but
then they had spent the whole night listening to him. So, they
promised each other that they would not come there

anymore. However, the next evening each person thought

! He was from Medina, the tribe of Khazraj.

2 Later on, he asked the Prophet (s) to send someone to Medina to teach
them the Qur’an. Tabarsi, Fadl ibn Hasan, 17am al-Wara bi A 7am al-Hud,
pp. 55-57.
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that the others were not going, so they themselves went again.
They met each other there and once again promised not to go
in future. This happened three times, and then they decided
that this would definitely be the last time.'

The four best Arab experts in rhetoric together resolved to
produce something similar to the Qur’an. After one year they
met again. Each of them was stuck at a certain verse and could

not proceed any further.” Therefore, those experts in Arabic

! ‘Abd al-Malik ibn Hisham, Jamal al-Din, A/-Sirah al-Nabawiyyah Ii 1bn
Hisham, vol. 1, p. 315-317.

2 Tabrist, Ahmad ibn Ali, a/-Ihtijaj ‘Ala Ahl al-Lijaj, vol. 2, p. 377. The full
text in Arabic is as follows:
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rhetoric realised the preciousness the Qur’an better than
anyone else. They had enjoyed and were mesmerised by
masterpieces of the Arabic language throughout their whole
lives, but when faced with the Qur’an they knew that it was
not the word of a human being. This by itself shows that the
Qur’an was not revealed to the Prophet (s) only as ideas and

meanings and then he used his own words to express them.

The titles used in the Qut’an for the Qut’an

Here we refer predominantly to those verses in which the

Qur’an is described.

a. Quran: The term ‘Qur’an’ literally means ‘something
which is readable.” Thus, it must consist of words. In the first

instance of divine revelation to the Prophet (s), he was asked:
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Read! In the name of your Lord and Chetisher
Who created. ... Read! And your Lord is Most
Bountiful He Who taught by the Pen. (96:1-4)

This shows that what was revealed was a matter of words that
could be read or recited. In Arabic, the root g-r~ means to
read or to recite, and this is only applicable when a text or

script is involved.

b. Kitab (Book) or its cognates: Kitab means ‘something that

is written’ (maktub). For example, the Qur’an says:

/1 ]715 15] a Book whose signs [Verses] bzve
been made definitive and then elaborated,
from One [who is] all-Wise, all-Aware. (11:1)

You cannot refer to ideas as a book; rather, it is more likely to
be words that express an idea. Of course, when we are not
speaking accurately, we say: ‘I wrote down my idea on a piece
of paper.” But in reality, you cannot write your idea on a piece
of paper. You have to find words that can convey your idea,

and then those words can be put on a piece of paper.

c. Suhuf: In the Qur’an, we have the concept of suhuf In
Surah 98, verses 2 and 3, Allah (swt) says:
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An apostle from Allah reciting impeccable
scriptures, wherein are upright writings. (98:2-

3)
Suhufis the plural of sahifah, and sahifah refers to ‘something
which has pages.” Here it refers to the parts of the Qur’an.'

Today, this term is used to refer to a newspaper.

d. Kalam Allah: Kalam means ‘word’ or ‘speech’, and not

‘meaning.” We read in the Qur’an:

m\r%@w@afuJ)W\gﬂA\w»\ 3
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It any of the po]ytbejsts secks zsy]um ffom
you, grant him asylum until he hears the Word
of Allah. Then convey him to his place of
safety. That is because they are a people who
do not know. (9:6)

e. Qawl (speech): The Qur’an says:

!'Tabataba’t, Sayyid Muhammad Husayn, a/-Mizan fi Tafsir al-Qut’an, vol.
20, p. 337:
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For we shall charge you with a weighty speech.
(73:5)

The verbs used in the Qut’an to desctibe how to treat it

The way in which the Qur’an is or should be treated can be

understood from the following verses:

a. Qira’zh and its cognates: For example, Allah (swt) says:

P P FRE
And when We read 1t, follow its reading! (75:18)

b. Tilawah and its cognates: For example, we read in the

Qur’an:

ekl o S Gl e ke A e S

These are the signs of God which We recite for
you in truth, and you are indeed one of the
apostles. (2:252)

c. Tartil and its cognates: The Prophet (s) was told:
S ol Al B
and recite the Qut’an in a measured tone. (73:4)

Not only was Prophet Muhammad (s) supposed to recite the
Qur’an in a measured tone, but also Allah (swt) says that in
the first place, He himself has recited the Qur’an to the

Prophet (s) in a measured tone:
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The faithless say, ‘Why has not the Qut’an
been sent down to him all at once?’ So it 1s, that
We may strengthen your heart with it, and We

have recited it [to you] in a measured tone.
(25:32)

The Qut’an was revealed in Arabic language

Furthermore, it is a recognised fact that the Qur’an was
revealed in Arabic. If the revelation did not include the actual
wordings of the Qur’an, there would be no place for

discussions about its language. For example, the Qut’an says:
guag ple, y

w‘ u"J:’ uL“J“
Ina C]@HI‘AI‘Zb]C ].anguggc (26:195)

Elsewhere in the Qut’an we read:

W ow

Lﬂuvm&_}u‘MJWJj\A\ﬁl wruwdldwj

Yet before it tbe Book of Moses was a guzde
and a mercy, and this is 2 Book which confirms
1t, in the Arabic language, to warn those who
do wrong, and is a [bearer of] good news for
the virtuous. (46:12)!

! Even if Arabic here is taken to mean ‘cleat’” and not ‘Arabic language,’
the fact that it describes ‘/isan’ (tongue; language) makes it clear that it is a
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Language is used for words, not ideas. Ideas do not have a

language.

Evidence from hadith

In addition to Qur’anic evidence, we can also refer to
numerous hadith in which the same titles or verbs are used

for the Qur’an. For example, Imam Ali (a) says:

Qs ade U510 ol (o) s e Sl A1 )

s
Verily, Allah, the Glorified, deputed

Muhammad (s) with truth... then Allah sent to
him the Book as a light'

In conclusion, taking everything into consideration, it is
obvious that the Qur’an is definitely a complete package of
both meanings and words. The verses, sentences and chapters
are all part of what was revealed. Allah (swt) did not merely
inspire some meanings to the Prophet (s) and leave the
Prophet (s) to struggle to find the words that could express
these meanings, and at the same time could also fit the cultural
concepts, scientific information and customs of Arab society

at that time , meaning that, nowadays, we would have to refine

matter of words. This is about this verse, but in the previous verse i.e.
26:196, ‘Arabic’ must be taken as referring to Arabic language as ‘mubin’
meaning ‘clear’ is already mentioned.

! Imam Ali (a), Nahj al-Balaghah, ed. Subhi Salih, p. 315.
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the message and leave aside those human elements which are
distinct from the divine. This is not the case, for everything
which we have in the Qur’an is from Allah (swt), whether
meanings or words. Even the amount of emphasis in some
places is important. So, sometimes Allah (swt) says, for
example, ‘truly’, ‘verily’, or sometimes Allah (swt) swears
oaths by different things. These means of emphasis are all part

of the revelation itself.

This is why Muslims believe that translations of the Qur’an,
however accurate and perfect they may be, are just
translations and can by no means be considered the Qur’an
itself. Even if you rewrite the Qur’an in Arabic, it is not the
Qur’an. Those words that have occurred in the Qur’an are

very important, because every single letter of these words has
been selected by Allah (swt).
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Chapter 7

The compilation of the Qur’an
e

Introduction

The Qur’an was revealed in two different ways. First it was
revealed all at once to the heart of the Prophet (s). Then, it
was gradually re-revealed over the course of 23 years,
including a period of three years when there was no
revelation. The Qur’an which we have is thus a compilation
of the verses and chapters which were re-revealed over the

course of 23 years.

But how was it compiled? And who compiled it? Who decided
which verses should be put into each surah, especially since
some surahswere not revealed all at once? For example, Surah
al-Baqarah was definitely revealed over time. There are also
surahs which may contain verses which were revealed in
Mecca as well as verses which were revealed in Medina. The
question about who decided these things is historical, and so
we have to consult hadith and historical reports to understand

what happened.



The two main views

Muslim scholars have two dominant views. Some believe that
it was the Prophet (s) himself who — at divine instruction —
defined the surahs of the Qur’an. Others say that because
revelation continued up until the end of the life of the Prophet
(s), after the Prophet (s) passed away, the arrangement was
done by some of the companions of the Prophet. Some of the
second group say that the Prophet (s), before passing on,

asked Imam Ali (a) to focus on the compilation of the Qur’an.

The former group is more in line with the Qur’anic point of
view that (as we will discuss later in this chapter) includes
scholars from the eatly to the modern era. They include
people like Sayyid Murtada (965-1044), a distinguished scholar
who lived in the early years of the occultation of Imam Mahdi
(a), up to the modern scholar Ayatullah Khii'1 (1899-1992). In
his book a/-Bayan fi Tafsir al-Qur’n,' Ayatullah Khi'1 has a
detailed discussion about this issue. Here we will summarise

some of the points from his book.?

He explains that some people hold that the Qut’an that we
have today was designed by the caliphs and some companions
of the Prophet (s), in the sense that the order of the verses

and which verses were to be included in which surah were

! Available in English as al-Khai, al-Sayyid Abu al-Qasim al-Muasawi, The
Prolegomena to the Qur’an, trans. A. Sachedina (Qum: Ansatiyan, 2000).

2 Khu't, Abu al-Qasim, al-Bayan fi Tafsit al-Qur’an, pp. 237ff.

150



decided by them. These people, for example, say that the
Qur’an was collected under Abu Bakt’s order, following the
slaying of seventy memorisers of the Qur’an at the battle of
Bi’r Ma‘Gnah, and of four hundred memortisers at the battle
of al-Yamamah,' out of fear that the Qur’an would be lost and

would disappear.

In one sense, this shows how careful Muslims were about the
Qur’an: if hundreds of memorisers of the Qur’an were present
in just one battle, it must have been very common for
Muslims to memorise the Qur’an. However, there was also a
concern that if these memorisers died or were killed, there

would be a problem in preserving the Qur’an.

Therefore — this narrative goes — the first caliph
commissioned people like Zaid ibn Thabit to collect all the
records of the Qur’an from fragments written on palm
branches, flat stones, and pieces of wood, and ‘from the
chests of the people’ (that is, from those who had memorized
it), provided that two witnesses would testify that what they
reported was part of the Qur’an. Thus, they produced a
written copy of the Qur’an. They also say that the caliph

decided which surah the verses should be put into, since not

! At the time of the first caliph, someone called Musaylimah (known as
‘Musaylimah the Liat’) claimed to be a prophet, and some people believed
in him, so the caliph sent some people to fight them, and in this battle 400
memorisers of the Qur’an were killed.
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all the verses were revealed at the same time (especially surahs

like Surah al-Baqarah which are quite lengthy).

However, reports like this are dubious. If two people could
come and swear that certain words are part of the Qur’an,
then how would the Qur’an be immune from any change? It
would also not make sense that in a society with hundreds of
memorisers of the Qur’an, people would be asked to bring
records of the Qur’an. The Qur’an was not a rare book that
only some people had pieces of; rather, it was well-known,

and the Muslims were very strict about it.

Hadith to prove the compilation after the Prophet (s)

Ayatullah Khit' then mentions 22 reports about this — mostly
from non-Shi‘a sources — and addresses the problems with
them. For example, he discusses a report from Zaid ibn
Thabit.! According to this report, after the war of al-
Yamamah when hundreds of memorisers* were killed, Aba
Bakr sent for Zaid ibn Thabit while ‘Umar ibn al-Khattab was
with him. Abtu Bakr then told him:

‘Umar came to me and said, ‘Casualties were
heavy among Qur’an reciters during the battle
of al-Yamamah, and I am afraid that heavier

! One of the companions of the Prophet (s) who was also close to the
Prophet (s).

2 In the report the word qurra’is used. Qurra’ literally means ‘reciters’.
However, here, it refers to people who were able to recite the Qur’an
because they had memorised it.
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casualties might take place among the reciters
in other battles, whereby much of the Qur’an
would be lost. I am of the opinion that you
should give the order for the collection of the
Quran.” I asked ‘Umar, ‘How do I do
something the Messenger of Allah did not do?’
‘Umar replied, “This, by Allah, is a good thing
[to do].” ‘Umar kept urging me until Allah
opened my chest to that, and I came to view
the matter as he did.

Then Abu Bakr said to Zaid ibn Thabit:

You are a wise young man and we trust you.
You used to record the revelation for the
Messenger of Allah. So, go and find [all the
fragments of] the Quran and put them
together.

Then Zaid said:

By Allah, had they required me to move a
mountain, it could not have been heavier for
me than their order to collect the Qut’an.

Thus, Zaid replied to Abua Bakr:

How I do something that the Messenger of
Allah did not do?

Still, according to this report, Aba Bakr kept insisting and
Zaid finally accepted this task, and continues:
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Thereupon, I traced the Qur’an, collecting it
from palm branches, flat stones, and the
breasts of the people [who had memorized it],
until I found the last part of Surah al-Tawbah
in the possession of Abu Khuzayma al-Ansari,
having found it with no one else: ‘There has
certainly come to you an apostle from among
yourselves. Grievous to him is your distress. ..’
(9:128) dll the end of the surah.

This seems meaningless. How is it possible that in a town
which boasted hundreds of memorisers of the Qur’an, only
one person knew the end of Surah al-Tawbah? And if only
one person could vouch for it, how could anyone verify it was

authentic?

Then Zaid says:

The scrolls (suhuf) remained with Aba Bakr
until he died, then with ‘Umar till the end of
his life, and then with ‘Umar’s daughter
Hafsah.'

! Bukhari, Muhammad ibn Isma‘ll, Sahih al-Bukhari, vol. 6, Bab jam® al-
Qur’an, p. 183, no. 4986. The full text in Arabic is as follows:
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There is another report that says a person called Hudhayfah
ibn al-Yaman went to see the third caliph. He had recently led
the people of Syria and Iraq in the conquest of Armenia and
Azerbaijan. Hudhayfah was alarmed by the dispute between
them over the recitation of the Qur’an. Thus, Hudhayfah said
to the caliph:
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O Commander of the Faithful, save t};is
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Bukhari also mentions this hadith with a slight difference in the same
volume, Kitab tafsir al-Qur’an, p. 71, no. 4679.

Hafsah also was the wife of the Prophet (s).
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Book, as the Jews and the Christians have
done.

Therefore, ‘Uthman sent a message to Hafsah asking her to
send the scrolls which were in her possession. She sent them
to ‘Uthman. Then he ordered Zaid ibn Thabit, ‘Abdullah ibn
Zubair, Sa‘id ibn al-‘As, and ‘Abd al-Rahman ibn al-Harith to
copy them.

Zaid ibn Thabit was from Mecca, the tribe of Quraysh, and
the other three were from Medina. Therefore, ‘Uthman told

them:

UL L6 ST e e g 3 el 3 5 T I
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Whenever you disagree with Zayd ibn Thabit
on any point of the Qur’an, write it in the
dialect of the Quraysh, for it was revealed in
their tongue.

They followed the guidelines. When they finished copying,
‘Uthman returned Hafsah’s copy and sent each province one
of the codices they had copied so that they could be taken as

models for other Muslims. Then he ordered them to burn all
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other Qur’anic materials, whether in fragmentary manuscripts

or full codices.'

Then there is another report quoted from Imam Ali (a):

’UJ’CL;U;U;‘\;‘L;;y\ ciolad s 1o uqu\f.xa;\

or 0 &

ol

The greatest reward for collecting the Qur’anic
text goes to Abu Bakr, for he was the first to
collect that which is between the two covers.”

! Bukhari, Muhammad ibn Isma‘il,, Sahih al-Bukhari, Bab jam® al-Qur’an,
pp- 183-184, no. 4987. The full text in Arabic is as follows:
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2 Abu Bakr ibn Abi Dawud, ‘Abdullah ibn Sulayman, al-Masahif, Bab jam*
al-Qur’an, p. 49.
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Another report says:

b3 3 A e o8 0 KT
Ab@ Bakr al-Siddiq collected the Quran on
parchment [i.e. instead of on bones and skins].
The report then continues that Abu Bakr asked Zaid ibn
Thabit to scrutinize them. But he refused to do so until Aba
Bakr sought ‘Umat’s help in persuading him, and Zaid

agreed.'
Another report says:

‘Umar ibn al-Khattab inquired about a verse of
the Book of Allah. He was informed that it was
in the possession of a person who was slain in
the battle of al-Yamamah. On hearing this, he
recited the verse expressing loss — ‘We belong
to Allal? — and ordered the collection of the
Qur’an, and thus was the first to collect it in a
codex.”

! Aba Bakr ibn Abi Dawud, ‘Abdullah ibn Sulayman, a/-Masahif; Bab jam’
al-Qur’an, p. 57. The full text in Arabic is as follows:

b 5 L 36 8y bl 3 T e o8 @l KT
e e U B B s

2 Aba Bakr ibn Abi Dawad, ‘Abdullah ibn Sulayman, al-Masahif, Bab jam®
al-Qur’an, p. 60. The full text in Arabic is as follows:
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Another report says:

‘Uthman ordered Ubayy ibn Ka‘b to dictate,
Zayd ibn Thabit to write, [and] Sa‘id ibn al-‘As
and ‘Abd al-Rahman ibn al-Harith to vocalize
[the Qur’an] in accordance with the rules of
Arabic.'

These are some examples of the narrations and reports that
Ayatullah Khi't has mentioned in his book. After mentioning
all of them, he evaluates them carefully and raises many

questions about the contradictions among them.

Contradictions between these hadith

For example, there are inconsistencies regarding the person in
charge and when the verses were put together. He observes
that in these 22 reports, some say it was the first caliph, some
says it was the second, and others say it was ‘Uthman. Yet
other hadith say it was Zaid ibn Thabit.

@awﬁfh\%ug@}.iygugw\&,@;\ )
o e Jol 0 Cw 91;259 PR w G;>> b Mu\ N Jw o
P <

! Ibn ‘Asakir, Aba al-Qasim Ali ibn al-Hasan, Tarikh Madinat Dimashq,
vol. 34, p. 276. The full text in Arabic is as follows:
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And how much authority did Zaid ibn Thabit have? Some
reports say that the first caliph, Abu Bakr, gave full authority
to Zaid. Others say that he was supposed to ask people to

bring two witnesses along with the verses.

So, there are many critical questions. And what then did they
do with these copies: did they send them to other places or
not? Altogether, these reports (a) have not come through very
reliable sources, and (b) conflict. Therefore, the whole story

is very clouded and unclear.

These traditions also are contradicted by information that
indicates that the Qur’an was collected and recorded during
the lifetime of the Prophet (s)." For example, in a hadith, the
Prophet (s) is quoted as saying:

sdb o pzpall lin BN ads il ol a6 e U
S Al 63 ey sl Jadl LD a0

Ay
Gabriel came to me and commanded me to put

this verse (16:90) in this place in this surah’

In a narration, someone asks ‘Uthman why he put Surah al-

Anfal, next to Surah al-Bara’ah without writing between them

! Ayatullah Khir't has mentioned some of them in his book.
2 Suyati, Jalal al-Din, a/-ftgan fi ‘Ulim al-Qur’n, vol. 1, p. 212.

160



the basmalah and made it as one of ruwal surahs.! ‘Uthman

replied:

o ol ade St Ly e 0 L 1 O o8
G L e U5 ) 86 sl ol Sy e Ui
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«l3S. 5 Iis Lg..ﬁ JS.»
There were times when [long] surahs with
numerous [verses| used to come down to the
Messenger of Allah. And when something was
revealed to him, he would call for one of his

scribes and say, ‘Include these verses in the
surah in which this-and-that is mentioned.”

!'The seven longest surahs of the Qur’an are called sab‘ tuwal

2 Tabari, Muhammad ibn Jarir, Tafsir Tabari, vol. 1, p. 34. The full text in
Arabic is as follows:
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Thus, the Prophet (s) himself was instructing them to put
certain verses after others. So, some surahs were finished,
some surahs were left open, and the Prophet (s) was saying
one part must go after another verse. There is another

narration in this regard which says:

el (s e o 1 e e e T A e
S 855 Jo o Slaey o8 L ol LN e S

25 5
The Qur’an was collected during the lifetime of
the Messenger of Allah by four persons, all of
them from the Ansar (Helpers): Ubayy ibn

Ka‘b, Mu‘adh ibn Jabal, Zaid ibn Thabit, and
Abu Zaid.'

Another narration from Zaid ibn Thabit says:

We were with the Messenger of Allah, peace be
upon him and his family, compiling scattered
copies of the Qur’an.”

Another version of this hadith is mentioned in: Naysaburi, Abu ‘Abdillah
Hakim, al-Mustadrak ‘ala al-Sahihayn, Kitab al-Tafsir, vol. 2, p. 241, no.
2875.

! Tbn Hanbal, Abu ‘Abdillah, Musnad al-Imam Ahmad ibn Hanbal, vol.
21, p. 114, no. 13441; Al-Naysaburi, Muslim ibn al-Hajjaj, Sahih Muslim,
vol. 4, p. 1914, no. 2465.

2 Naysaburi, Abu ‘Abdillah Hakim, a/-Mustadrak ali al-Sahihayn, Kitab
al-Tafsir, vol. 2, p. 249, no. 2901. The text in Arabic is as follows:
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Those traditions are also contrary to the Qur’an. For many
verses of the Qur’an demonstrate that the surahs were distinct
in form and content from each other, and were widely spread
among the people, including the pagans of Mecca. The Qur’an
itself challenged the unbelievers to produce the like of the
Qur’an, and the like of ten surahs from it, and even one surah.
This means that the surahs were formed and determined in

the time of Prophet (s).

Moreover, many verses of the Qur’an apply the word al-kitab
(the Book) to the Qur’an. It would not be correct to call it a/-
kitab if it were merely in people’s memories. Indeed, it would
even be inappropriate to apply the word al-kitab to fragments
written on palm branches, flat stones, and shoulder blades.
The word al-kitab signifies a single and united entity. It is not
applied to a text which is scattered and not collected, let alone
one which is still unwritten and preserved only in people’s

memories.

The obligation of reciting one optional surah in addition to
Surah al-Fatihah is further evidence that the surahs were
formed; if people did not know what surah meant, and they
just had scattered verses, how could they decide where they

started or ended?

pﬂjwﬂ\ywu,ﬂjwuJuuwd@w\,d%&

. ﬁ\éill u,, S Uy

163



Or, for example there are some hadith in which the Prophet
(s) mentions the reward for the recitation of specific surahs.'
This means that these surahs were known to them and were
already formed as one package; it was not something left for

the people later to decide.

Moreover, in many cases, significant points from a verse can
be understood according to the previous or next verse. If we
accept that these verses were just put there by chance or
accident or the decision of an ordinary human being, then it
becomes very confusing. If I write a book and then someone
else decides how to arrange my lines, my whole idea will be
lost; I will no longer be able to say this is my book. Even if 1
give a letter to someone, and he keeps the lines but changes
the order, I cannot accept this as my writing; this is someone

else’s writing and can drastically alter the meaning.

So, it is impossible to think that Allah (swt) and the Prophet
(s) did not arrange the Qur’an and that it was only later that
they decided to do this — or that it was done just by relying on

1See: Nuti, Husain, Mustadrak al-Wasa’il wa Mustanbat al-Masa’il, vol. 4,
pp. 338-355. For example, the Prophet (s) quoted as saying:

nadl 1 o s S e s 2l 6,0 T8
sG] o i 95 Al 5, e 13
LUl o i gl s o ptegadl 8 doiaadl 5 e 15
For Sunni sources see, for example, Suyuti, Jalal al-Din, al-Itgan fi ‘Ulim

al-Qur’an, vol. 1, p. 213.

164



some people’s memories, or some pieces of bone or skin
found in people’s houses. This makes no sense especially
when we have many reports that the Prophet (s) himself was

arranging it.

Besides, how could so many people memorise the Qur’an if it
did not have any organisation? Organisation is critical to
memorising. The Qur’an has more than 06,000 verses;
memorising 6,000 verses without any organisation is
impossible. One of the main techniques for memorisation is
to classify things — to put them in different ‘folders’ —
otherwise it is difficult to remember everything. For instance,
some people can quickly remember numbers, even a 20, 30,
or 40-digit number. However, they do this by breaking it
down into smaller blocks and memorising them. Even
remembering a phone number without dividing it into chunks
of 3 or 4 digits is challenging. So how could these people
memorise more than 6,000 verses if there were no structure,

such as surahs?

Last but not least, we can refer to the following verses of the

Qur’an itself:
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Do not move your tongue with it to hasten it.

Indeed, 1t is up to Us to put it together and to
recite it. And when We have recited it, follow
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1ts recitation. Then, its exposition indeed, [also]
lies with Us. (75:16-19)

According to some commentators of the Qur’an like ‘Allamah
Tabatabain his a/-Mizan, because the Prophet (s) had already
received the entire Qur’an in the night of Qadr and he had the
knowledge of the whole Qur’an, when some verses were
revealed to him, he would become so anxious that he would
start to read them before the revelation finished. Hence, Allah
(swt) tells him not to rush to recite before the revelation
ceases, and not to worty, for it is upon Allah to put the Qur’an

together.1

Thus, in this verse, Allah (swt) is guaranteeing the Prophet (s)
that He will put the Qur’an together. He recites the Qur’an to
the Prophet (s), explains it, and makes it understandable to
the Prophet (s). Nothing will be lost or left unrecited,

unarranged, or unexplained. Instead, Allah (swt) tells the

'Tabataba’t, Sayyid Muhammad Husayn, al-Mizan fi Tafsir al-Qur’an, vol.
20, p.109:
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Prophet (s) to follow the recitation from Him when it is
recited to him.! Therefore, the Prophet (s) should not fear
missing something, forgetting something, not being able to
recite later, or not understanding something. All this is to
make sure that the message of Allah (swt) is delivered to
humanity, for if there were no guarantee, the whole point of
sending revelation would have been lost.” Furthermore, if the
order of the verses were just done by people who were not
instructed by the Prophet (s), it would damage the whole
message, whereas many things can be understood from the

arrangement of the Qur’an as done by Allah (swt).

Therefore, what we believe is that the surahs were formed and
introduced to the people by the Prophet (s) himself.” The
most that could have been left to the people after the time of

!'Thus, after that, the Prophet (s) always waited until Gabriel left, and then
he would recite the revelation to the people. Tabarsi, Fadl ibn Hasan,
Majma ‘ al-Bayan fi Tafsir al-Qur’n, vol. 10, p. 600. The full text in Arabic
is as follows:
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2 Even if some people say this refers to the process of choosing words and
putting them together before revelation, it does not make much
difference. If Allah (swt) has made this incumbent upon Himself ( 2/ayna)
to put the words together before recitation for its importance, the Prophet

(s) must have also instructed people to do whatever was needed according
to will of God and could not have left this to the people themselves.

3 This is not what all scholars in the school of Ahl al-Bayt (a) hold. Some
may say that some surahs were finalised later.
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the Prophet (s) would have been to gather all the surahs of
the Qur’an which had been already written and memorised
and to place them between two covers. This would not affect

the meaning or interpretation of the Qur’an.

One way of bringing it together was what Imam Ali (a) did.
This was mainly according to chronological order, with
comments and points about the time, the place and the
occasion of revelation (sha 11 al-nuzual). This would have made
it very easy for people to understand which verse was revealed
first and which was revealed second, which verse was
abrogated and which one was abrogating, and similar

characteristics.

As mentioned eatlier, it is narrated that the Prophet (s) asked
Imam Ali (a) to be extremely focused on making the Qur’an
available in the way that he instructed him. The Prophet (s)
said to Imam Ali (a):

¥
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Is it not that the Book of my Lord, after Allah
(swt), is the most important thing?

In the whole world, after Allah (swt), the Qut’an is the most
important thing. It is even more important than prophets,
Imams, human beings, and angels because this is Word of
Allah (swt). They are all creations; creatures of Allah (swt) are
not the same as the Word of Allah (swt).
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Thus, Imam Ali (a) says that the Prophet (s) gave him the task
of compiling the Qur'an." According to Imam Ali (a), after he
buried the Prophet (s), he did not put his cloak onto his
shoulders except to go to Friday prayers; this means that he
did not go out till he had finished his task.”

The Qur’an that we have today is largely arranged according
to the length of the surahs (apart from Surah al-Fatihah). We
do not know how much this was inspired by Allah (swt) and
the Prophet (s), but what is important is that, firstly, this does
not affect the meaning. This does not affect our
understanding because to understand any issue Qur’anically,
all the relevant verses need to be discussed. One does not start
with the beginning of the Qut’an to identify the Qut’anic

view; rather, the beginning and end are both treated to

! Ibn Babawayh, Muhammad ibn Ali, Khisal, vol. 2, p. 579. The full text
in Arabic is as follows:
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2 Suyid, Jalal al-Din, al-ltgan fi ‘Ulim al-Qur’an, vol. 1, p. 204. The full
text in Arabic is as follows:
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However, when Imam Ali (a) presented it to them, they did not accept it.
Imam Ali (a) did not insist because they had something similar to that, but
his version had extra notes. If there had been a big difference, or

something from Qur’an had been missing, Imam Ali definitely would not
have compromised because the Book is the whole basis for Islam.
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understand the overall picture. Since some verses are amm
(general) and some are khass (specific), there may be some
general ideas which were later modified. There also may be
verses that are nasikh and mansukh (abrogating and
abrogated);' this is why the Qur’an must be studied carefully.
However, those issues do not relate directly to the sequence

of the surahs in the Qut’an.

Secondly, the integrity of the Qur’an has also been recognised
by the Ahl al-Bayt (a). The twelve Imams never challenged it.
Instead, they encouraged people to refer to the Qur’an as it is,

and even told people to use the Qur’an to verify their hadith.

Therefore, there is nothing ambiguous or unclear about the
Qur’an. The Qur’an itself is very clear. No matter what has
happened, none of the message of Allah (swt) has been lost,
and nothing has been added. Whatever Allah (swt) has sent
for our guidance must be there in the Qur’an and cannot have
been lost, nor can anything have been added. There is nothing
that could affect the meaning of the Qur’an which was not

done by Allah (swt) and, by extension, the Prophet (s).

! For example, Allah (swt) said to the Muslims that when they want to talk
to the Prophet (s) privately they should pay sadagah. Then later this was
abrogated because no one other than Imam Ali (a) was paying sadagah.
Or initially people were asked not to have spousal relations in the nights
of the month of Ramadan, but later this was abrogated.
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Chapter 8
The Qur’an’s immunity to distortion
e

Introduction

In the previous chapter, we discussed the compilation of the
Qur’an. We mentioned the two main views, and argued that,
during the compilation of the Qur’an, anything with any effect
on the meaning or understanding of the Qur’an was done by
the supervision of the Prophet (s), according to Allah’s will.
The issue of the compilation of the Qur’an is very much
related to the question of distortion. Therefore, in this
chapter, we will discuss the immunity of the Qur’an to any

change or distortion.

Semantic alteration

‘Semantic alteration’ (al-tahrit al-ma ‘nawi) refers not to a
change in the text itself but rather to distorted interpretations
— that is, some people (including some commentators) might
have imposed meanings on the scripture which are different
from their true meanings, based on their own
misunderstandings or perhaps deliberately in order to justify

their own ideas and stances. This is what is meant by some



hadith that refer to ‘alteration’. For example, Imam Baqir is
ple, q
quoted as saying:
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They were among those who cast aside the
Book. They upheld its letter but altered its
limits. They narrate it but do not abide by it.'
This kind of alteration is very dangerous but does not affect
the authenticity of the Qur’an because the actual text is still

available so that people can investigate its true meaning.

Textual alteration

“Textual or linguistic alteration’ (al-tahrif al-lafzi) refers to
changes to, additions to, or deletions of the text of the
scripture. Unlike semantic alteration, which has certainly
happened and still may happen, there have never been any
changes to the text of the Qur’an in the sense that would make
the original text unavailable or unknown. Yes, maybe some
people have made mistakes in copying or printing the Qur’an
or might have even tried to take away some parts of the
Qutr’an, but these have never remained unattended or been
accepted. The original text has always been available with
clarity and through consensus for all Muslims and indeed

humanity. No one has ever suggested that something has been

' Kulayni, Muhammad, a/-Kafi, vol. 8, p. 53.
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inserted in the Qur’an that we have today, and practically no
Muslim believes that anything is missing from the Qur’an.
Yes, there are some hadith in Sunni and Shi‘a sources that
might suggest something has gone missing, i.e. some verses
that were there previously are no longer there, but these

hadith are not taken seriously by any group of Muslims.

In Sunni texts, missing verses are attributed to naskh al-
tlawah (abrogation with respect to recitation); that is, some
verses were initially recited but their recitation was abrogated
or cancelled and hence removed when the Qut’an was
compiled after the Prophet (s). For example, it is narrated
from Aishah:

One of the things that were revealed in the
Qur'an was that ten known breast-feedings
make marriage prohibited. Then that was
abrogated and changed to five known breast-
feedings. So the Messenger of Allah passed
away while this was still being recited in the
Qur’an.'

! Darimi, ‘Abdullah ibn al-Rahman, Musnad Darimi (Sunan Darimi), vol.
3, pp. 1444-1445, no. 2299. The full text in Arabic is as follows:
i 1 i, ashan Sz o ST T sl aile e
o L e Gy o e 0 Lol e G ol
« QT:,%}\
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In some Shi‘a sources, there are also hadith which suggest that

some verses of the Qur’an are missing.

What is extremely important is that none of the above texts
in Sunni or Shi‘a sources suggest that anything has been added
to the Qur’an. That is, not even a single word of the Qur’an —
let alone a sentence — is said to be the product of humans.
Therefore, since the existing text has a stamp of divine
authenticity, we can use the same text of the Qur’an to refute

the idea that anything was removed from it.

Arguments from the Qur’an against distortion

Since the Qur’an originated from Allah’s knowledge, it must

be true and pure.
5 o By ade W3 ) U5 G S A
g Al S
Bur God bears witness that what He has sent
unto you He has sent from His [own]

knowledge, and the angels bear witness: but
enough 1s God for a witness. (4:166)

The Qur’an was sent down with the complete observation of
the truth. Allah (swt) has made it very clear that the message
was sent with the truth (bil-haqq):

oW -0
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That is so because Allah has sent down the
Book with the truth, and those who differ
about the Book are surely in extreme defiance.
(2:176)

Nothing other than truth is found in this Book. So, the
content of the Book is completely true; indeed, the Quran
was sent to serve the truth by making people familiar with the
truth and inviting them to observe the truth. Therefore, as far
as Allah (swt) is concerned, everything is in full compliance

with haqq (truth).

Allah (swt) also chose the Prophet (s) and sent him to people

with truth:
sl sl
Indeed, We have sent you with the truth.
(2:119)

Thus, Allah (swt) designed the message and sent it truthfully,
and then Gabriel conveyed the message truthfully to the
Prophet (s):

S0 & & 5.4
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Mdﬂ)

Say, the Holy Spitit has brought it down from
your Lord in truth to fortity those who have
faith and as a guidance and good news for the
Muslims. (16:102)
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Gabiriel took the message and carried it to the Prophet (s) bi/-
haqq, observing truth. He did not add or conceal anything.
He did not even tell the Prophet (s) anything false about the
importance of certain parts. He conveyed the message exactly

as it was with Allah (swt).

Sometimes Allah (swt) directly sent the message to the
Prophet (s):

Tl e Bkt B T S
These are the signs of Allah, which We recite
for you in truth. (2:252)

Hence, there is no falsehood in it at all. Allah (swt) is a/-Haqq,
the Truth. His Word is haqq, truth, and He has decided to
send it bil-hagq. He says in the Qur’an:

Sl e o W e Gl sl ST W
RAS
We have sent down to you the Book with the

truth confirming what was before it of the
Book and as a guardian over it. (5:48)

This verse explains that the Qur’an confirms all the previous
books which were sent before it, but at the same time it is a
guardian over them by protecting them against doubts and
denial and by helping humanity to fully understand the whole

picture and complete message that God wanted to deliver
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through these scriptures. Then Allah (swt) continues by

saying:

ol e Selar L el Y W U1 L g S0
So, judge between them by what Allah has sent

down, and do not follow their desires against
the truth that has come to you. (5:48)

Allah (swt) tells the Prophet (s) not to follow the whims and
desires of people, because by doing so he may miss the truth
that has come to him. The Prophet (s) had to observe the
truth and not merely try to please this or that person. It was
not acceptable for him to sacrifice the truth in order to please
people. After being given the true message of Allah (swt), he
had to observe it entirely; if he observed it, more people
would be pleased in the long term. Sometimes a particular
individual may not be pleased, but it is better for humanity as

a whole if we observe the truth.

Moreover Allah (swt) speaks strongly about the necessity of
observing the truth by saying:

o Gl e VY 0 e U

)
Had he faked any sayings in Our name, We

would have surely seized him by the right hand
and then cut oft his aorta. (69:44-46)
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Allah (swt) says that if the Prophet (s) had wanted to add or
fabricate even a tiny word, He would have killed him!
Therefore, Allah (swt) would not have any hesitation in
preserving His Book, and would be very serious and strict
about any distortion in His word, since the guidance of

humanity depends on it.

Of course, we know that the Prophet (s) would never have
done anything like that; Allah (swt) simply wished to send us
a message. Sometimes something is said to one person so that
others hear it. By saying this, Allah (swt) is confirming that no
one was, is, or will ever be permitted or able to change the

Qur’an.

Therefore, the Prophet (s) correctly received and transmitted
the message. Sometimes we deliver a message to someone and
that person does not receive or transmit it correctly because
he misunderstands, misinterprets or forgets it. Sometimes we
plan very carefully to send something, so that everything from
our side is fine, but in transit a problem arises, and it does not
reach its destination intact. However, in the case of the
Qur’an, Allah (swt) says that the whole process of sending it
— all the way till it reaches us —is bi/-haqq, observing the truth.
When Allah (swt) says that the Prophet (s) received it
truthfully, it means that the Prophet (s) kept and preserved
the message, did not misquote or misinterpret it, and neither
added nor lost anything. Everything was done with complete

and perfect observance of truth.
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Therefore Allah (swt) says:

J5 @l s ol gl
We sent it truthfully and it was received
truthfully. (17:102)

The above-mentioned verses explain and emphasise that the
Qur’an — the word of Allah (swt) — has been delivered and
reached people truthfully and with complete care. After such
an assertion, it is impossible to imagine that Allah (swt) has
left it to chance or to people to protect and preserve it,
especially considering that it is the last message and is

supposed to remain till the end of the time.

Indeed, Allah (swt) has guaranteed that He will protect the
Qur’an and does not let any alteration or distortion happen to

it. He clearly tells us this fact:

0sB8d 4 U 3
We have sent down the Reminder, and We are
protectors of 1t. (15:9)

In what follows, we will mention what some exegetes of the
Qur’an have said about this verse. For example, ‘Allamah

Tabatabal in his al-Mizan says:

It [the Qut’an] is an eternal Reminder, ever-
alive, protected from its source from perishing
or being forgotten. It is protected from having
something added to it that would make it no
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longer valid as the Reminder; it is protected
from similar deletions. It is protected from
alterations in its form or context that would
interfere with it being the clear Reminder from
Allah of the truths of divine knowledge.1

In his explanation of this verse in his exegesis of Tafsir al-Safi,
Fayd Kashani says: ‘We are protectors of it (15:9) from
distortion, alteration, increase and decrease.” Tabris says the

same in Majma*“ al-Bayan fi Tafsir al-Qur’an.

Among Sunni scholars, Fakhr Razi says in a/-Tafsir al-Kabir
that Allah (swt) declares in this verse that ‘We protect this
Reminder (dhiks) from distortion, increase, and decrease.™
Zamakhshari also says that ‘unlike previous books, Allah (swt)

Himself is the protector of the Qur’an in every era from any

1 Tabataba’, Sayyid Muhammad Husayn, a/-Mizan fi Tafsir al-Qur “n, vol
12, p. 101. The original text is as follows:
53U e ppe Alo] o st 5 S 0l or 3e A S5 508

b e @i e 1S3 0,8 o 4y ity Gy Bl 5 &5 500
2 Fayd Kashani, Muhammad, 7afsir al- al-Safi, vol. 33, p. 110022. The
original text is as follows:

ol sl s il 5 iyl e <y slad 4 B 5
5 Tabrist, Fadl ibn Hasan, Majma  al-Bayan fi Tafsir al-Qur’an, vol. 6, p.
508. The original text is as follows:

il 5 Gyl 5 Ll 5 aal 1 e o slslad 4 U]
4 Fakhr Razi, Muhammad, a/-7afsir al-Kabir, vol. 1199, p. 112233. The
original text is as follows:

bl g ssl gl Gl e S (S5 Jaios B 5 2 i
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increase, decrease, distortion and alteration. He has not left it
to people to protect the Qur’an, so that what happened to

previous books will not happen to the Qur’an.”

Another verse that cleatly refutes any distortion or alteration

in the Qur’an is the following:

o o . 3G -
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It is an august Book. Falsehood cannot
approach it, neither from before it nor from
behind it. [It is] a [gradually] sent-down

[revelation] from One all-wise, all-laudable.
(41:42)

This book is ‘aziz — meaning it is a Book of exalted power
which cannot be defeated. No one can penetrate it or damage
it. Just as Allah (swt) is ‘aziz, His Word is also ‘aziz

Commenting on this verse, ‘Allamah Tabataba’ says:

In any case what is meant is that there is no
contradiction in its accounts and no lies in
what it says. Falsechood cannot enter its
teachings and [its] wise sayings and rulings and

' Zamakhshari, Mahmud, a/-Kashshaf, vol. 2, p. 572. The original text is
as follows:

W (ks 5 o 5 ol 5 53l JS o 2y IS B Al
S el ) Lghaimnad W] 5 i Jp o 6 desizd) S
dhim e Lol AN IS0 s Gl 088 Lay g L 5z
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cannot conflict or be changed by inserting in it
what is not from it or by alteration of any verse
from any aspect.’

‘Allamah Tabataba’t also says that, according to this verse, this
immunity from any falsechood spans from the time of

revelation to the Day of Resurrection.”

Thus, from these verses, we can be confident that anything
that can affect our understanding of the Qur'an — any
removal, any alteration in words, alteration in the order of the
verses, or any distortion — would not happen. Anything that
suggests this is against the Qur’an itself. The Qur’an is and
will always remain available in the way that Allah (swt) willed.
Otherwise we will not have understood how Allah (swt)

works.

Arguments from the hadith against distortion

In addition to the Qur’an itself, many hadith deny any
alteration to the Qur’an. In fact, in many hadith, Ahl al-Bayt

(a) refer people to the same Qur’an that people had access to.

1 Tabataba’t, Sayyid Muhammad Husayn, al-Mizan fi Tafsir al-Qur an, vol.
17, p. 398. The original text is as follows:

Y olal i Y s bl b oals Yl J ol e Sl
L Jlsl Y 5 (ool Y anl e 5 e 5 a5)le J) Gk oD
sy Sl ams om BT iy 5] 4 At e

2'Tabataba’t, Sayyid Muhammad Husayn, al-Mizan i Tafsir al-Qur’an, vol.
17, p. 398.
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For example, when two hadith conflict, they say to compare
them with the Qur’an. The one which is in compliance with
the Qur’an should be accepted, and the one which is not

should be rejected. Imam Baqir (a) has been quoted as saying:

SUS 3oly Lo g Olpo IS Je s dii> 3> JS Jo o
af)ﬁ&\uu;ﬁj\:-bj(da \).,\;vﬁ 4:\)\

There is a reality for any truth and there is a
light for anything that is right. So, take
whatever complies with the book of Allah, and
leave whatever conflicts with the book of
Allah.!

Similarly, Imam Sadiq (a) says:

JBb 5 & OlS aay Y giam o e SUTL

Any hadith that reaches you from us which
does not comply with the book of Allah is
void.?

In another hadith he says:

' ‘Ayyashi, Muhammad, 7afsir al-‘Ayyashi, vol. 1, p. 8. The full text in
Arabic is as follows:

AR JRPIERE RS TSN E W I W e
o o) wams W i Sals) e i 0s 5 ol s S5 S0 B
Al ey 415058 A OS @3l W Ly Olyo JS e 5 G o JS

wsed 4l oS

2 ‘Ayyashi, Muhammad, Tafsir al-‘Ayyashi, vol. 1, p. 9.
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Any hadith that is not in compliance with the
Qur’an is but glittering artifice.'

They even trained their followers (i.e. the Shi‘a) to seck

Qur’anic references for instructions from them. For example,

someone asked Imam Sadiq (a) why in ablution (wudi’) only

part of the head should be wiped, not all. The Imam (a)

referred to the following verse:

5 oSy L2l ol Wi 5] AT Ll Gl L
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O you who have faith! When you stand up for

prayet, wash your faces and your hands up to
the elbows, and wipe a part of your heads (5:0)

He then explained that because in this verse before the word

ru’asakum (your heads) there is a ba’, wiping part of the head

suffices.”

! Kulayni, Muhammad, a/-Kafi, vol. 1, p. 69.

2 Kulayni, Muhammad, a/-Kaf, vol. 3, p. 30. The full text in Arabic is as

follows:
ol el el il e ST o SN s 06 05 e
s J6 5505 b 16 5 S o) s T ane o
bl»&b sk U s e Gy AU‘mw\»SJWJ,w(uﬂ) 4”‘

;;;;;
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So, Ahl al-Bayt (a) trained their followers to always focus on
the Qur’an, and to ask for everything to be based on the
Qur’an, and be verified via the Qur’an. This shows that the
Qur’an as it existed in their age and our age was completely
accepted and recognised by them as the true presentation of
word of God, and there was no hesitation or ambiguity in this

regard.

It should be noted that there are similar hadith in Sunni
sources from the Prophet (s) in which he asked Muslims to
use the Qur’an to verify hadith that might be conflicting,

ambiguous, or problematic. For example, the Prophet (s) said:

wsly o6 Al OUS e syi 0l dpim e oS g5, 13)
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When a hadith from me is narrated to you,

compare it with the Book of Allah; accept what
agrees with it and reject what contradicts it.'

Regarding this kind of hadith, Fayd Kashani in 7afsir al-Sati

says:

There are abundant traditions from the
Prophet (s) and the Imams (a) which require
comparing with the Book of Allah, in order

'J\é;,,./, U e r,§w}j\,,w il - ery&l\w}aﬁ—&\fj\
el Q\Swl ,u:\ijl um ol G —Pswv—
! Fakhr Razi, Muhammad, a/-7afsir al-Kabit, vol. 10, p. 36.
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that their veracity should be known by agreeing
with the Book, or their falsity be confirmed by
contradicting it. Now, if the Qur’an that is in
our hands today is regarded as having
undergone distortion, what would be the use
of comparing any tradition with it? Therefore,
it must be said that the traditions which imply
the occurrence of distortion are contrary to the
Book of Allah, and hence it is necessary either
to reject them as inauthentic or to reinterpret
their meaning.l

There are also other hadith which support the immunity of
the Qur’an from distortion, such as the Hadith of Thaqalayn,
which has been widely narrated in both Sunni and Shi‘a

sources. In this hadith, the Prophet (s) says:

ors
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I leave behind among you two weighty things:

the Book of Allah, and in it is guidance and
light, so hold on to the Book of Allah —and my

! Fayd Kashani, Muhammad Mubhsin, 7afsir al-Safi, vol. 1, p. 51. The
original text is Arabic is as follows:

S oAl ) e i () LN 5 (0) Gl e ol 6
G BT S 15 wllonny o3ld 5 4wl yay 4o ot alll SlS
A S Gl Gl s o e ol 506 L e
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Ahl al-Bayt. I call upon you to bear Allah in
mind regarding my Ahl al-Bayt. (The Prophet
(s) said this thrice.)'

‘Holding fast to the Qur’an’ means deriving guidance and light
from it, and this requires that it be immune from any change

or distortion.

Imam Ali (a) also offers a beautiful description of the Qur’an:

3 o)y iy il o1 a0 1 ST el
(ol LTl e ’UJ\;\;’,;K;Y 641‘\ L’.\;ﬁ\’,i}@ﬂ
o oy ol ] gan s 8l olak j\mujurw\
ﬁ;%/yjauy‘b\fﬂwb\&;w;u\,ﬁk\,
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Know that this Qurt’an is an adviser that does
not deceive, a leader that does not mislead, and
a speaker who never lies. No one sits in its
company without achieving an addition and a
diminishing — an addition in guidance and a
diminishment in blindness. And know that
there is no [spiritual] poverty for one after
association with the Qut’an and there is no
plenitude for anyone before that. Therefore,
seek from it a remedy for your ailments and
seek its help in your distress, for indeed, it
contains the cure for the greatest of diseases,

1 Muslim ibn al-Hajjaj, Sahil Muslim, vol. 4, p. 1873, no. 2408.
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which are unbelief, hypocrisy, rebelliousness
and misguidance.'

Therefore, we have a very clear theological ground to suggest
that nothing that can affect our understanding of the Qur’an
was permitted to happen. Everyone must have access to the
original revelation, including the wording and the order. We
can be certain that the Qur’an which we have today is not only
notmissing any words and does not have any extra words, but
also everything in each chapter, on each page, and in each
passage of the Qur’an was scrupulously placed there by the
instruction of the Prophet (s).

Furthermore, the way we have received the Qur’an through
tawatur’ leaves no chance for any alteration, even after the

early age of Islam.

While archaeological evidence of the above is not necessary,
it was fascinating to learn that a Qur’anic manuscript held by
the University of Birmingham was recently found to be one
of the oldest in the world. This parchment, on which are
written verses of the Qur’an in Arabic Hijazi script, has been

dated with radiocarbon analysis to the period between 568

! Sharif al-Radi, Muhammad, Na#hj al-Balaghah, ed. Subhi Salih, p. 252
(sermon on the merits of the Qur’an).

2 Tawaturis a term in the science of hadith which is used when a natrration
or religious text is reported by so many different narrators and chains of
transmission generation that it would be impossible to have been
fabricated. Such a report is called mutawatir.
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AD and 645. Regarding it, Susan Worrall, Director of Special
Collections at the University of Birmingham, said, ‘The
radiocarbon dating has delivered an exciting result, which
contributes significantly to our understanding of the earliest
written copies of the Qur’an.” The writing on the parchment
is still clearly legible; the leaves preserve portions of the
Qur’an from Surah al-Kahf to Surah Taha. A remarkable find!

! Ward, Victoria. ‘Oldest Fragments of the Koran found in Birmingham
Library’, in Telegraph, 22 July 2015 <https://www.telegraph.co.uk
[news/religion/11754962/Oldest-fragments-of-the-Koran-found-in-
Birmingham-library.html>. Accessed 14 August 2018. The manuscript
was on display at the University of Birmingham in 2015 and then at
Birmingham Museum and Art Gallery until 5 August 2016.
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Chapter 9

The Qur’an is a clear book

.
Introduction

In this chapter, we are going to discuss the issue of
understanding the Qur’an. Unfortunately, some people who
seem to be overwhelmed by some theories of hermeneutics
speak about the interpretation of the Qur’an as if it is
impossible to understand the Qur’an or indeed any text. Their
view is that the only one who truly understands what has been
said or written is the speaker or the writer. They assert that
every reader is projecting his own understanding onto the
text, that the text does not have any specific interpretation
and, at the end, that no one can really understand any text; it
is a person’s own reading of the text. When there are two
different views, they say that both can be correct. This means
that the text itself is not helping us; the text is leaving us in

disagreement or in a kind of confusion.

The Qur’an is clear

The above is not the idea that the Qur’an presents about itself.
This is also not compatible with Allah’s purpose for sending
the Qur'an to mankind. If the Qur’an could not be



understood, then what would be the point of sending it? Allah
(swt) has sent this book for guidance, and something which
has come to us for guidance must be at least clear in itself.
The point of having a guide is that the guide must be known,
must be understood, can be trusted, and then can be followed.
However, if the guide that is sent cannot even be understood,
then this is not wise. For example, if you need a guide and 1
know that you only speak English, I should not send someone
to guide you who only speaks Chinese. You do not
understand Chinese and he does not understand English, so

there is no point in sending him to you.

Therefore, if someone is to benefit from the Qur’an and if he
is to find his path towards Allah (swt) and salvation through
the Qur’an, the Qur’an must be clear. Otherwise, he would
have difficulty even in understanding the Qur’an in the first

place.

Allah (swt) says in the Qur’an in several places that He has
made the Qur’an easy to understand and remember. For

example, in Surah al-Qamar, He says in four verses:

e on J S LTINS 0
And We have indeed made the Qur’an easy to

remember: then is there any that will receive
admonition? (54: 17, 22, 32, 40)

Elsewhere Allah (swt) describing the Qut’an says:
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In a clear Arabic language. (26:195)
Allah (swt) has made the Qur’an a Book which is easy to read,

to understand, to remember, and to reflect on. It is not

something which is confusing or clouded.

Furthermore, as we know, the main job of the Qut’an is to

remind us:

crdlell 623591 S o
It is just an admonition for all the nations.
(6:90)
Therefore, if we are not able to understand it, there would be

no point in Allah (swt) sending it.

Allah (swt) says in Surah al-Dukhan:

s S i SO WU Wl
We have made it simple in your language so
that they may take admonition. (44:58)

Allah (swt) has specifically designed the Qur’an in a way that
people can both understand and remember it. This can be true
regarding remembrance of the meaning. It can also be true
regarding remembrance of the letters of the Quran because
even the letters are revealed. Many people have memorised
the Qur’an. Memorising a book of this size is not easy. Some

of the memorisers do not even know Arabic, but, still, the way
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these words are designed and put together is so beautiful that
they can remember them. However, more important than the

remembrance of the words is remembrance of the concepts.

There is a similar message in verses 27 and 28 of Surah al-
Zumar. Allah (swt) talks about guidance and how it is made

easy:
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We have put forth for men in this Qur’an every

kind of parable, in order that they may receive
admonition. (39:27-28)

Allah (swt) says that He has deliberately made the Qur’an easy,
and within the Qur’an He has deliberately used some parables
(mathal) to make it even clearer. When a speaker wants to
make sure his audience understand something, he will try to

simplify difficult issues by using parables and examples.

Thus, in all these verses, the focus is on remembrance. Allah
(swt) has sent the Qur’an to remind us of our innate
knowledge of Himself and of what is good and what is bad
and also to teach us something new. Elsewhere in the Qut’an

we read:

5 (S5 bl (e ok (KLY ey (S WL LS
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As We sent to you an Apostle from among
yourselves, who recites to you Qur signs, and
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putities you, and teaches you the Book and
wisdom, and teaches you what you did not
know. (2:151)

The Qur’an also teaches us something that we were not able
to understand. However, the most essential things are the
things that we just need to be reminded of. The Qur’an has
been revealed in the way that a person can understand and

therefore remember.

These verses are just examples. Many more verses indicate
that the Qur’an is a book which has been sent to be
understood. It really does not make sense to say that Allah
(swt) has taken all these initiatives to send Gabriel to the
Prophet (s) over 23 years, revealing the Qur’an, but then
people cannot understand it. It must be understandable. If I
want to invite you to my house and I send you a confusing or
ambiguous message which cannot be understood, what would
be the point? This is not the way Allah (swt) speaks with His
servants. Allah (swt) uses very clear language for the people

who want to understand.

However, some people want to be confused. A famous
example is the story of the cow and some Children of Isral.
Allah (swt) told them to slaughter a cow. Since they did not
want to do this, they asked many questions — what must be
the colour? the size? the age? — and at the end, Allah (swt)

said:
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And they slaughtered it, though they were not
about to do it. (2:71)

They finally slaughtered it, but they were just hoping that
when they asked many questions, Moses would get angry, give
up, and not answet, so they could say that they were confused
and did not know which kind of cow to slaughter and that
therefore they could not do it.

Preparation for receiving guidance from the Qur’an

Thus, the Qur’an guides everyone who is ready and wants to
understand. However, this does not mean that we do not need
preparation or that everyone can understand the same level of
the depth of meaning of the Qur’an. The Qur’an has been
made easy and understandable, but we also need to prepare
ourselves. In what follows, we will refer to some of the

requirements for the proper understanding of the Qur’an.

I. Familiarity with the entire Qur’an

There are some aspects of the Qur’an that everyone, with
some basic knowledge, can understand. If we know the
language, or if we have a good translation, we can benefit
from the Qur’an without any prior knowledge. But if we want
to really get the message of the Qur’an, if we want the Qur’an
to become our guide, we need to be familiar with the entire
Qur’an. In many cases we have to put several verses together

so that we can come up with the answer. For example, there

196



are some verses in the Qur’an that are called ‘unspecific
verses’ (ayat mutashabiha?). These verses can be understood
in different ways and can have different meanings. They are
understandable, but they need a proper methodology to be
understood correctly. To understand ‘unspecific verses’ (ayat
mutashabihat), we should refer them to and put them next to

the ‘definitive verses’ (ayat muhkamat).'

For there are two sets of verses of the Qur’an that are very
clear in their meanings. The first set are those that are 100%
clear, and in the language of principle of jurisprudence (usi/
al-figh), they are called nass. This means they offer only one
possible meaning, no other. The second set of verses are zahir
verses. Zahir refers to a text that is understood in a way that
is most likely to mean what the speaker intended (the apparent
meaning), but still contains another possibility. For example,
it I say that the person who is walking along with me and my
father is my brother, this has two possible meanings. One
meaning is that he is my biological brother, and the other

meaning is that he is my brother in faith. However, the latter

1'The Qut’an:
LA /_‘,u/gi\ s Bl M sl e U il

KHPARIN

1t is He who has sent down to you the Book. Parts of it
are definitive verses, which are the mother of the Book,
while others are unspecitic. (3:7)
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option would be against the apparent meaning. The apparent

meaning is that he is my biological brother.

Or, for example, if I say that ‘I owe this person a lot.” In this
case the apparent meaning is that I owe him money. But there
is a possibility that it means that he has been very kind to me
and has done great favours to me. This possibility exists but
is against the apparent meaning. If I were to put this into
financial terms, then I would say that I owe him a million
pounds. In this situation, if a person admits that he owes
another person one million pounds, then if he is taken to
court, he will not be able to deny it by saying: ‘I did not mean
that; I meant something else.” This is because the people who
speak that language will say that although there is a possibility
that it was meant as a moral debt, that possibility is

disregarded and dismissed. This is the meaning of zahir.

Therefore, nass is different from zahir, but both have the
same characteristic — that when we hear them we know what
is meant. If the speaker is wise, and if he does not intend the
apparent meaning, and instead he intends something other
than what is normally understood, then he will use a form of
evidence (garinah) to lead us to the other meaning. Otherwise,

we will understand it in the normal way.

In wsdal al-figh, both nass and zahir are called mubayyan
(clear). This is in contrast to mujmal. Mujmal is a text that is

neither nass nor zahir. It is a text from which either a person
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does not understand anything, or there are different
possibilities of meaning and none of them are strong enough
to rule out the other possibilities. None of the meanings are
so strong that rational people (the wugala) who know that
language would say that one of the other possibilities cannot
apply. This kind of text is called muymal Or, as you know, at
times some people like to speak in riddles. You cannot

understand what they mean. It is mujmal.

In the case of the Qur’an, although we have ayar
mutashabihat, these ayat mutashabihat are not mujmal like
riddles or like someone who speaks vaguely and ambiguously.
Rather, the situation is that there are verses in the Qur’an that
we should use as principles and with which we should build a
framework. Then, based on them, we can try to interpret ayat
mutashabihat. Furthermore, ayat mutashabihat can be
different from person to person. It could be that for one
person, ayat mutashabihatare many, because he is not familiar
with the Qur’anic framework. But for another person, ayar

mutashabihat are very few. It is not a fixed number.

In any case, what is important is that if you are faced with a
verse that has different possibilities in meaning, you must not
impose your own understanding on the verse. Instead, try to
use other verses of the Qur’an in order to shed light on the

Vverse.
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In any case, having ayat mutashabihat does not contradict the
idea that the Qur’an, as a whole, is clear, even though to
understand some of the verses of the Qur’an we have to refer
to other verses. It is like other books in this respect;
sometimes in the first chapter of a book, or in the
introduction, the author defines some technical terms. A
person who does not read that chapter or introduction might
not understand the rest of the book. A person should
therefore first read that introduction or first chapter, and then

he will be able to understand the rest of the book.

So, if someone is not familiar with the entire Qut’an, that
person will not necessarily be able to get the answer they seek;
otherwise the answer is definitely there. In this regard, Imam

Sadiq (a) has said:

There are no two people who disagree on
something unless there is a principle regarding
it in the Qur’an.'

That is, if they refer to that principle, they can solve the
problem. Thus, it is necessary to be familiar with the entire

Qur’an.

! Kulayni, Muhammad, a/-Kafi, vol. 1, p. 60. The original text in Arabic is
as follows:

JEC P YV U S A B AN [P E VR TS S R

S e wilay
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II. Piety (tagwa)

In addition to familiarity with the entire Qur’an,

understanding the Qur’an requires tagwa. The Qur’an says:

Ghow
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This is the Book, there is no doubt in it, a
guidance to the God-wary (2:2)

This is the guidance. Everyone can come and benefit from it,
but everyone should qualify himself or herself. In addition to
knowledge, there is need for tagwa. If there is no tagwa, the
Qur’an may not make sense to us; the Qur’an may not disclose

its beauty and its wonders to us.

Of course, here we mean by tagwa the minimum requirement
which is to be honest and truthful. To be able to get guidance
from the Qur’an, a person needs to be sincere and really seek
the truth. Even a person who is not yet a Muslim or who does
not believe in Allah (swt) at all can benefit from the Qur’an,
if they are sincere and seek the truth. Of course, when a
person discovers the Qur’an, he follows it and implements it,
but to begin with, only sincerity and seeking the truth would
be enough to enable someone to benefit from the Qu’an for

their guidance.

So, the Qur’an has been sent for understanding. Even today,
after 14 centuries, people who do not know Arabic and the
conceptual framework of that time read translations which are

not always very good, but still, they read the Qur’an and
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understand — not only understand, but appreciate it. Many
people embrace Islam just because of reading the Qur’an.
This means that it is possible to understand the Qur’an; it

makes great sense to them.

The Qur’an has multiple layers of meaning

Thus, the Qur’an is a book which can be understood. At the
same time, we have to emphasise that no one can understand
everything about the Qur’an. There are different levels of
understanding. No one can say they have understood
everything; this is one of the beauties of the Qur’an. Even if
we spend tens of years on reflection, reading and studying the
Qur’an, still the next morning we can understand something

new; this never ends.

The Prophet Muhammad (s) said:
e bl (S el o b 4
It has apparent and hidden meanings. Its

apparent meaning is law and its hidden
meaning is knowledge.

The Qur’an has outward and inward dimensions. The
outward aspect of the Qur’an is Aukm, which often means
‘verdict’, ‘law’ or ‘udgement’. However, it also indicates
firmness and decisiveness and may also refer to wisdom or
hikmah. Hikmah is not separate from knowledge; rather, it is
a special type of knowledge. Hikmah is something you need

in order to have a proper life, to have success. But knowledge

202



does not stop with that. In addition to having a successful life,
we can learn more and more. So, knowledge goes up to the
depths of the ocean of the Qur’an, but if we are at least

familiar with the surface, we have enough to be successful in
life.

Then the Prophet (s) said:

£ 55
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Its apparent meaning is beautiful, and its
hidden meaning is deep.

Sometimes for example, we have a box and the surface of the
box is very beautiful, but there is something inside the box
which is very valuable and more beautiful. The Qur’an has a

beautiful surface but also depth. The hadith continues:

alp oY 5 e W o g de g Jo 5 p s A
It has stars and upon its stars there are stars. Its

wonders do not end and its marvels do not
grow old.'

The Qur’an is like the sky with stars but not one level of stars;
above the stars are more stars, so one can never reach the end

of this sky. No one can exhaust the wonders of the Qut’an;

1 Kulayni, Muhammad, a/-Kafi, vol. 2, p. 599.
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no one can say they have made a list of all the wonderful ideas

of the Qur’an. No one can exhaust it, for this list never ends.

Thus, the Qur’an has a level which is available to us; we hear
it, we recite it, and that is the surface. This is the apparent and
the literal meaning. However, there is a deeper, underlying
layer. Therefore, in a verse, Allah (swt) means, by the same
words, something at the surface and also something at a

deeper level.

In a hadith the Prophet (s) says:

e ) o o U 8 0T A )
Verily, the Qur’an possesses external and
internal aspects, and its internal aspects have
other internal aspects up to seven internal
levels.'

! Tbn Abi Jumhuar, Muhammad, Awalf al-La’ali; al-‘Aziziyyah fi al-Ahadith
al-Diniyyah, vol. 4, p. 107. It also has been mentioned in many recent
books (for example, Tabataba’t, Sayyid Muhammad Husayn, a/-Mizan fi
Tafsir al-Qur’an, vol. 1, p. 7.) that according to hadith the layers of the
Qur’an go up to 70 layers but there is no trace of such hadith in the books
that are collections of hadith. It seems one of the early sources for this
hadith is [jaz al-Qut’an fi Tatsir Umm al-Qur’an by Sadr al-Din Qunawi
(died 673 A.H.). He has referred to this hadith in the discussion about
layers of the Qur’an and secrets of the letters on the page 128:

A g oS5 AN ST ¢y e G 5l s ) a2, Y e
e D Bl s ol dn J) 5 4B o] AD 4 ()
«\ay
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In any case, there are different layers of meaning. Ayatollah
Sayyid Mubhsin al-Hakim, in a discussion in the beginning of
his book Haga’q al-Usal' mentions a story about one of the
great scholars® who gave a very beautiful zafsirregarding verse
7 of Surah Hujurat: ‘But Allah has endeared faith to you and
made it appealing in your hearts’. In the next session, he gave
another beautiful safsir of it. And on a daily basis for thirty
days, he was interpreting the verse in different ways, and all

of them were correct.’

Hence, Allah (swt) has spoken to us in the Qur’an at different
levels. When Allah (swt) talks to us in the Qur’an, at the same
time He is talking to Prophet Muhammad (s). What he

understood is different from what we understand. These

I A commentary on Kifayah al-Ustil.

2 Al-Akhtund Mulla Fath Ali Sultan Abadi.

3 Hakim al-Tabataba’i, Sayyid Muhsin, Haga’q al-Usal, vol. 1, p. 95. The

full text in Arabic is as follows:
S ) 2,5V e ey e wl cosgb oo BT Lamy s
S5 (o) ol Joelow] aed e Lo o e lan me (6 )
XY b s ool s andl 5 (o)) Sl colo (6,50l
S n S b Sy ) Al Uy oS8 ol pakel ) 5 45 (0)
s i s g (BN L) (S o ) SO
W sgmen W dam bud sb ol s 5 AV S e il
b o gt o il 18 ] WPl pae e 1 inad 5 0 e gl
o o 5 Lol opminnls S e 5T e b s oo
S8 L oo 185 I ol b oaie |y e 5 iy 5 o) gllas) pe
S5 Loy swis Ty e WIS JUdl sda e 15 s cadsY) sl 3
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layers are not different in the sense that they contradict one
another. They just go deeper and deeper. It is like an addition
to the meaning, and not a contradiction. It is not like they
understand it in an affirmative way, and we understand it in a

negative or vice versa. No, it is a matter of different layers.

The important point is that, to begin with, we start with the
apparent meaning. This issue is very important; no one can
bring an idea out from his pocket and say this is what this
verse says. Now, it could be that we refute this, and that
person may answer: ‘This is a deeper layer of meaning. You
are not able to understand now. In the future you will be able
to understand.” No, this is not correct. In order to bring forth
a hidden meaning, it is necessary to be able to show how this

was understood from the apparent meaning,.

Of course, we are talking about non-infallible people, ordinary
people. Prophet Muhammad (s) and Ahl al-Bayt (a) are
different because they have some sources of knowledge which
we do not have access to. But, if other people come up with
an interpretation of the Qur’an, we cannot accept it unless
they show us how it is compatible with the apparent meaning,

and this would be the least that they must do.

Hence, there are different layers of meaning of the Qur’an,
and there is always the possibility of delving further into the
layers of the meaning of the Qur’an. But what is important is

being loyal to the apparent meaning and the literal meaning.
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A person has to show that what they have understood is at
least compatible with the Qur’an, but it is also important to
show how they came up with this idea, the methodology that
they used, and the process of reasoning that they followed.

From this point, the process of tafsir begins. As long as
someone is trying to understand the apparent meaning, it does
notinvolve much tafsir. It is like translating Arabic words into
other Arabic words. Sometimes, a type of translation is done
by using synonyms from the same language. The real tafsir
starts when one wants to go further, more than just

understanding the terms in a literal manner.

In the next chapter we will discuss the issue of rafsir and

mufassitin.
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Chapter 10

Tafsir and mufassitin

.
Introduction

In the previous chapter, we mentioned that, in addition to its
literal meaning, the Qur’an has hidden layers of meaning. We
have to be able to go deeper so that we reach those layers, and
that is the job of an interpreter or exegete — mufassir — of the
Qur’an. In this chapter we study the issue of interpretation

(tafsir) and the interpreter (mufassir).

Definition of tafsir

Tafsir literally means ‘to unveil’, or ‘to reveal’, or ‘to clarify’.!

Tafsir technically means to interpret a text and clarify any

U Al-Zabidi, al-Murtada, Taj al-~ Arias min Jawahir al-Qamus, vol. 7, p. 349.
The full text in Arabic is as follows:

Jimall il Gz T NI ol s L i) S, B0
S L)l 3 LS

Abu al-Husayn, Ahmad ibn Faris, Mujam Maqga’s al-Lughah, vol. 4, p.
504. The full text in Arabic is as follows:

L] 5 et ol e 5 5y £S5 el 5 Sl

Ibn Manzur, Muhammad, Lisan al-‘Arab, vol. 5, p. 55. The full text in
Arabic is as follows:
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ambiguities that might be there in understanding what is
meant by a word or a phrase or by the text as a whole. 7afsir
also involves bringing to light underlying and esoteric
meanings of the text, especially with respect to the scriptures
which represent divine communication to mankind across

ages and cultures.

Tafsiris now a very established term, and it is also mentioned

in hadith. For example the Prophet (s) is quoted as saying:

A1 s Ty T, BT 25
One who interprets the Qur’an according to

his own opinion has surely secured his seat in
the fire [of hell].'

History of interpretation (zafsit) and interpreters
(mufassirin)

The first interpreter (mufassir) of the Qur’an was Prophet
Muhammad (s) himself. Although Arabs were, at that time, in
general, very good in their Arabic, and the standard of Arabic
was very high, they were still in need of ¢afsirand explanation

(tabyin). Prophet Muhammad (s) was not only reciting the

o 5 1 il oy 5 Sl ,,w PRSP I D
Ay anly s dsWl s el s ) e i il
RPN JEC RO < N S JUEC S P J S N R
ISl b
1 Tbn Abi Jumhar, Muhammad, ‘Awali al-La’ali al-‘Aziziyyah fi al-Ahadith
al-Diniyyah, vol. 4, p. 104.
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Qur’an (ulawah), but was also teaching them the book. The

Qur’an says:

5 oS8 5 T (e Ll (S Ve (3 UL LS
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As We sent to you an Apostle from among
yourselves, who recites to you Our signs, and
putities you, and teaches you the Book and

wisdom, and teaches you what you did not
know. (2:151)

Elsewhere we read in the Qut’an:

03Kz by el U5 L e o2 S0 ) U
We have sent down the reminder to you so that
you may clarity to the people that which has
been sent down to them, so that they may
reflect. (16:44)

We do not know how many verses were commented on by
the Prophet (s), but today there are a substantial amount of
hadith from the Prophet (s) in Sunni and Shi‘i books in which
the Prophet (s) commented on the verses of the Qur’an. They
are called ‘interpretative hadith’. For example, Jalal al-Din
Suyuti in his book al-ltgan fi Ulim al-Qur’an has compiled
many hadith of the Prophet (s) and has put them in the order

according to chapters of the Qur’an.

After the Holy Prophet, the task of tafsir of the Qur’an was
given to the Ahl al-Bayt (a). In Hadith al-Thaqalayn, Prophet

211



Muhammad (s) asked the Muslim community to refer to the
Ahl al-Bayt (a), and hold firmly to both the Qur’an and the
Ahl al-Bayt (a):

aaaaa
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Verily, I am leaving among you two precious
things: the Book of Allah and my progeny, the
members of my Household [Ahl al-Bayt]. If
you hold fast to them, you shall never go astray.
These two will never separate from each other
until they meet me at the Pond (of Kawthar). '

The Prophet says the Qur’an and the Ahl al-Bayt (a) will never
be separated from each other, and so long as a person grasps
onto both of them, he will never go astray. Therefore, the
Muslim community, in order to understand the Qur’an, were
told to refer to Ahl al-Bayt (a), and the task of explaining and
teaching the Qur’an was handed over to Ahl al-Bayt (a).

Imam Ali (a) continued the job of the Prophet (s) in teaching
the Qut’an, and even those who were not followers of Imam
Ali (a) went back to him when it came to the knowledge of
the Qur’an.

! Daylami, Hasan, Irshad al-Qulub ila al-Sawab, vol. 2, p. 340.
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Then, after Imam Ali (a), among the companions, the one
who was renowned for his knowledge of the Qur’an was Ibn
‘Abbas, the cousin of Prophet Muhammad and Imam Ali. He
is very famous and respected by all Muslims. Ibn ‘Abbas was
very young at the time of Prophet Muhammad (s) but later
became a student of Imam Ali (a). His comments on the
verses of Qur'an which were quoted in 7afsir Tabari were
collected and put together by Muhammad Firaz Abadi.' It
became two volumes and is called 7anwir al-Migbas fi Tafsir
1bn ‘Abbas.

After Ibn ‘Abbas, there is Mujahid ibn Jabr who was a
distinguished disciple of Ibn ‘Abbas. He is the first to compile
a written exegesis of the Qur’an, 7Zafsir Mujahid. The
significance of Mujahid’s ¢afsiris that it is said he had reviewed
the whole Qur’an thirty times with Ibn ‘Abbas. They would
read it together from the beginning, and Ibn ‘Abbas would
comment and explain things, and if Mujahid had a question
then he would ask.

However, his ¢afsir did not reach us in its original form. Some
scholars have compiled the various quotations attributed to
Mujahid from the tafsirs of Tabarl and others and put them
together as 7afsir Mujahid in two volumes.

I'The author of Qamuas al-Lughah.
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These are the eatly mufassirin of the Qur’an. Initially, these
materials were scattered in different books. Gradually, people
began compiling tafasir for the entire Qur’an; that is, from
Surah al-Fatihah to Surah al-Nas. In what follows, we refer to

some examples of the books of tafsirin chronological order.

Sunni books of tafsir

In the Sunni school of thought, the first early comprehensive
book is a tafsir by Muhammad ibn Jarir al-Tabart (225-310
AH). Although the title is not mentioned in the book itself, in
his other book, Tarikh al-Tabari, Tabarl has referred to it as

Jami’ al-Bayan ‘an Ta’wil al-Qur’an.

A notable work in the fifth century AH is al-Kashf wa al-
Bayan ‘an Tafsir al-Qut’an or Tatsir Thalabi by Ahmad ibn

Muhammad al-Tha‘labi. It is composed of 10 volumes.

Another important Sunni tafsiris al-Kashshat ‘an Haqa’iq-i al-
Tanzil populatly known as 7Zafsir al-Kashshaf by Jarullah
Zamakhshari (467-538 A.H). Zamakhshari took a Mu‘tazili
approach,' and his zafsir is famous for its deep linguistic
analysis, demonstrations of the supremacy of declamation of

the Qur’an, and the representation of the method the Qur’an

!'The Mu‘tazilis are a school of theologians with a rational approach in
religion and theology.
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uses to convey meaning using literary elements and figurative

speech.

An important sixth century AH book of tafsir is Kashf al-
Asrar wa ‘Uddat al-Abrar by Rashid al-Din Maybudi. It is the
longest Sunni commentary in the Persian language. Maybudi
began writing Kashf al-Asrar in 520 AH. It was edited and
printed in the twentieth century by Ali Asghar Hikmat in ten

volumes.

The late sixth century and beginning of the seventh century
AH saw one of the most important and most detailed books
of tafsit, al-Tafsir al-Kabir, also known as Maftatih al-Ghayb
by Imam Fakhr al-Din al-Razi.! AlTafsir al-Kabir has an
Ash‘art approach and has been published in 32 volumes.

A prominent seventh century AH work is al-Jami‘ i-Ahkam
al-Qur’an by Abu ‘Abdullah Muhammad ibn Ahmad al-
Qurtubi. The basic objective of this tafsir was to deduce
juristic injunctions and rulings from the Qur’an. While doing
so, al-Qurtubi also provides the explanation of verses and

addresses verbal, moral, literary, historical and social issues.

! One of the titles of Fakhr Razi was ‘Imam al-Mushakkikin’ (the Leader
of the Sceptics). This is because he always used to bring doubts and ask
lots of questions. He was very much against philosophy, and it is said that
his questions, challenges, and objections to philosophy actually helped in
the development of philosophy, because philosophers had to answer his
questions, and this helped develop it even further.
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Later in the seventh century, Anwar al-Tanzil wa Asrar al-
Ta’wil was composed by ‘Abdullah ibn ‘Umar al-Baydaw1 (d.
685 AH). In the eighth century AH, Tafsir al-Qur’an al-‘Azim
was composed by Ibn Kathir. These are two valuable,

important and popular books of tafsir.

The next important book of tafsiris al-Durr al-Manthur f1 al-
Tafsir bi al-Ma’thur. It was compiled by Imam Jalal al-Din al-
Suyuti, a prominent Sunni scholar who died in 911 AH. He
explains each passage of the Qur’an through the reports and
narrations from Prophet Muhammad (s), his companions and
the immediate generations following the companions. Al-
Suyuti compiled all the reports and narrations that he could

gather for each particular passage, even contradictory reports.

In the thirteenth century (AH), Ruh al-Ma%nri fi Tafsir al-
Qur’an al-‘Azim wa al-Sab‘ al-Mathani was written by Sayyid
Mahmid al-Alast. Al-Alist’s book is the most comprehensive
of its kind in Sunni scholarship. It contains the views and
opinions of many previous commentators and includes

excerpts from previous interpretations.

Tafsir al-Maraghi by Ahmad Mustafa and 7 Zilal al-Qur’an
by Sayyid Qutb are two important fourteenth-century AH
books of rafsir.

Books of tafsir written by contemporary Sunni scholars
include al-Taftsir al-Wasit Ii al-Qur’n al-Katim, written in the
fifteenth century AH by Muhammad Sayyid Tantawl. Tantawi
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was an influential Islamic scholar in Egypt. From 1986 to 1996,
he was the Grand Mufti of Egypt. In 1996, he was appointed
as the Grand Imam of al-Azhar, a position he retained until
his death in 2010.

Another important, recent book is al-Tafsir al-Munir fi al-
‘Aqidah wa al-Shariah wa al-Manhaj by Dr Wahabah al-
Zuhayli. Dr. al-Zuhayli was head of the Department of
Islamic Denominations at the University of Damascus. His
tafsir was published for the first time in 1991 (1411 AH) in
sixteen volumes. It was a joint project of Dar al-Fikr al-
Mu‘asir in Beirut and Dar al-Fikr in Damascus. In 1994 it won

the Book of the Year award in Iran.

Shi‘a books of tafsir

In the Shi‘a school of thought, the earliest available book of
tatsir is al-Tafsir al-Mansab ila al-Imam al-Hasan al-‘Askari
(a). This is a Shi‘a, hadith-based exegesis of the Qur’an from
the third century (AH).

It starts with some hadith about the merits of the Qut’an,
interpretations of it, and the etiquette of reciting it, and
continues with hadith about the virtues of Ahl al-Bayt (a). Its
interpretation of a verse usually starts with explanation of the
words in the verse; then, hadith related to the verse are
quoted. Overall, 379 hadith are quoted in the book, most of

which are several pages in length. What we have today only
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addresses the section from the beginning of the Qur’an to the

verse 282 of Surah al-Baqarah.

The chain of narrators of the book shows that narrating this
book was prevalent among narrators of hadith (muhaddithin)
and jurists of the fourth and fifth centuries (A.H.) in Qum.
Although the book is among the earliest Shi‘i exegeses, its
authenticity is a subject of discussion. Al-Shaykh al-Saduq (d.
381/991) is the first Shi‘a scholar who quoted frequent
excerpts from this book in his works without discussing the
authenticity of them. In addition, Fayd Kashani, ‘Allamah
Majlisi, Shaykh Hurr Amili and Ayatullah Burdjidi are among
many scholars that have accepted its authenticity and have

quoted this zafsirin their books.

In the Shi‘a school of thought, the oldest works of tafsir from
third and fourth century AH, which are all hadith-based, are
Tafsir al-Qummi by Ali ibn Ibrahim al-Qummi, 7afsir Furat
al-Kutiby Furat ibn Ibrahim al-Kafi and 7afsir al-‘Ayyashi by
Muhammad ibn Mas‘ad al-‘Ayyashi.

The most important book among the early books of tafsir is
al-Tibyan fi Tafsir al-Qur7zn by Shaykh Tust who is a great
jurist, scholar of hadith, theologian and exegete of the Qur’an
in fifth century AH. A/-Tibyanis the first Shi‘t comprehensive
interpretation of the Qur’an, which, in addition to quoting
authentic hadith, by using intellect and different sciences, has

dealt with evaluating the interpretive views of past and

218



contemporary scholars. This comprehensive interpretation
includes different types of sciences that are related to
interpretation of the Qur’an like theology, jurisprudence,

syntax, morphology, history and hadith.

In the sixth century AH, Majma* al-Bayan fi Tafsir al-Qur’an
was written by Fadl ibn Hasan al-Tabrist. This is one of the
most important Qur’anic commentaries in the Islamic world.
Both Shi‘i and Sunni scholars have referred to it and have
regarded it as a long-standing reference excellently compiled
with consistent headings. This book is particulatly notable for
the authenticity of its content, its precise order, its clear and
useful points, and the author’s fairness in reviewing different

opinions.

Rawd al-Jinan wa Rawh al-Janan fi Tafsir al-Qur’an is another
important sixth-century AH tafsir by Abu al-Futah Razi, who
was a theologian and hadith scholar. This book, which is the
most famous work of Abu al-Futth Razi, is the oldest Shi‘i
commentary written in Persian which served as a reference

work for later commentators.

Later, in the tenth century AH, Manhaj al-Sadiqin fi Ilzam al-
Mukhalifinwas written by Mulla Fathullah, also in Persian. He
discusses various issues of theology, jurisprudence, Arabic
literature, and the like. According to him, he wrote the book

in order to produce a Persian exegesis of the Qur’an which
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was not boring, neither too lengthy nor too brief, and which
reflected Shi‘ beliefs, including hadith from Ahl al-Bayt (a).

The eleventh century AH saw 7afsir al-Safi by Mulla Muhsin
Fayd Kashani. The book may be classified as a work on
hadith, for it consists largely of citations from the Ahl al-Bayt
(a). The book contains theological, mystical and literary

topics.

Al-Burhan fi Tafsir al-Qur’an by Sayyid Hashim al-Bahrani
and 7afsir Nur al-Thagalayn by ‘Abd Ali al-‘Arast al-Huwayzi
are other important hadith-based books of tafsirwritten in the

early twelfth century AH.

Contemporary books of tafsir in Shi‘a world include a very
detailed and comprehensive book by the name of 7afsir
Nemuineh, written by Ayatullah Nasir Makarim Shirazi and
other authors working under his supervision in 27 volumes.
These commentators addressed the contemporary era and the
related social issues. 7afsir Nemuneh was originally written in
Persian but has been translated into other languages, including
Arabic (al-Amthal fi Tafsir al-Kitab Allah al-Munzal), Urdu
and partly into English.

Al-Mizan fi Tafsir al-Qutran is one of the most
comprehensive exegeses of the Qur’an in Arabic, authored by
‘Allamah Sayyid Muhammad Husayn Tabataba’t (1904-1981).
The book’s methodology is the exegesis of the Qur’an by

appeal to the Qur’an itself, which means interpreting a
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Qur’anic verse in terms of other verses of the Qur’an. By
virtue of its intellectual honesty and fairness, accuracy and
depth, a/-Mizan has attracted the attention of Shi‘i and Sunni
scholars and found a place as one of the most reliable sources
of inquiry about the Qur’an. Soon after its publication, tens
of books and hundreds of articles and dissertations were

written about it.

One of the significant advantages of this exegesis is its
profound inquiries about important issues such as the
miraculous character of the Qut’an, the stories of the
prophets, human soul and spirit, Allah’s response to people’s
prayers, monotheism, repentance, divine sustenance (rizq),
divine blessings (barakah), jihad, and annulment of actions
(thbat), which are discussed when relevant to the verse that is
being interpreted. His exegesis has been translated into, and
published in, Persian, English, Urdu, Turkish, and Spanish.

Another prominent contemporary Shi‘l book of tafsir is
Tafsir-e Tasnim, written in Persian by Ayatullah Javadi Amuli.
Similar to al-Mizan, the methodology of this book is the
interpretation of a verse based on other verses. In addition to
the Qur’an, hadith and rational argumentation, in many cases
Arabic literary, theology, philosophy and mysticism are used.
So far, fifty-two volumes of 7Tafsir Tasnim have been
published; the entire series, covering the entire Qur’an,

comprises eighty volumes.
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Different methodologies of tafsir

Muslim exegetes have used different methods in relation to
the interpretation of the Qur’an. In what follows, first the
major methods will be discussed, and then the focus will move

to the one that is the most promising.

I. Interpretation of the Qur’an through hadith (al-tafsir al-
iwa’l).

This is one of the oldest methods of tafsir. According to this
method, the process of tafsir consists of clarification of the
Qur’anic terms, if needed, and then reference to hadith to find
out the interpretation of the Qur’anic verses. People who
adopt this method try to explain the meaning of the verse only
when there are relevant hadith. Hence, whenever they find no
hadith, they may keep silent. Therefore, there may be many

verses of the Qur’an on which they make no comment.

Jami* al-Bayan by Tabarl and al-Durr al-Manthur by Imam
Jalal al-Din al-Suyuti are some of the most important works
written by Sunni Scholars with this approach. Among the
Shi‘a, Tafsir al-Qummi by ‘Ali ibn Ibrahim, a/-Burhan by
Sayyid Hashim al-Bahrani and Niir al-Thagalayn by ‘Abd Ali
al-‘Arusi al-Huwayzi are some of the most well-known works

that use the same method.
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I1. Mystical interpretation of the Qut’an (al-tafsir al-Grfani; al-
tafsir al-batini; al-tafsit. al-ishati)

Although there is no fixed pattern among those who have
adopted this approach, the general assumption among them
is that the most important aspect of the Qur’an is the inner or
esoteric aspect, which can be understood only by those who
are at a high level of spirituality and whose hearts are so pure

that they can receive divine inspiration.

Some of these exegetes have still been loyal to the literal or
exoteric meanings of the Qur’an, so they introduce the inner
meanings in line with the outer meanings. However, there
have been some exegetes who followed this approach and
were not committed to presenting their interpretation in
accordance with the outer meanings of the Qur’an. For
example, in the following verse, the word bayt (lit. ‘house’;
here, used as ‘the house of Allah’) is interpreted by some as
‘heart™!

el (a5 L B il W 2y o S5

The first house to be set up for mankind 1s the
one at Bakkah. (3:96)

!Ibn ‘Arabi, Muhammad ibn Ali, Tafsir Ibn ‘Arabi, vol. 1, p. 114:
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Similarly, in verse 125 of Surah Baqgarah, the phrase magam-/
Ibrahim (‘the place where Ibrahim stood’) is interpreted as

‘spirit’:1

Take the venue of, prz yer ﬁrom Abrzbam s
Station. (2:125)

Also in the following verse, al-ard (the earth) is taken to mean

‘body’’

SIS
And the earth, He laid it out for mankind.
(55:10)

Of course, as said before, this does not mean that all those
who have adopted the mystical approach to interpretation
have disregarded the outer meanings of the Qur’an. In fact, in
some cases, the same person might have different styles in

different works, such as Ibn ‘Arabi.

Some of the important mystical works on tafsirare Tafsir al-
Qurt’an al-Karim which is attributed to Ibn ‘Arabi (d. 638 AH),

! Ibn ‘Arabi, Muhammad ibn Ali, Tafsir Ibn ‘Arabi; vol. 1, p. 114:
Ll;fd\,mdall ru.ajc,)\ Pl s gl f,&lj rLu l,,\,ul)
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2Tbn ‘Arabi, Muhammad ibn Ali, Tafsir Ibn ‘Arabi, vol. 2, p 302:
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Lata’it al-Ishararby ‘Abd al-Karim ibn Hawazin Qushaytt (465
AH), Kasht al-Asrar wa ‘Uddah al-Abrar by Maybudi (d. 481
AH) and Bayan al-Sa%dah fi Maqgamat al-‘Tbadah by
Muhammad ibn Haydar Gunabadi (d. 1327 AH).

ITI. Scientific interpretation of the Qut’an (al-tafsir al-ilmi).

Although this type of tafsir can be found among earlier works
of tafsir, it has become more popular in the twentieth century.
In this type of tafsir; the Qur’an is interpreted according to
scientific or empirical findings. Therefore, the emphasis is put
on those verses of the Qur’an that pertain to nature or the
physical world in general. People who adopt this method of
tafsir seem to hold that modern science is the most certain
knowledge and embodies a very fruitful (if not the most
fruitful) achievement of mankind. Therefore, they take it to
be a service to the Qur’an and Islam to show how the
Qur’anic verses comply with modern science. They think it
makes the Qur'an more understandable and also more
acceptable to the people of the modern age, and since the
Qur’an has preceded modern science in referring to those
facts for centuries, it proves that the Qur’an is a divine miracle

and not 2 human book.

The most outstanding scientific tafsir of the Qur’an is al-
Jawahir 1 Tatsir al-Qur’an al-Karim by Shaykh Tantaw1 (1287-
1359 AH).
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In some of these works, the authors seem to deny
supernatural facts such as angels or jinn, or miracles of the
prophets such as the revival of the dead. For example,
sometimes Satan is interpreted as infective germs that cause
problems in the nervous system. On the topic of the miracles
of Jesus such as curing the ill and giving life to the clay statue
of birds, it has been suggested that these verses are just a
description of what Jesus claimed and that the Qur’an does

not tell us that Jesus actually performed these acts.

A very materialistic tafsir with this approach is al-Qur7an
Huwa al-Huda wa al-Furqan by Sir Ahmad Khan (1232-1315)
from India. For example, he interprets wahy (revelation) as an
echo of an internal voice from one’s heart. On the miracle of
Moses, who opened a dry passage for the Israelite trip into the
sea, he says that it was not a miracle; rather, it was just an

effect of the moon’s gravity.

IV. Interpretation of the Qur’an by the Qutan (tafsir al-
Qut’an bil-Qur’an).

The best method of tafsir is interpretation of the Qur’an by
the Qur’an. In this type of tafsir, the most important source
of understanding the Qur’an is the Qur’an itself. The Qur’an

is revealed to be a ‘clear book,"! a ‘reminder” and a clear

I Qur’an 5:15; 6:59; 10:61; 11:6; 27:1&75; 34:3.
2 For example, 21:50.
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account of whatever human beings need for their happiness."
Human beings are asked to reflect on the Qur’an,” something
that presupposes their ability to understand the Qur’an. Many
people came to believe in Islam after listening to the Qur’an
and finding it very convincing. In many hadith, the Prophet
(s), his household and companions all ask Muslims to refer to

the Qur’an and benefit from its guidance.

The most outstanding example of this type of commentary of
the Qur'an is al-Mizan fi Tafsir al-Qur’an by ‘Allamah Sayyid
Muhammad Husayn Tabataba’t (1903-1981). In the preface to
al-Mizan he discusses the issue of the interpretation of the
Qur’an and after a lucid exposition in this regard, he holds
that a true exegesis of the Qur’an is possible only through
profound contemplation of the verses and a reference for
guidance to all the other related Qur’anic verses. This is the
same method that was employed by the Prophet (s) and the
Imams (a), as we learn from their teachings. Emphasising this,

he says:

Allah has said: ‘and We have revealed the Book
to you explaining clearly everything (16:89). Is
it possible for such a book not to explain its
own self? Also He has described the Qur’an in
these words: ‘a guidance for mankind and clear
evidence of guidance and disctimination

1 Qur’an 16:89.
2 For example, 4:82 and 38:29.
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Thus, he explains this method of zafsir, and he himself follows
the same pattern throughout the twenty volumes of a/-Mizan.
This method was also adopted by some of the previous
exegetes of the Qur’an, but what has made al-Mizan so
important and in a sense unique is its clear and consistent
methodology, the author’s exceptional familiarity with the
Qur’an, and his unquestioned knowledge of hadith, theology,

mysticism and philosophy. He was also a very spiritual man.

[between wrong/’ (2:185); and He has also said:
‘and We have sent down to you a manifest
light (4:174). The Quran is, accordingly,
guidance, evidence, a discrimination between
right and wrong and a manifest light for the
people to guide them aright and help them in
all their needs. Is it imaginable that it would not
guide them aright in its own matter, while it is
their most important need? Again Allah says:
‘And [as for] those who strive hard for Us, We
will most certainly guide them onto Our ways’
(29:69). Which striving is greater than the
endeavour to understand His Book? And
which way is straighter than the Qut’an?'

Abu al-Qasim Razzaqt writes in this regard:

In his commentary on the Qur’an, ‘Allamah
Tabatabal shows his great originality in
pointing out, firstly, the close interrelatedness
of the verses of the Qur’an with one another,

! Tabataba’i, Sayyid Muhammad Husayn, a/-Mizan i Tafsir al-Qur’an, vol.

1,p. 11.
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and then he proves that due to this inherent
coordination, the Qur’anic verses explain and
interpret one another. In other words,
‘Allamah Tabatabal brought to light the fact
that some parts of the Qur’an interpret some
other parts. For the understanding of the
verses and their interpretation, we should seek
help from the Qut’an itself.'

I Razzaqi, Abu al-Qasim, ‘An Introduction to a/-Mizan.
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The Status and Reality
of

the Qur’an



Chapter 11

The significance of the Qur’an in hadith

B s

Introduction

There are many teachings of the Prophet (s) and the Ahl al-
Bayt (a) about the Qur’an. Here we will mention some hadith
about the significance of the Qur’an, about how the Qur’an
appears on the Day of Judgement and about how important
it is to be with the Qur’an so that the Qur’an can bear witness
on the Day of Judgement that one has been a person who has

respected and honoured the Quran.'

How the Qur’an is manifested and how much it is respected

There is a long hadith from Imam Muhammad Baqir (a) in
which Imam Bagir (a) encourages one of his companions,
Sa‘d, to learn the Qur’an. The hadith shows the respect that
the Qur’an has and also describes how the Qut’an will be

manifested on the Day of Resurrection; the position of the

' Most of them have been selected from al-Kafi by the late Shaykh
Kulayni, in the sections titled ‘Merits of the Qur’an’ and ‘Merits of the
Cartiers of the Qut’an.’



Qur’an then cannot be compared to the position of any other

thing.

The Imam (a) says to Sa‘d:
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O Sa‘d! Learn the Qur’an, for indeed the
Qur’an will come on the Day of Judgement in
the most beautiful form that people will have
ever seen.

To understand this hadith, we should know that on the Day
of Judgment, everything will be alive. We read in the Qur’an:

pedns 1518 ] RSP
but the abode of the Hereafter is indeed Life,
had they known! (29:64)

The real life is in the hereafter. This world (dunya) compared
to the hereafter is like the life of an embryo compared to life
after birth. Therefore, we should not be surprised that on the
Day of Judgement, everything will have life and
understanding, even our hands, eyes, ears, and our tongue,
and they will be able to speak. The Qur’an says that our skin

may even bear witness against us:

ORI PAUNCSRENE u;fw },J/}..ff)i.;{\,f\s}
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They will say to their skin, ‘Why did you bear
witness against us?’ They will say, ‘We were
given speech by Allah, who gave speech to all
things.” (41:21)

Thus, everything on the Day of Judgment has understanding
and life and can speak. Things that will appear there are
explained or somehow translated into a language that is
familiar to us — like appearing as a human being — even if, in
reality, this is not their true form. For instance, when
explaining to a small child the pleasure that a scientist feels
after solving a problem that had been unresolved for
centuries, a person might say that it feels like having a never-
ending chocolate bar, because the child may not understand
anything greater. Similarly, this is how Allah (swt) speaks to
us about the pleasures of heaven because we lack the
experience to understand what will happen in the hereafter

except through the things which we know.

Then the Imam (a) mentions the condition of the people on

that day and says:
il o Ul 55 o il Bl s s i Gaio Lol

[...] while people will be assembled in 120,000
rows. 80,000 will be from the nation of
Muhammad (s) and 40,000 will be from the rest
of the nations.
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The large number of rows mean that either Muslims will be
more numerous than other nations, or that simply the number
of rows and groups consisting of Muslims will be high. This
is because the number of people in each row has not been

mentioned.

Then Imam (a) says:

1 5 8 T B A
The Qur’an will come to the row of Muslims

in the form of a human being. It will greet them
with ‘salan?, and they will look at it.

They will say:
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There is no god but Allah, the forbearing, the
generous. Indeed, this is a man from the
Muslims; we know him by his qualities and
attributes, but he is different from us because
he has struggled more and made more efforts
with respect to the Qur’an. And because of

this, he has been given a type of awe, beauty
and light that we have not been given.

The logic of this hadith suggests that when Muslims see the
Qur’an, they will think it is a Muslim man, and when they see

that he is a Muslim that is better than all others, they will
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conclude it is because he has put more effort into learning,
practising, teaching, and reading the Qur’an. The Qur’an will
be a factor of how one person can be better than another

person on the Day of Judgement.

But the Qur’an will not stop with them. It will pass by until it
stops at the row of the martyrs, and the martyrs will look at

the Qur’an and will say:

sty 4 olagtll e a1 ) e N O AN )Y
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There is no god but Allah, the Lord, the
Merciful. Indeed, he is one of the martyrs. We
know the qualities and attributes of this
person, but he is better than us — he must be a
person who was martyred at sea. And because

of this he has been given a type of awe and light
that we have not been given.

And then it will walk on until it stops at the martyrs who were
killed at sea. This means the martyrs of the sea are of a higher
level than those of the land. They will look at it and be very
surprised. They will say:

A8 e e 5 0 G a5
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This is one of the martyrs killed at sea. We
know this through his signs and attributes, but
he is different; maybe he was killed in battle on
an island that was more difficult than our
battle. And this is why he has been given such
awe, beauty and light that we have not been
given.

The Qur’an will then proceed until it reaches the row of
prophets and messengers, and then it will embody the form
of a messenger. The prophets and messengers will look at it

and will be very surprised. They will say:

JRPENE O i N A< VS AN DA TN
There is no god but Allah, the forbearing, the
generous. Indeed, this is a messenger. We
recognise him through his signs and attributes,

but he has been given an immense amount of
grace.

Then all the prophets will gather and ask the Holy Prophet
(s): ‘O Muhammad! Who is this?” He will say to them: ‘Do you
not know who this is?’ They will say: ‘We do not know who
this is, but we only know this must be a person with whom
Allah has never been displeased with.” The Prophet of Allah
(swt) will say: “This is the Aujjah of Allah upon His creation.’
The Qur'an will greet them and will then walk on until it
comes to the row of angels embodying the form of an angel

which is near to Allah (swt) (malik muqarrab). The angels will
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look at it and will be very surprised and perplexed when they

see its merits; they will wonder who this is. They will say:
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Our Lord be high and purified, surely this
servant is one of the angels! We recognise this
from his signs and attributes, but he must be
the closest angel to Allah (swt) and this is why

he has been given a type of light and beauty
that we have not been given.

It will then walk on until it reaches the Lord of honour and
there it will bow down before the Throne (‘arsh), and Allah

(swt) will call it, saying:
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O my hujjah on the earth and my true speaking
wortd, raise your head [as he had bowed down]
and ask Me and you will be given and intercede,
and your intercession will be accepted.

Then it will raise its head, and Allah (swt) will ask: ‘How did
you find my servants [i.e. how did they treat you]?’ The Qut’an
will reply:
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O my Lord! Some of them protected me and
were very careful regarding me; they did not let
anything about me be wasted or disregarded.
And others of them abandoned me, and they
underestimated my right and position. They

belied me while I was the Aujjah over all Your
creation, but this is how they responded to me.

Allah (swt) will say:
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By My dignity and glory and high position, on
this day I shall reward with the best reward
according to how they treated you, and I shall
punish with the most painful punishment
those who have not respected you.'

In another beautiful hadith from Prophet Muhammad (s), we

read:

sy o i s i e T s

I Kulayni, Muhammad, a/-Kaf, vol. 2, p. 596, Kitab Fadl al-Qur’an, no. 1.
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The respect that the Qur’an has before Allah is
like the respect a child has for his father.'

We must of course understand that this hadith provides an
example and a likeness for us to be able to understand, but in
fact the Qur’an has more respect before Allah (swt) than this.
In other words, Allah (swt) has the maximum level of respect
for the Qur’an. Consequently we too should be very
respectful in matters of the Qur’an. Hence, if a person wishes
to please Allah (swt) and get close to Him, then the key is to
love the Qur’an, respect the Qur’an, honour the Qur’an, and

this must be proven with his words and actions.

Some people think that kissing the Qur’an is enough, but this
is not true respect. If a person kisses the Qur’an and does not
act according to it, then what is the value of this outward
respect? For example, if we go to a scholar and we kiss his
hand but do not take his advice, what is this worth? Such a
person may think he has done something great, but he has
missed the most important step, which is to take his advice.
The same applies to a doctor; imagine if a person visits the
doctor, kisses his hand, takes away a prescription for
medicine, but then never takes it. What would be the point of
his respect? If you kiss the Qur’an but are not following it,
this is not enough. Your life should kiss the Qur’an, not just

your lips. This is very important.

1 Shu‘ayri, Muhammad, Jami’ al-Akhbar, p. 40.
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Hence, the Qur’an is a shortcut to get closer to Allah (swt).
Try to become a lover of the Qur’an and inshallah Allah (swt)

will select you as one of His best servants.

The information that the Qut’an provides

Regarding the information that Qur’an tells us, Imam Ja‘far

Sadiq (a) states:
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Indeed, the All-mighty, the All-compeller [or
the Irresistible], has sent down to you His
book, and it is truthful and good. In it is
information about you, and information about
people before you, and information about
people who are to come after you, and
information about the sky and the earth. And
if someone had come and informed you about

all these things, you would have been
surprised.'

Everything is in the Qur’an, but this information requires
decoding. To understand this better, we can use this example:
suppose a teacher tells one of his students, ‘While I am
teaching you, when I say “I repeat this sentence,” it means,

“Bring me water.”” Thus, when the teacher says: ‘I repeat this

! Kulayni, Muhammad, a/-Kafi, vol. 2, p. 599, Kitab Fadl al-Qur’an, no. 3.
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sentence,” the other students understand the literal meaning,
but that student knows that it has another meaning, and he
has to bring water for the teacher. Sometimes something is
commonly understood in a way which is different from the
way an expert or a person who knows the secrets understands
it. There can be many secrets between ourselves and someone

that we trust, transmitted via ordinary speech.

Allah (swt) has put much information in the Qur’an for those
who are able to understand to decode. As we previously
mentioned, there are hadith that say the Qur’an has up to 7
underlying layers' (batn) of meaning, and at each level
something different can be understood; it depends how
deeply someone can dive into those layers. The Prophet (s)
and the Imams (a) are able to decode that information and

understand from the same text what we cannot.

The condition of the reciters of the Qur’an on the Day of
Judgement

There is another hadith from Imam Baqir (a), which is a brief
version of the first hadith that was mentioned at the beginning
of this section. At the end, it talks about the condition of the
reciters of the Quran on the Day of Judgement. In this
hadith, the Qur’an says to Allah (swt):

! Ibn Abi Jumhar, Muhammad, ‘Awalf al-Liali, al-‘Aziziyyah fi al-Ahadith
al-Diniyyah, vol. 4, p. 107.
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O Lotd! So-and-so are those whose throats 1
made very thirsty, and I made them unable to

sleep [due to their recitation and reflection
over me], but not so-and-so.

Then Allah (swt) will say: ‘Bring them into heaven according
to their ranks.” Then the Qur’an will stand, and the believers
will follow it. It will be said to a believer:

G5 13
Read and rise!

So, they will be admitted into heaven according to how much

they can read and how devoted they were to the Qur’an.'

The question is, at that time, how much can a person actually
read? It will be dependent upon the nature and strength of
your relationship with the Qur’an in this world. If you were
following the Qur’an 100%, then you will be able to read all of
the Qur’an on the Day of Judgement, and you will be able to
reach the highest rank. If you followed it 99%, or 98%, or 10%,
whatever the amount was, that will determine your status.
Even if you are a memoriser (hafiz) of the Qur’an, you may

not be able to read the entire Qur’an there.

1Kulayni, Muhammad, a/-Kafi, vol. 2, Kitab Fadl al-Qur’an, p. 601, no. 11.
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No loneliness with the Qut’an
In a hadith from Imam Sajjad (a), we read:

o 5Se ol dm i g uuf,,nw,mj\ o ey

N
If all the people in the east and west were to
die, I would not feel lonely as long as the
Qutr’an was with me.'

There are many points in this hadith; we will mention one.
Everyone should consider what provides himself with
comfort in this world. If, when you are with the Qur’an,
reading it and reflecting upon it — even if it is a sad moment
in your life and you are alone — you feel comfortable and
derive tranquillity (sukun), this is a very good sign. But if you
feel lonely and that you need to phone someone, turn on the
television, or play music to get rid of that loneliness, this
suggests a problem. Unfortunately, in order to feel
comfortable, we look for something to make noise, or to keep
busy, or to kill time. The Qur’an may not look attractive to us
as an option, and this is a problem. Imam Sajjad (a) says that
if he only had the Qur’an with him, he would not feel lonely.

Perhaps this also implies that even when there are people

I Kulayni, Muhammad, a/-Kafi, vol. 2, Kitab Fadl al-Qur’an, p. 602, no.
13.
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around you, your main source of comfort is not people, but

rather the Qur’an.

In the continuation of the hadith, the narrator says: “‘When the
Imam was reciting Surah al-Fatihah, when he would reach
malik yawm al-din, he would repeat it so many times that you
would think that the Imam (a) was going to die.”! He could
not continue because of what he understood from the verse.
It is very important to understand the Qur’an. In fact, we are
able to read the Qur’an very quickly because we do not
understand it. For example, if someone goes to an art
museum, if the visitor is not an artist, it may take him five
minutes to complete a tour of the whole museum. However,
if a person is an artist, then perhaps every piece of art will take
an hour to view, and perhaps one piece will take the entire
day! This is because that person will understand and not rush.
We read it very quickly because we do not understand.

Otherwise, every verse should make us stop and think.

The rank of the people of the Qut’an

Imam Sadiq (a) relates that the Holy Prophet (s) said:

1'The Arabic text is as follows:
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Indeed, the people of the Qur’an are in the
highest rank among human beings, excluding
prophets and messengers. So do not
underestimate the rights of the people of the
Qur’an. For surely with Allah — the Mighty, the
All-Compeller — they have a very high
position.'
The people who have the highest rank after prophets and
messengers are the people of the Qur’an. Hence, if you want
a very high position with Allah (swt), this is a way and a

shortcut.
In another hadith also, Imam Sadiq says (a):
A1 L SI 8 A e 4y el Tl Jss
The one who memorises the Qur’an and acts

upon it will be with the angels who are

honoured and good.2

! Kulayni, Muhammad, a/-Kafj;, vol. 2, Bab Fadl Hamil al-Qur’an, p. 603,
no. 1.
2 Kulayni, Muhammad, a/-Kafi, vol. 2, Bab Fadl Hamil al-Qur’an, p. 603,
no. 2.
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The question arises: who are the people of the Qur’an (ah/ al-
Qurzn)? In Arabic, ah/ comes from the root word a/ The
people of a family are known by this term because 4/ means
‘to return’ and a person’s family always go back to him, i.e. if
they leave the house for an errand or to go to school, work,
shopping, or to the park, they will eventually return home. On
the other hand, friends may visit but then leave. Hence, family

are called aA/or al

Hence, ah/ al-Qur’an are those whose main station and base
is with the Qur’an. If they go do something else, they finish
that task and come back to the Qur’an. They live with the
Qur’an and they are acquainted with it and have a close and

constant relationship with it.

Mixing the Qut’an with one’s flesh and blood

In a very beautiful hadith, Imam Sadiq (a) says:

M.!j ‘JJ‘L‘L"‘J.}‘UL”}AJQ\J‘J‘\J&J‘

Whoever recites the Qur’an while he is a young
believer, the Qur’an becomes mixed with his
flesh and blood.

If a person recites the Qut’an and he is young and is a believer,
the Qur’an will be mixed with his flesh and blood, and in that
scenario, nothing can separate him from the Qur’an. We can
explain it in this way: sometimes, when a person is under
pressure and trauma, they even forget their name. If

someone’s attention is divided and scattered because too
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many things come to their mind at the same time, or if a
person experiences a deep calamity, then he can forget things.
Now, death is extremely difficult for those who are not
prepared for it, and therefore people may forget what they
have learned, like a person who has an exam and, because of
the stress of that exam, forgets everything; or like a person
who goes for an interview and becomes so nervous that he
forgets what to say and how to present himself. Similar is the
case for those who are not used to giving lectures; they may
prepare to give a lecture for one hour, and then when they
actually come to deliver it, they will finish it in just five
minutes. Hence, death is very stressful for those who are not

prepared for it.

After death, we then have the terror of the Day of Judgement,
a day that can be full of worries, pain, and stress, to the extent

that the Qur’an says:

a2l Lot I8 JaJ5 55 0
The day that you will see it, every suckling
female will neglect what she suckled. (22:2)

Usually, a mother may forget anything except her baby. But
on the Day of Judgement, the stress and trauma will be so

severe that mothers may forget even their own child.

Now let us consider the questions we will have to answer after
going through difficulties of death and the Day of

Resurrection: “Who is your Lord?’, ‘Who is your Imam?’,
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‘What is your book?’, etc. Incredibly, we may not be able to
answer such basic questions, let alone, say, recite a chapter of
the Qur’an. This is why we recite the ta/gin at the time of

burial to help the deceased person.

Therefore, if a person has learned something and it is stored
in his memory, when he goes through the difficulties and
stress of death and the Day of Judgement, the memory may
be erased. However, he will not forget the things he learned
and then absorbed in his life, and that later became a fixed
quality of his soul. If the Qur’an is just in a person’s memoty,
then if they suffer a blow to the head, this can be forgotten.
But if it occupies a place in the person’s flesh and blood, then
it cannot separate from him. This is like a traveller who may
not be allowed to carry a bottle of water, but if he drinks it
and it goes inside him, he can easily take it with him. It is the
same when someone is moving from this world. He has to
leave everything external — for instance, in his pocket or hand.
But there is no problem taking anything which is in his heart,
flesh and blood. This is why it is important to absorb the

Qurlan.

There is hadith in which the Prophet (s) says that when a
believer goes along the sirat and says bismillah al-rahman al-
rahim, the blaze of the fire of Hell will be extinguished and it
will say: ‘O believer! Pass! Truly your light has extinguished
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my blaze.”! But the question is who will be able to remember
bismillah and say it at that time. If in this world, bismillah has
become part of a person, he will remember to say it then as

well; otherwise, he will not be able to say it at that time.

Therefore, we have to make sure that we have absorbed the
Qur’an, and the Qur’an is mixed with us so much that it will
never be separated from us. Then it will be always with us not
only in dunya but in the barzakh,’ on the Day of Judgement,

and then in heaven.

Then in the continuation of the hadith, the Imam (a) says:

LA B8 5 51 S L e (5 e Al e

Ll s e T
Allah (swt) will place this person with the
angels who are honoured, and who are very
close to Him. And on the Day of Judgement,

the Qur’an will be a barrier [of protection] for
this person.

! Shu‘ayrf, Muhammad ibn Muhammad, jami* al-Akhbar, p. 42. The
hadith in Arabic is as follows:

4 ’;-MJ,?:’ ‘[,,,,,’;1 9,;]\ :JJ\ f._“ ) piid /J,u’,ian S u,,J,,.n " \’;;
@@J Wi Sy E)}é ‘-;;;}‘ U i s 9\}..3‘

2 Batzakh is a place of transit between the two worlds. In the transitory
period between life in this world and the resurrection, human spirits stay
in barzakh.
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On the Day of Judgement, the Qur’an protects this person
and will not let the fire touch him. If in every cell of the body,
in every drop of the blood there is the Qur’an, the fire of hell
cannot burn this person. Of course, such a person would

never become too sinful or a criminal or a mischief-maker.

Then the hadith goes on saying that the Qur’an on the Day of

Judgement will negotiate on behalf of that person and says:

el s e e s T LT L TR T
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[The Quran will say:] ‘O my Lord, surely
everyone who has worked has been paid except
the person who has been working for me, so
give him the best of Your gifts.” Then Allah
(swt) will give this person two garments from
heaven and will place a crown of honour atop
his head. Allah (swt) will then ask: ‘Are you
now satistied with what We have done for this
person?” The Qur’an will say: ‘O my Lord, I
was expecting more!” The person will then be
given [a writ of| protection from the fire in his
right hand and [a writ of] permanence in
heaven in his left hand. Then he will enter
heaven, and it will be said to him: ‘Read, and
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go one level higher.” Then the Qur’an will be
asked: ‘Have we made him reach [what you
expected|? Are you satisfied?” The Qur’an will
reply: Yes.”'

Learning and teaching the Qut’an

Regarding learning and teaching the Qur’an, Imam Sadiq (a)

has said:

el 5 R T e o i
It is expected of a believer that he does not die

until he has either learned the Qut’an or else is
teaching it.”

This means that a believer, before he dies, either should have
learned the Qur’an and be teaching it, or be in the process of
learning it. This is regarded as the best condition in which to
meet the Angel of Death: he should come and find a person

either learning the Qur’an or teaching it.

We have also many hadith regarding the people who try to
learn the Qur’an despite their difficulties. For example, some
hadith state that if someone has difficulty in learning the
Qutr’an, but continues to learn it more, Allah (swt) will reward

that person with a double share compared to someone who

! Kulayni, Muhammad, a/-Kafi, vol. 2, p. 603.
2 Kulayni, Muhammad, a/-Kafj, vol. 2, p. 607, no. 3.
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did not have this difficulty.! This difficulty can be because a
person does not have a strong memory or cannot concentrate,
or that he has to travel far to come to a class or a teacher, and

SO On.

Hence, no one should be disappointed if he sees others
reciting the Qur’an fluently but cannot recite, or is struggling.
It does not matter how fast or fluent one is, it matters how
much effort is put in. We cannot say we are better than those

who cannot read the Qur’an propetly or quickly.

The carrier of the Qur’an

If Allah (swt) has given a person the blessing of being a carrier
of the Qur’an,” then he must observe the requirements of this

position. Prophet Muhammad (s) says:

ST A Sl 2 5 T s sl ) Gl )
The one who is supposed to have the greatest
humbleness secretly and openly is the carrier of
the Qur’an.

! Kulayni, Muhammad, a/-Kaf, vol. 2, p. 603. The full text in Arabic is as
follows:

G s D e e s, S, L8 TS
o
2 The meaning of the ‘carrier of the Qur’an’ will be discussed later in this

book.
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The situation should not be such that because you learn,
memorise, and teach the Qur’an, you think you are special and
important, become arrogant, or, when you are alone, you do
not act on the Qur’an. No, if you are a person who has been
able to get close to the Qur’an then you have to become very
humble, whether in public or at home, and even alone and
with your family. You must be as humble and obedient in
private as you are in public. The Qur’an should bring khushi*
(humbleness of the heart).! Regarding the prayer, the Qur’an

says:

sl e M T30 G S0, | ioni
And take recourse in patience and prayer, and
1t is indeed hard except for the humble. (2:45)

The students of the Qur’an should try their best to achieve
this khushu* If there is any arrogance or dishonesty, and if in
public we are humble and obedient but in private we are
arrogant and disobedient, then we are not students of the
Qur’an and we are just tiring ourselves. There are two ways to
be a student. One is to register your name formally on a list
of students, and the other is to be accepted by Allah (swt) as
a student of the Qur’an. Those accepted by Allah (swt) should
be humble (khashi).

IThere is also khushif which means that humbleness appears on a
person’s outward body.

255



Then the Prophet (s) continued:

Sl ol Nl ol Tl s 1 el

9T:,sj\
The people who are expected to have the best
relationship with fasting and prayer are the
carriers of the Qur’an.

This hadith also emphasises that closeness to the Qur’an
should make a person more appreciative of prayer and fasting.
Then the Prophet Muhammad (s) called out with the highest

voice:

A S35 55 S s A e
O carrier of the Qur’an! Be humble by it and
Allah will raise you! Do not try and raise

yourself by it; otherwise, Allah will remove
your honour. '

This hadith stresses that it should be Allah (swt) that raises a
person, and it is not for that person to seek other ways of
raising himself. If a person is humble, he will be raised. The
Prophet Muhammad (s) stresses that we must be humble

towards the Qur’an, and as a result Allah (swt) will raise us.

I Kulayni, Muhammad, a/-Kafi, vol. 2, p. 604.
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Chapter 12

The Qur’anic understanding of the universe
VR o V—

Introduction

There are many things one can learn from the Qur’an about
the Qur’an itself. In the next two chapters, we will mention
some points that can fundamentally change our
understanding of the position of the Holy Qur’an with Allah
(swt). To be able to understand this, first we need to present
an understanding of the universe that is based on the Qur’an,
and once that is established, we will build upon it and explain
the position of the Qur'an. Here we mean by ‘universe’ the

whole creation, everything other than Allah (swt).

The physical universe

We already know that the world that we experience — such as
this planet, the moon, the sun, the stars, and so on, according
to the Qur’an, is a very small part of creation. This is despite
its vast and huge size and even despite the fact that it is still
expanding, and despite the fact that we have not achieved a
complete understanding of the physical world. Our galaxy is
not even a drop in the ocean of creation. They are a small part

of the creation of Allah (swt).



The spiritual universe

Beyond this world, there is another universe and another
world that is not physical but is spiritual and immaterial or
abstract (mujarrad). That world is regarded as being greater
in existence and more real than this physical world that we
know. Because of our limitations, the material wotld is more
understandable and familiar to us than the immaterial and
unseen world. We cannot perceive this world by our five
senses, and it is not visible to us. For us, an angel is more
difficult to understand than a bird. If we see a pigeon, we can
easily understand that it is there, and we can see its size and
shape, but if an angel is there we cannot understand its
presence or its form. Not because a pigeon is greater than an
angel and therefore, we can see it more easily, but because a
pigeon is much less perfect than an angel, so it is closer to our

level more than an angel, so it is easier for us to understand it.

Thus, we should know that when we divide the realities into
the seen world (‘4/am al-shuhud) and unseen world (‘alam al-
ghayb), this is for us and based on our own limitations.
Indeed, anything in the unseen world is much greater than the
things that are in the seen world, and we are in between. We
are partly in the seen world and partly in the unseen world
and, therefore, we can have some understanding of both, but
most of us are more engaged with the seen world, with the
worldly universe, and therefore our understanding of this side

is easiet.
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The relationship and interaction between physical world and
the spiritual world

This physical world and the spiritual world are two different
worlds, but they are not disconnected in the sense that there
is no interaction between them. Here we study the
relationship and interaction between these two worlds of

creation.!

For example, our soul is a reality that essentially belongs to
that world but has a connection with our body which is
physical and from this world. Scholars have said that the soul
is abstract (muwjarrad) in essence but that its actions are
connected to this world and related to matter (maddah). This
is why we need a body; our soul functions through the body
and therefore is limited. Our soul by itself has no space. For
example, you cannot say ‘my soul is in this room’ or ‘this is in
front of my soul’” or ‘behind my soul’” because the soul has no
space and no physical dimensions. Rather, the window for the
soul to come into the physical world is the body; therefore,
the body can limit the soul. I cannot see something which is
behind my head; I can see something which is in front of my
eyes — not because the soul has these limitations but rather
these limitations come from the body, and the body is the gate
or window for my soul to encounter this world. Or, for

example, I can move something with my hand if it is near my

! 'These are also termed mulk and malakat, or alam al-khalq and %lam al-
amt.
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body, but I cannot move something in another part of the
room, let alone in other rooms, but this is not because my soul
is here. It is because my soul functions through my body, and
my body has these limits. If your soul becomes very strong
and can bypass your physical body, then the soul might be
able to see things which are not before your eyes, or you could

move things which are not near your hand.

Hence, if something happens to our body, then it can affect
the soul. But there are times when something may happen to
our body and affect it, but it may not affect our soul at all. For
example, a person may lose his memory due to an accident or
illness. If he were asked about Allah (swt), he might fail to
answer. It could be that he prayed regularly, but then due to
something like Alzheimer’s, he forgot to pray. Now, certainly
we cannot conclude from this situation that this person has
lost faith and is no longer a believer. This is a challenge that
has occurred in the interaction between body and soul. What
happens in this world and in the body does not necessarily
reflect the position of the soul. Or, if a person is in a
vegetative state such as brain death, then when we look at his
body, we think he does not understand anything. This still
does not show us that the soul is not understanding or is in a
bad situation. The soul could be in the heavenly areas of the
barzakh and be much happier and actually more
understanding than us! But we cannot understand the position

of the soul through the body of this person.
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However, sometimes the connection between the soul and
the body is normal, so by watching or talking to a person, we
can guess what is in his mind or soul. If we watch someone,
then we may be able to tell from what he is doing what his
state is, or if we interview someone, then we can understand
many things about his soul. This all applies to normal

situations.

Hence, sometimes the body and what is done through the
body in this world can help us get an understanding of the
state of the spirit to some extent; and sometimes the door is
closed, and we cannot understand what is happening on that

person’s spiritual side. This is about human beings.

Then we have things that are even more abstract, such as
angels. Angels are not like human beings. As we mentioned
previously, the human soul is abstract in essence but in action
is material. But an angel is totally beyond our reach in this
world. In dunya we may not see or feel anything to do with
angels. They are a matter of the unseen (ghayb), and we do
not understand them. Therefore, there are some kinds of
connections that we understand, and some connections that
we do not understand. But the angels play an active role in
dunya. In fact, they have lots of responsibilities and activities

here. We read in the Qur’an:

cow S0 o
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By those who direct the atfairs [of creatures].
(79:5)

Angels are like agents of Allah (swt); they do many things, but
we do not see them and we do not understand them. One of
the reasons we need revelation is because of the limit in our
understanding. There is a great part of reality that we cannot
understand through our own senses or reason. Only religion
can teach us these things. One of the jobs of the prophets is
to clarify what we can know by ourselves, and also to teach us

what we cannot know by ourselves:

ol 1,56 I L (Sl

and teaches you what you did not know. (2:151)

Therefore, there is at times an interaction between the two
worlds, and we can understand this from things like the
normal situations of the body and soul. And sometimes there
are interactions that we cannot understand, such as when the

angels carry out certain tasks in this world.

One thing we must recognise is that sometimes things in this
world that are very important for us and which we have a high
regard and value for may not necessarily have the same value
in the other world. For example, some people will do anything
to become famous. However, even if a person is famous for
good reasons, such as having served the people, and in return
people give him recognition, admire him, and hold events for

him, this does not necessarily mean that this fame is
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improving his situation in the other world. It does not
necessarily mean that the person’s spirit is improving,
growing, and becoming more perfect. In this world, people
could praise us day and night, and all the channels, stations,
newspapers, and websites could praise us, but this does not
necessarily mean that we have grown and ascended in the

spiritual world.

How to transfer a worldly action to the other world

Another point that we want to discuss is how to transfer
something we do it in this world to the spiritual world. For
example, suppose I want to do something via worldly means
to benefit my parents who have passed away — for example, 1
establish a soup kitchen. Does this mean that my parents will
benefit? Not necessarily. Or for example, even if I build a
hospital or school for my parents, they may not benefit. This
is because giving food, providing services, establishing
hospitals, and so on all happen in this world. We need to find
a way to give these things a spiritual reality and give it
significance for that world. Running a soup kitchen does not
mean anything in that world unless our intention transforms
this worldly action into another type of reality. The things that
are happening in dunya do not necessarily show any positive
progress in the other world. We need to find the alchemy or
transformer that can change these worldly things into spiritual

things.
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A very important part of this is intention (niyyah). Intention
has the ability to give these actions a good (or a negative)

spiritual status and a new identity.

Investing in the Hereafter

Hence, a great deal of smartness is needed in order to transfer
as much as we can from this world or this realm of reality to
the Hereafter or the higher realm of reality. If a person is really
clever and wants to make great business, then they will not
invest all their capitals in dunya and the worldly affairs, but

will invest in the Hereafter.

This can be done by transferring the things of dunya to the
Hereafter as much as possible. This is done through niyyah,
and the niypah is improved by way of a person’s
understanding (ma‘rifah) and belief (‘agidah). 1t is ma‘rifah

and agidah that are crucial.

Imagine that two people are believers and have good
intentions, but one has ma rifah whereas the other does not;
the result of their actions is totally different.' There are
different levels of good intention, and one factor to improve

an intention is the ma rifah (understanding) of the agent.

I In the Islamic theory of ethics, a good intention is not enough in
determining the moral value of an action.
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So, we have to find out the best ways of transferring more to
the other world. If we keep things only in dunya, then they
will not benefit us at the time and where we have greater need
for them. We have to transfer them. This transfer is not
something that can happen physically through banks and the
like. Even if a person establishes a kitchen to give free food
to needy people, or a hospital, or a mosque, then just the
construction or the donation of time and money does not
necessarily mean that anything has been sent there. However,
if these things are done with a good intention and good
understanding, then they will be transferred there as light and

valuables.

Anything that remains in dunya will expire and finish. Firstly,
it will finish for the agent, and secondly it will finish
altogether. For example, a person may collect millions of
pounds. Will he benefit from them? He may use some of the
money and die, and so for him it will come to an end. And
even if this money passes to his children, there will come a
time that it will also run out for them. In the end, everything
in dunyawill perish. But those things in dunya that were done
for the other world will remain permanently, because they
have been constructed in another way, and they actually

belong to the other world. The Qur’an says:

s W S e
Everything 1s to perish except His Face. (28:88)
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In another verse we read:

U alll e U i oS0
What is with you passes away, and what 1s with
Allah is enduring. (16:96)

These terms and concepts mean that the things in dunya will
expire and finish, but if anything is done for the sake of Allah
(swt) then it is transferred from dunya to the other world and
will be saved there forever. This is because that world
completely faces Allah (swt), and nothing there is going to
expire. With this kind of outlook, we can then begin to try and

transfer things to that world as much as possible.

To explain how things from this world can be transferred to
the other world, we can give this example. Say that someone
wants to send one thousand pounds to another country, in
order to be able to use it there. It becomes necessary to
convert the money to another currency, as pounds cannot be
used there. To transfer from dunya to the Hereafter requires
conversion, but does not require us to transfer it. The transfer
happens automatically once it is transformed. We do not need
to do anything. We often say that we must ‘take’ good things
with us to the Hereafter, but in reality, we do not need to, as
the good deeds are already there, and they get there faster than
us. We do not need to worry about ‘taking” any good deeds
there. The Qur’an says:
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and let every soul consider what it sends ahead
for tomorrow (59:18)

The highest level of the spititual world

After discussing the relationship and interaction between this
material world, dunya and the spiritual world, to discuss this

issue further we need to refer and explain %/am al-indiyah.

The immaterial and unseen world itself has different levels of
existence. What we understand from the Qur’an is that the
highest level of existence in this unseen world is very near to
Allah (swt). We can refer to it as the universe of 7ndiyah or
alam al-‘indiyah. Before explaining this, we should mention

some points regarding nearness to Allah (swt).

When we talk about nearness to Allah (swt), we always say
that Allah (swt) is near to everything but not vice versa.
Certain things may be near to Him, other things may be far
from Him, but He is near to everything. For example, when
it comes to human beings, He is very near to us. He is not far
from us, and certainly He is not absent anywhere. We read in
the Qur’an:

RS L ] WS n

He is with you wherever you may be (57:4)

Elsewhere we read:
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and We are nearer to him than his jugular
vein. (50:16)

In another verse the Qur’an says:

ads s ol iy Jm A plel
Know that Allah intervenes between a man
and his heart. (8:24)

However, we cannot say that we are also near to Allah (swt).
We have to seek nearness to Him (zaqgarrub). There are some
people who have been brought nearer by Allah (swt). First,
they are called mutaqarribun as they seek nearness to Allah
(swt), and then after working hard to get nearer to Allah (swt),
then He accepts them, and takes them further towards
Himself, and brings them nearer to Himself; they are called
muqarrabun. It is the same with mukhlis and mukhlias.
Mukhlis is the one who is seeking purity, and mukhlas is the
one who is purified by Allah (swt). First they start with ikAlas
and they are mukhlis, and when they are accepted, then Allah
(swt) completes the job. For we can get purity through our
efforts — of course with the assistance of Allah (swt) — but a
time comes that we are not able to do anything further. We
do things that we know and understand, but then purification
needs more; therefore, Allah (swt) will take over and purify us

completely.
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In any case, the Qur’an teaches us that Allah (swt) is near to
us but we have to seek nearness to Him. The Qur’an says that
those who are very close to Him — compared to others — are
indallah or ladallah (close to Allah). However, the Qur’an
never says that anything or anyone is with Him (maa Allah).
He is with us (57:4), but we cannot say anyone is ‘with’ (ma 2)
Allah. Actually, the Qur’an says:

ol Al 1505 38
so do not invoke anyone along with Allah.
(72:18)

In English or perhaps even in Arabic, sometimes being near
to Allah (swt) is expressed by saying being ‘with’ Him, but
according to the Qur’an which is very precise and accurate,
we cannot say anything is ‘with’ (ma%) Allah because maa
shows being next to; we do not have anything next to Allah
(swt) or anything at His level. Allah (swt) is with all beings in
all levels, but nothing is with Him. Nothing can be called ‘next
to’ Allah (swt), whether it is in the form of prayer and worship,
which is the first meaning of the verse, or even in the
consideration. We cannot think of anything next to Him, so

the maximum is 9ndallah or ladallah.

Every blessing descends from the univetse of ‘indiyyah

According to the Qur’an, everything that is good, every
blessing, and every bounty (n7‘mah) that comes to this world

originates from the sources and treasures that are in the part
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of the universe which is very close and near to Allah (swt), the

universe of ‘ndiyah. The Qur’an says:

e 5 V] 55 Ly aa baie et o ol
There is not a thing but that its sources are near

Us, and We do not send it down except in a
known measure. (15:21)

The unlimited source of everything good is near Allah (swt),
but when it is sent to this physical world, it is sent with a fixed

measure. We also read in the Qur’an:

S sl 12 S )
Indeed, We have created everything in a
measure. (54:49)

Therefore, everything in the physical world has a measure, a
size, and a limit. But there are unlimited treasures with Allah

(swt). Here we refer to some instances.

Sustenance: Sustenance (r7zq) comes from those sources near
to Allah (swt). In verse 3:169, the Qut’an describes those who
are killed for His sake i.e. the martyrs as those who are living

near their Lord (7nda rabbihim) and receive sustenance:
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Do not suppose those who were slain in the
way of Allah to be dead; rather they are living
and provided for near their Lord. (3:169)

We also are receiving our sustenance (rizqg) from those
sources which are near Allah (swt) after they descend.
However, it should be noted that sustenance is not simply
whatever you eat, drink, or use. If we look at the Qur’an
carefully, we realize that sustenance has a positive or sacred
meaning. Therefore, if someone misappropriates something,
for example, if someone takes someone else’s money and buys
bread and eats it, this cannot be called sustenance or rizq
because this food is haram, whereas true rizqg always comes

from the universe of ‘indiyah and is always halal and pure.

There are cases that it is obvious that the r7zg comes from
Allah (swt). For example, if someone does not expect
something and then all of a sudden receives money or a nice
gift, he says this was from Allah (swt); otherwise he may say
it was his salary or the result of his hard work. This distinction
is wrong; any rizg comes from Allah (swt). In the story of
Qaran, we read that the people tell him: ‘With the [wealth]
which Allah has bestowed on you, seck the abode of the
Hereafter, while not forgetting your share of this world.”' He
answers: ‘/ have indeed been given [all] this because of the

knowledge that I have.” This is not what only Qaran says.

1 Qur’an 28:77.
2 Qur’an 28:78.
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Unfortunately, many people think the same way. They think
what they have is only because of their knowledge, expertise,
or hard work. They say, ‘I have been working day and night,
I have been working tirelessly and this is what I have now
earned.” This is wrong. You have to work hard, but everything
good is only possible because Allah (swt) is behind it.
Something should not have to arrive miraculously for you to

say that it is from Allah (swt).

Of course, there are cases that are extraordinary. For example,
the Qur’an refers to the fact that in the case of Lady Mary, her

rizq came from Allah (swt) miraculously:
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Whenever Zechariah visited her in the
sanctuary, he would find provisions with her.
He said, ‘O Mary, where does this come from
for you?’ She said, It comes from Allah.’ (3:37)

Since the verse says ‘whenever, we understand that this did
not happen once or twice, but was ongoing. The food that she
had with her was always very fresh, and perhaps included
fruits that were not in season, or were not available in that
area, so Prophet Zechariah could not believe that this was
ordinary sustenance. He was very surprised to see those fruits

near Mary. He therefore asked her where they had come from,
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and she replied that they were from Allah (swt). Hence, rizq

is one of the things that originate from that realm near Him.

Knowledge: Knowledge also comes from Allah (swt). We
have some knowledge, more or less, and it is something that
comes from the universe of ndiyyah. This is why Allah (swt)

says:

A e )
The knowledge is with Allah. (46:23)

This verse shows that knowledge comes from Allah (swt), and
then a small part of it is distributed in this world. The Qur’an

also says:
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and you have not been given knowledge except
a little. (17:85)

Now, we see thousands upon thousands of books in this
world, and all of this knowledge is miniscule compared to the
real knowledge. This real knowledge includes the knowledge
of all the stars and planets — and they are also a very small part

of the creation of Allah (swt). The real knowledge is vast.

Sometimes, your knowledge comes from going to school or
university, or through reading, memorising, practicing, and so
on. But this is all still coming from Allah (swt), even though

it is collected and obtained in dunya through worldly or
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conventional means. And sometimes your knowledge comes

directly from Allah (swt) and not from any worldly means.

This is the knowledge that Allah (swt) puts into the hearts of
people. Imam Sadiq (a) says to ‘Unwan al-Basrt:

s e DR e L S
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Real knowledge is not a matter of learning a lot,

but rather it is a light that Allah projects into
the hearts of people whom He wants to guide.'

Some people misunderstand this. They say that there is
therefore no reason to go to school, university or seminary,
and there is no reason to study. Instead, they say, we should
wait for the knowledge to come from Allah (swt) to our
hearts. This is not what the hadith of Imam Sadiq (a) means,
and neither was this a practice of Imam Sadiq (a). He would
train people and hold classes. What the Imam (a) really meant
was that a search for knowledge should start with reading,
taking notes, taking exams, and attending classes, but we must
realise that this is just the beginning of the journey for
knowledge. Once a person proves that he is thirsty for
knowledge and if Allah (swt) sees that he is honest and sincere
in searching for understanding, He will give that person
knowledge directly. In that situation, that person will

understand things that are not mentioned in books. But the

! Shahid Thani, Zayn al-Din ibn Ali, Munyat al-Murid, p. 167.
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first step is to seek knowledge through conventional methods

of learning.

The same applies to rizq; real rizq comes from Allah (swt),
but this does not mean that a person should sit at home and
do nothing, and hope that he will be provided with rizg from
Allah (swt). One must work and make efforts in search for
rizq. But, ultimately, rizg does come from Allah (swt).
Similarly, healing comes from Allah (swt) but one must still
go to a doctor for treatment and take medicine, whilst in the

realisation that healing comes from Allah (swt).

Reward: Another bounty that can be traced in this way is
thawab (reward). This is a particularly beautiful point. The

Qur’an says:
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Whoever desires the reward of this world,
[should know that] with Allah is the reward of

this world and the Hereafter, and Allah is all-
hearing, all-seeing. (4:134)

Sometimes, Allah (swt) gives reward in this world, and
sometimes He gives it in the Hereafter. It could be that the
thawab in this world is that a person is given divine light, good
children, a blessed life, good health, or praise. These are good
things and can be good rewards in this world. Or, the reward

can be given in the Hereafter.
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Itis important to understand that if the reward is coming from
Allah (swt), then whether it is given in dunya or the Hereafter,
it should not be regarded as being from dunya. It is not the
case that if He gives a reward in dunya it is regarded as a
worldly thing, and if He gives it in the Hereafter, it is regarded
as a heavenly thing; no, both are from Him and both should
be highly regarded. For example, say you go for hajj, and while
you are there you purchase some souvenirs to give to people
back at home. The souvenirs were bought in Mecca, and
perhaps you took them to Masjid al-Haram to bless them, and
then you give them to people once you return home. Now,
just because you gave the souvenirs to them in their own town
does not mean they originated in their town; rather, they
originated from a holy land. However, suppose you forget, or
lack money or time; when you return home, you realise that
they will expect something from you when they see you. So,
in this situation, you might buy gifts in your hometown and
give them to people. But if you had brought them from
Mecca, then they would have been regarded as being from the
holy land. Therefore, when Allah (swt) gives a reward to a
person in dunya, this does not mean it has only worldly
qualities, but rather it has heavenly qualities. Therefore,
reward comes from Allah (swt), and it cannot be compared to
those gifts which are only worldly like the reward that your

company may give you.

To conclude this part, the above are some examples that I

have selected for you from the Qur’an that explain that there
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is a part of the creation and existence, or universe in the
spiritual realm, that is very close to Allah (swt), and we can
refer to it as ‘indallah. Some scholars call it ‘alam al-indiyyah
(the world of closeness). Compared to the physical world,
which is the lowest level of creation, that world — although it
is still created — is higher and closer to Allah (swt). And the
good things we see here such as thawab and rizq originate

from the treasures of that world.

The meaning of ‘sending down’ (inzal/ tanzil)

We discussed the point that we have a realm that is much
higher in status than the physical world (dunya) and is closer
to Allah (swt), and in it are treasures of all the good things that
we receive in this world. This process of sending down those
treasures to this world which has been, for example, referred

to in verse 15:21 is known as tanzil (or inzal).

The nature of tanzil is very important. Unfortunately, when
most of us think of the term ‘sending down,” we think of a
thing that is sent down from a higher place in the physical
world to a lower place in the physical world. This is because
we are used to this kind of sending something down, e.g. an
object being sent down from the second floor of a building to

the ground floor.

It involves major change

However, when the Qur’an speaks about tanzil of divine

scriptures or knowledge or sustenance, it is totally different.
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It is a process of sending something from 4/am al-indiyyah —
the spiritual realm — to this physical realm. But how does it
come down to this world? In the physical world (dunya), it is
possible that when an object is sent from a higher place to a
lower place, it can remain as it is, unchanged. If I give you a
book on the tenth floor, and you bring it down to the ground
floor, then the book will not change. Or if I give you a letter
or food, it comes down but does not necessarily change. Of
course, at times, due to things like change in temperature, a
solid can become liquid. In this regard, a thing can change or
it can stay the same. Thus, in dunya, tanzil does not necessarily
involve any major change. And the same goes for sending a

thing up.

However, when something is sent down from the spiritual
world to this world, it undergoes a major change. This is
because the natures of these two wotlds are very different.
When something is there, it does not have the limitations that
we have here. Everything here has limit, size, and proportion.
In dunyawe do not have an unlimited number of good things,
and this is why there is competition and conflict; sometimes
people fight over things because we are unable to give them
in sufficient quantities to everyone, and some people end up
having some and others do not. But in that world there are no
limitations and no quotas. Also, there are no restrictions in
time or space. So, when it comes to knowledge — and this is
something very important to understand — knowledge in that

world is unlimited, and if it were given to people here in its
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original form without them being prepared, it could drive
them mad. It would be like connecting a high voltage cable to

someone.

In dunya, if you attend a lecture given by a person from dunya
about something, although it is a subject that can be learned,
you may get a headache, if the lecture is too advanced. For
example, if you attend a lecture on philosophy and you do not
have any idea of what philosophy is, then, after one hour, you
might get a headache. The professor or expert may have used
the same words and language that you know, and may have
been an ordinary person, but because you could not absorb it
you may end up with a headache. And if this continues for a
long time, it might cause mental illness. If a person attends
lectures every day that they do not understand, then they
might develop psychological problems, even though this is
still dunya that we are talking about.

Now, imagine knowledge that is unlimited, that is not
differentiated, that is not put into multiplicity, but is simple
(basip). If that knowledge were given to us, we would not be
able to cope with it. Allah (swt) therefore narrows down this
knowledge, limits it, restricts and modifies it, simplifies it
many times and to such an extent that it can come into this
wortld, and even when it comes to this wotld, we still cannot
cope with it! He chooses those servants of His who have the

greatest capacity and gives it to them. He does not expect His
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ordinary servants to be able to take it, so He gives it to His

special servants to take it and explain it to others.'

Thus, tanzil in this context does not merely mean sending
something down as it is to a lower place. It means that a thing
exists in a very high rank of existence and in perfection, and
is something that has so much greatness that dunya cannot
contain it. It needs to be simplified, and Allah (swt) makes a
suitable presentation and manifestation of it in a form that

suits the lower world.

For example, in the Qur’an, Allah (swt) sometimes says things
that are very difficult to understand. He will say, for example,
that ‘Allah is the light of the heavens and the earth.” This is a
very difficult concept for us to understand. To make it simple,
he mentions a parable, ‘ The parable of His Light is a niche.”
This is done in order to simplify this idea. Or, for example,
Allah (swt) wants to explain the relationship between truth
(haqq) and falsehood (batil), and so He gives the example of

rain falling, and then carrying away with itself lots of

'In the discussion about revelation we mentioned some of the conditions
of the one who receives wahy, among which was to have a very large heart
and great capacity.

2 Quran 24:35. The Arabic text is as follows:
oy el
3 Qur’an 24:35. The Arabic text is as follows:
A s
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impurities such as dirt. Then He mentions the formation of
bubbles and froth, and how those bubbles will cover the

surface of the water, but will gradually go away.'

In this way, an example can simplify a very difficult concept,
such as an abstract idea that requires an example to simplify
it. Or, at times, we can use stories or paintings to teach

children very important principles.

Hence, tanzilis somehow like this: there is a very great reality
and people cannot understand it, but it is simplified in a way
they can try to understand; they may not fully understand it,
but they can try.

1'This refers to the following verse:
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He sends down water from the sky whereat the valleys
are flooded to [the extent of] their capacity, and the
flood carties along a swelling scum. And from what they
smelt in the fire for the putpose of [making] ornaments
or wares, [there arises] a similar scum. That is how Allah
compares the truth and falsehood. As for the scum, it
leaves as dross, and that which profits the people

remains Iin the earth. That is how Allah draws
comparisons. (13:17)
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It does not depart

Another important point is that when something from that
wortld is sent down to this wotld, it is not sent down in the
sense that it departs that world and comes down here. It is
not that it used to be there and now it is here, and is no longer
there. It is a matter of being there, remaining there, but having
a representation and manifestation also in this lower level of

creation.

For example, when we have a very difficult idea, and we
simplify it by mentioning an example, then does it mean that
the idea ceases to be, or is it still there? Of course, it is still
there. So, when Allah (swt) gives us a little knowledge, or rizq,
ot thawab, or any other thing, it does not mean that whatever
He has sent down no longer exists in the other world. He
gives without losing anything, and nothing goes missing there.
Rather, it remains as it is. The change happens here, and not
there. There is no dectrease or increase in that world, and all

the changes occur here.
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Chapter 13

The status of the Qur’an in the Qur’an

—’$.—

Introduction

In the previous chapter, as an introduction we talked about
two different worlds, the physical world (dunya) and the
spiritual wotld, in particular, 2/am al-indiyyah, and the way
the interaction between these two worlds takes place. We also
discussed the meaning of ‘sending down’ from %/am al-
indiyyah to dunya. We now refer to the Qur’an itself, and
discover the status of the Qur’an according to the Qur’an,
which is the word of Allah (swt).

Origin of the book

It is important to note that the book comes from an origin —
Allah (swt). This explains the real place of that book. Among
the things of the universe of 7ndiyyah are the divine
scriptures; they are from that universe and they originate

there. For example, Allah (swt) says:
4\.1.“ s 1}: ;L:S }'-;;Lj? CJ”)

And when there came to them a Book from
Allah. ... (2:89)
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This verse talks about a Book coming to people which is not
an ordinary book like the millions of books which are
produced in this world. It is not a book of this world but
rather is from Allah’ (min ‘%ndillah), meaning from that
universe which is with Allah (swt), close to Allah (swt)." And
although we can reflect on them in dunya, we must realise that

they are really from that world.

Regarding the Qur’an specifically, Allah (swt) states:
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Indeed you receive the Qur’an from One who

1s all-wise, all-knowing. (27:6)

The term /adun is very much like the term ‘/nd. They are very
close in meaning. This is why regarding ‘knowledge’ ( 7/m), the

Qur’an also says:

A xe G
Its knowledge is only with Allah (67:26)

And:

! There are also verses that confirm divine signs including miracles and
the verses of the scripture are from Allah (swt) and not from dunya. The
Qur’ans says:

A e SUYIG)
The signs are only with Allah (6:109, 29:50)
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and taught him a knowledge from Our own. (18:65)

In any case, both these terms refer to a place very close to
Allah (swt). Therefore, the Qur’an is given to the Prophet
Muhammad (s) from Allah (swt). But He is not giving it to the
Prophet Muhammad (s) in the sense of a worldly type of
giving; rather, He is giving it from a place that is the closest to
Him to the Prophet Muhammad (s). Therefore, the Qur’an is

not from dunya.

The Qur’an says:

dora 013 2 by Bsione 0
Rather it is a glorious Quran, in a preserved
tablet. (85:21-22)

Thus, this noble and glorious Qur’an is in the /awh mahftiz,
meaning in a protected tablet. This lawh mahfiiz is not really
a tablet made from a material like wood or stone. The lawh
mahftiiz (preserved tablet) is a level of Allah’s knowledge that
contains information about all facts, realities, and events, even
those that so far have not happened in this world; everything
is in the Jawh mahfiz. The lawh mahfiz has the final decisive
information. Other than /awh mahfiiz, there are lower tablets
known as a/wah mahw wa ithbat, which contain information
that is subject to change and is conditional, and therefore may
or may not happen, since these things can be prevented from

occurring. For example, a person may be scheduled to die in
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a car accident, but the deadline may not be fixed. Then, before
this happens, the person pays sadagah (charity). This payment
of sadagah may change the situation, and so the person does
not actually die at the time which was initially written in a/wah

mahw wa ithbat.

In a hadith, Imam Bagqir (a) says:

ﬁ\-ﬁeU@A%)w@.\ﬂﬁﬂﬁﬁb.kﬂ\-@r@nmm
There are certain matters which are definitely
going to happen and are not going to change.
And there are certain things which are in
suspension and are conditional, and the
decision regarding them lies with Allah. Allah

can make them happen earlier or can stop them
ot can allow them to happen.'

So, some things like the Day of Resurrection are definitely
going to happen, and even if we all wanted to avoid them, we
could not. However, many events can be stopped, hastened,

or postponed — or will happen if things are left as they are.

The reason these tablets are called mahw wa ithbat is due to
the following verse of the Qur’an in Surah al-Ra‘d, verse 39,
in which Allah (swt) says:

I “Ayyashi, Muhammad ibn Mas‘ad, 7afsir al-‘Ayyashi, vol. 2, p. 217.

286



uw\n r\ .,\&) wg o Gl g
Allah effaces and confirms whatever He wishes
and with Him is the Mother Book. (13:39)

The ‘mother of the book’ refers to the main book that

contains all decisive information.

S el G QST 54
and indeed it [the Qur'an] is with Us in the
Mother Book [and it is] surely sublime and

wise. (43:4)

So, there is a level of knowledge that has information in a
decisive and final way about everything, and that is /awh
mahtiz, umm al-kitab, or kitab maknun (the hidden book)
and this is the origin of the Qur’an.

Therefore, we understand from this that the Qur’an is not a
book on a shelf, and we must not think of it in this way. The
book on the shelf is a representation of the Qur’an, an image
of the Qur’an. However, the true Qur’an is not on the shelf;
rather, it is in the /awh mahfiiz. As a comparison, when we
take many pictures of a person, those pictures are not that
person. Similarly, we can print millions of copies of the
Qur’an and put one in every room, but those Qut’ans are not
the original. It will be an image or copy of the original Qur’an.

The Qur’an is only one, and Allah (swt) has that with Him.
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A manifestation of that Qur’an, after simplification, has been
given to Prophet Muhammad (s). And that manifestation is
what can cause mountains to crumble. But what we have on
paper is not even that; it is after many levels of simplification.
It is put onto paper and is sacred and cannot be touched
without wudi, and we cannot understand it fully even after
fourteen centuries! There is still so much to understand. But
it is not still the real Qur’an; it is an image or representation

of the real Qur’an.

In another verse, Allah (swt) says:

e
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This is indeed a noble Quran, in a covered

Book; no one touches it except the pure ones.
(56:77-79)

The Qur’an is noble and honourable (karim). That katim
Qur’an is in a hidden book which is lawh mahfiz or umm al-
kitab; no one touches it except those who are purified. This
means either that no one touches kitab maknun, or else that
no one touches the Qur’an which is in the kitab maknun.
Whichever meaning is preferred will not make much
difference to our discussion, as both will mean that the Qur’an
cannot be touched except by those who are mutahharin
(purified). The mutahharan are those who have no impurity,

and Allah (swt) has purified them thoroughly:
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Indeed, Allah desires to repel all impurity from

you, O People of the Household, and purity
you with a thorough putification. (33:33)

These are the people who can just touch the Qur’an, not own
it or grasp it. We can try to access the Qur’an by purifying
ourselves as much as possible, in order for us to understand
something of it. Otherwise, the people who really enjoy the
Qur’an are the infallibles because they have been purified.
They can touch the Qur’an, and anyone who is lower than

them can access it from a distance.

There is a big difference between touching something and
seeing it from a distance. Imagine you are in the midst of a
freezing cold winter day and you see a heater from a distance.
Up to certain distance you would still benefit from the heat

but after some limit you will not have any benefit!

Two dimensions or faces of the Qur’an

There is another very important passage of the Qur’an in
which Allah (swt) refers to two dimensions or faces of the

Qurlan:
o sl ST 0T e )

Surely We have made it an Arabic Quran that
you may understand (43:3)
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The Qur’an is something that can be read. The reference to
‘Arabic’ in this verse either means ‘clear’ or the actual Arabic
language. The only verse in which it definitely means the
language of Arabic is the following verse:

ot ol

In a clear Arabic language (26:195)
This is because the term mubin itself means ‘clear’, and so in
the verse above, it would not make sense for the verse to
mean ‘clear clear’. But in the verse 43:3, it can mean either
‘clear’ or the actual Arabic language. This is because the
Arabic language has the potential to clarify things very well.
So Arabic as a language is clear, and that is one reason why

Allah (swt) chose Arabic as the language of the Qur’an.

In any case, Allah (swt) says: ‘Surely We have made it an
Arabic Quran that you may understand. (43:3)" He is telling
us that He made it a text that is clear, so that we can
understand. Then in the next verse Allah (swt) says that the
Qur’an is with Us:

S G o s,
And indeed, it is with Us in the Mother Book
[and it is] surely sublime and wise. (43:4)

This verse does not say that the Qur’an is from the sublime

and wise, but rather it itself is sublime and wise. Allah 1s ‘AZiy
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(High) and the Qur’an is also high. Allah is Hakim and the

Qur’an is also hakim because it is the word of Allah.

Therefore, Allah (swt) says that the Qur’an is with Him,
meaning it is very close to Him, in /awh mahfiiz, and it is
aliyyun hakim. But He has also made it into a text so that we
can understand it. For example, we cannot understand Allah
(swt) as He is. When a scholar writes a few lines about Allah
(swt), these few lines are just talking about Allah (swt) so that
the reader can understand, but Allah (swt) is different from
this. Allah (swt) can never be described by any text. Indeed no
one has the right and capacity to describe Allah (swt) apart

from the mukhlasin:
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Clear is Allah of whatever they allege [about

Him], [all] except Allah’s purified servants.
(37:159-160)

And Imam Ali (a) says in Nahy al-Balaghah:
s il i oYyl JGS

And the perfection of His purity is to deny
Him attributes.'

Hence, we cannot describe Allah (swt), nor should we ever

think that we can grasp Him. Yes, there are some qualities of

! Imam Ali (a), Nahj al-Balighah, ed. Subhi Salih, p. 39.
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His that are somewhat like the qualities that we understand,

and that are accidental to our essence.

In any case, Allah (swt) says there are two faces of the Qut’an.
The first is the real Qur’an which is with Allah (swt) in umm
al-kitab and is ‘alfyun hakim. That has no linguistic expression,
no chapters, and no verses; it does not have 114 chapters. But
there is another face of the Qut’an which is available to us,
and that is the Qur’an as a text that we read and ponder on in

order to understand.

Therefore, the meaning of inzal is now clear, ie. that the
Qur’an is with Allah (swt) and is very high. /nza/is when that
high reality that is very close to Allah (swt) in /awh mahtiz is
represented to us in the form of a text. However, the Qut’an
remains with Allah (swt); at no point does He say that it used
to be with Him and is no longer. It is still there. And in that
world, there is no past, present, or future, and nothing departs
from there. So, the Qur’an has at the same time two faces, or
you can say that the Qur’an exists at the same time in the both
domains, here and there. But when it is with us, it has a
worldly appearance, and when it is there, it has another

appearance.
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For example, when Lady Mary saw Gabriel (or the Holy

Spirit),' she saw a human being:

Lo s 1 o Ly, L WL
and he became incarnate for her as a well-
proportioned human. (19:17)

That angel or holy spirit took the form of a complete human
being. ‘Sawiyyan’ means ‘complete’. It is not that something
was missing. It had all the human parts, such as eyes, ears, and
a nose. The question is: did that angel — supposing it was
Gabriel — by taking the form of a human being, stop being an
angel? Or did it remain an angel? Of course, it still remained
an angel. It just took the form of a human being but did not
become a human being. It cannot be treated as a human being,

just because it looks like one.

If Gabriel comes to us in the form of a human being, we
should not reduce our respect for him and say, ‘You are a
human being like any other human being, so we will treat you
like any other human being.” No, we should remember that
this is the archangel Gabriel. It is just that he has been kind to
us and has taken the form of a human being so that we can

see him and talk to him, because if he had remained in the

! Either interpretation is possible, since the Qur’anic text refers to a ‘spirit’
(rah) that came to Lady Mary. This could either refer to the angel Gabriel
(al-rih al-amin) or else the Holy Spirit (rih al-qudus), although some
hadith refer to the rih here as the angel Gabriel.
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form of an angel then we would not have been able to
experience him, see him, and talk to him. He has just taken a

form that is familiar to us.

Now, if the word of Allah (swt), the knowledge of Allah (swt),
and the wisdom of Allah (swt) take the form of a book and
come to us so that we can understand it, then we should not
treat it like other books. It looks like a book and has taken the
form of a text, but this is not what it really is. It has been made
to appear that way for us to understand. As we mentioned the
verse says: ‘Surely We have made it an Arabic Qur’an that you
may understand’ (43:3) but ‘And indeed, it 1s with Us in the
Mother Book [and it 1s] surely sublime and wise.’ (43:4)

The Qur’an is so high that hadith say that it is higher than
believers, martyrs, prophets, and angels." We have it in the
form of a book, and so we should not underestimate it or treat
it like any other book. The Qur’an exists at the same time in

both the domains and does not depart.

The Qur’an has the maximum capacity for guidance

Allah (swt), in order to guide us and help us with our
upliftment — and this upliftment is very important — has sent
down the Qur’an to us in the sense that He has made His
knowledge and His wisdom available to us in this world in a

form that we can try to understand. However, we still do not

! See Chapter 11.
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understand this text; it is a deep ocean which we can never
reach the bottom of, and we can never exhaust all its beautiful
treasures.' But at least we have access to it and we can try, but
the real Qur’an is with Allah (swt).

One of the functions of the Qur’an is that it helps us with our
journey upwards to achieve closeness to Allah (swt). If we
want to rise and get closer to Allah (swt) then the Qur’an can
help us to do this by first of all being a book of guidance. If a
person wishes to rise towards Allah (swt) then he needs
guidance. When you want to go from one location to another
location in your town, you need a navigator. And when you
want to go from the material world to the spiritual world,
obviously you need guidance. In this world, even if you have
been to a place few times, you may still not remember how to
get there and may need guidance. And that world is a place
which you have never been to, so you definitely need

guidance.

The Qur’an is in the closest position to Allah (swt), and if you
travel with the Qur’an, it can take you to the closest position
to Allah (swt). This is the beauty of the Qur’an. It is not as if
it says ‘I cannot go any further’ and stops somewhere in the

road because it has reached its limit. The Qurt’an has no limit,

! Imam Ali (a), Nahj al-Balaghah, ed. Subhi Salih, sermon 198, p. 315.
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because the Qur’an is with Allah (swt).! It is very close to Allah
(swt). The Qur’an can take you to the highest position.

The Qur’an is a rope

One of the beautiful ideas of the Qur’an is that Allah (swt)

has made the Qur’an as a rope:

585, e 1 o
Hold fast, all together to Allah’s rope, and do
not be divided. (3:103)

This rope (habl) which we should hold onto, according to
some hadith, is the Qur’an. For example, in one version of the
hadith of Thagalayn, it quoted from Imam Rida (a), from his
forefathers, that the Prophet (s) said:
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It is as if I am called [for departure from this
wortld] and I have accepted [my death is neat].
And indeed, I am leaving among you two
valuable things: one of them is greater than the

other. The book of Allah — a rope that extends
from heaven to earth, and my family — my Ahl

' “And indeed it is with Us in the Mother Book [and it is] surely sublime
and wise.” (Qur'an 43:4)
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al-Bayt. Be careful how you treat them after
me. Be careful how you treat them after me.'

The link that connects the earth with the heaven, the rope that

extends from heaven to earth is the Qut’an.

The hadith does not say ‘a rope which is sent down or
dropped’; rather, it says ‘a rope that extends (hablun mamdiid)
from heaven to earth.” If the hadith had said ‘a rope which is
sent down or dropped’ then it would have been a rope sent
down from a higher place to a lower place: a rope in the
heavens dropped down so we could hold onto it. But
mamdud means ‘extended from there to here with one side
still at the point of origin’, held by Allah (swt). In a helicopter,
when you want to rescue people from a fire, you send down
the ladder while holding the top; you do not drop it. Instead,
what should happen is one end should be held firmly, and the
other end should be sent down, so they can climb to safety.
Allah (swt) has not dropped the Qur’an; He has extended the
rope to us and says: ‘Hold fast, altogether, to Allah’s rope
(3:103).

The Prophet is quoted as saying:

" Imam Ali ibn Musa (a), Sahifah al-Imam al-Rida (a), p. 59. This hadith is
also mentioned in Sunni sources. For example, Ibn Hanbal, Aba ‘Abdillah,
Musnad al-Imam Ahmad ibn Hanbal, vol. 17, p. 169-170, no. 11104.
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Truly this Qur’an is the manifest light and the
firm rope, the strongest handhold, and the

highest rank, and the best healing, and the
grates merit and felicity.'

In another hadith, Imam Ali (a) says:

AP P W L OV I
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You should adhere to the Book of Allah
because it is the strong rope, a clear light, a
benefiting cure, a quenching for thirst,
protection for the adherent, and deliverance
for those who hold on to it.?

How much we act upon the Qur’an and rise determines how
close we become to Allah (swt), and the same thing is reflected
in heaven. It will be said to people ‘read and rise.” One hadith
states that the number of ranks in heaven is equal to the
number of verses of the Quran.” So, in heaven you will be

told ‘read and rise,” meaning that the amount a person was

U Imam Hasan b. Ali (a), al-Tafsir al-Mansub ila al-Imam al-Hasan al-
‘Askarti (a), p. 449.

2 Imam Ali (a), Naty al-Balaghah, ed. Subhi Salih, p. 219.
3 Huwayzi, ‘Abd Ali, 7afsir Nir al-Thqalayn, vol. 3, p. 171. The full text
in Arabic is as follows:
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able to rise to Allah (swt) in the world will be reflected in how

much he can rise in heaven. This is the position of the Qur’an.

However, there is another connection that we have when we
want to be connected to the heaven and rise. We have the
Qur’an — ‘a rope extended from heaven to the earth’ — but
maybe if you have just one rope it will be difficult and you
might still fall. You still will not know how to rise. Allah (swt)
has provided us with a second connection, but this one is
from earth to heaven, and this is Aujjah of Allah (swt) on the
earth. We read in Du‘a’ Nudbah:

s LY e el o)
Where is the means of access that connects the
earth and the heavens?

The Qur’an is a connection from heaven to earth, but the
Imam is a connection from earth to heaven. So the Qur'an
connects Allah (swt) and heaven to us. Imam Mahdi connects
us to Allah (swt). Therefore, if you have two ropes, two
connections like these, and you hold on to them, you do not
go astray. We read in another version of the hadith of

Thaqalayn:

R
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Verily, I am leaving among you two precious
things. If you adhere to them both, you will
never go astray after me.'

Now the question may be raised as to whether a person who
only holds on to one of them can go wrong. On the surface
the answer is yes. If someone says ‘I do not want Ahl al-Bayt
(a)’ or ‘I do not want the Qur’an’, he may go astray. However,
the reality is that we cannot actually hold onto one of them
without holding on the other. We cannot be a true follower
of the Imam (a) if we abandon the Qur’an, and on the other
hand we cannot be a true follower the Qur’an if we abandon
the Imam (a). Therefore, when we say we have to hold on to
both of them, it does not mean that there is a way to hold on
to only one of these because these are the book and the
teacher. We cannot say we want the book but not the teacher,
for the teacher is not saying anything other than what is in the
book. Therefore, if someone does not want the teacher, it
means he does not want the book; it is the same if someone
says ‘I want the teacher but not the book’. The teacher is just
teaching this book. In the time of the Prophet (s), no one
could make a distinction and say ‘I love the Prophet (s) but
not the Qur’an’ or vice versa. The same is true for Imam (a),
for the Imam (a) is continuing the same job. Of course, he

does not receive revelation; he is not bringing anything new

! Tabarsi, Ahmad ibn Ali, a/-Ihtijaj ‘ala Ahl al-Lijaj, vol. 2, p. 380.
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to the Qur’an. So no one can say ‘I love the Imam (a), not the

Qur’an’ or ‘I love the Qur’an, not the Imam (a).’

The important point here is that we have only one source of
guidance as the scripture. For us Muslims, this is the Qur’an,
which is final and the most complete message of Allah (swt).
Nothing comes next to the Qur’an. The collections of hadith
are very important, but they do not come next to the Qur’an;
rather, they come under the Qur’an. Hadith are explanations
and exemplifications of the Qur’an. Hadith are the words of
the Prophet (s), and the Prophet (s) is the teacher of the book.
Allah says in the Qur’an:
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As We sent to you an Apostle from among
yourselves, who recites to you Our signs, and
putifies you, and teaches you the Book and
wisdom, and teaches you what you did not
know. (2:151)

The Sunnah of the Prophet (s) is like lectures that the Prophet
(s) has given in teaching the Qur’an. Thus, we only have one
source, but we cannot understand the Qur’an without using
the explanations of the Prophet (s) or teachers of the Qur’an,

so there is no way to make a distinction.

Hence, we have been given by Allah two ways to connect

ourselves to Him: the Qur’an and the Aujjah of Allah (swt).
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These two, throughout the year, are with us, but when it
comes to the night of (adr, something extraordinary

happens, which we will discuss later.

302



Chapter 14
The Qutr’an is alive

—’$.—

Introduction

In the previous section, we spoke about some characteristics
of the Qur’an according to the Qur’an which explain the
status of the Qur’an. We said that the Qur’an has been sent to
us after a process of simplification. We said that the Qur’an
has come to us without departing from the place where it was
originally situated, which is near Allah (swt) and in the Mother
of the Book. Also we talked about the Qur’an being a rope to
elevate us towards Allah (swt). In this chapter we will discuss
some other characteristics, like the Qur’an being alive and

fresh, and that it has been sent to all of us.

The freshness of the Qur’an

Another important point to discuss regarding the reality of the
Qur’an is the freshness of the Qur’an. Imam Muhammad

Bagir (a) is quoted as saying:
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Everything has a spring, and the spring season
for the Qur’an is the month of Ramadan.'

Ramadan being the ‘spring of the Qur’an’ can be explained as
being because people read the Qur’an more in this month,
and it receives more attention. Therefore, the month of
Ramadan is a hot season for the Qur’an. However, there is a

deeper way of understanding this hadith.

Let us consider what types of things have a spring. For
example, metal does not have a spring. Only a thing that
possesses life can be described as having a spring, such as a
tree — it has a spring in which it gains a new lease of life and
freshness. In spring, we see nice green leaves come back to
the tree, and the tree and the land are revived. Winter is like
death, and spring is the new life. In the Qur’an, Allah (swt)
compares and likens this to resurrection. We read in the

Qur’an:
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1t is Allah who sends the winds and they raise
a cloud; then We drtive them toward a dead
Iand and with it revive the earth after its death.

Likewise will be the resurrection [of the dead)].
(35:9)

! Kulayni, Muhammad, a/-Kaf, vol. 2, p. 630.
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In spring, we normally have a sense of wellbeing and
goodness due to the weather becoming more pleasant, and
due to the changes in nature. So, spring is a time of
refreshment and energy, and it is when things become more

vital and more vibrant.

Imam Muhammad Bagqir (a) says that everything has a spring,
meaning everything that possesses life, and for the Qur’an, the
month of Ramadan is the time of spring. To have a better
understanding of this hadith, we can put it next to another
hadith in which Imam Sadiq (a) was asked by one of his

companions about constant newness of the Qur’an:
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What is with the Qur’an in that teaching and
studying do not add except to its freshness?

Imam Sadiq (a) replied:
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It is because Allah (swt) did not make it for one
particular time over another, or for one
particular group of people over another. It is
new for every age, and for every group of
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people there is a freshness in it until the Day of
Judgement.'

Hence, we can understand that, in a sense, Allah (swt) is re-
introducing the Qur’an to us in every month of Ramadan, and
once again emphasising the revelation of the Qur’an. Allah
(swt) is refreshing the blessings which come through the
Qur’an in the month of Ramadan. Every month of Ramadan
is a source of new life for the Muslim community and a new

opportunity to benefit from this ongoing river of revelation.

The Qur’an is not like a normal book. When we buy a book,
it feels very new for the first time. On the second reading, it
may still feel new. But then on the third reading, it becomes
boring. Similarly, when we go to a new place, it seems very
interesting, but then if we go there few times, it becomes very
boring. The same can apply to a new car and many other

things. But the Qur’an is always new and fresh.

We can draw some conclusions from these hadith.

U'T'ast, Muhammad ibn al-Hasan, Amali (Ttsi), p. 580. Another version of
this hadith is narrated in Ibn Babawayh, Muhammad ibn Ali, TUyun
Akhbar al-Rida, vol. 2, p. 87. The Arabic text is as follows:
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I. The Qut’an has been given to all of us

Allah (swt) did not only consider the people in the time of the
advent of Islam as the recipients of the Qur’an. It is not the
case that only the people of that age and time were addressed,
and that the Qur’an was only given to them. The Qur’an was

given to them and us.

Normally, we think that the Qur’an was given to the people
of that time but that it is also valid for us. We think that Allah
(swt) gave it to them but that we can also benefit from it
because this message is universal and eternal. But according
to the hadith, we have an equal share. Those people who are
present in this age and time are just as important recipients of
the Qur’an as any other. And the Qur’an addresses us as
equally as it does those people at the advent of Islam. Of
course, we do not mean by the people of that time the
Prophet Muhammad (s) and the Imams, but, rather, as people

in general, Allah (swt) intended the Qur’an for us too.

For example, if I give my child a book, I might tell him to
keep it to himself. At other times, I might tell him to share it
with other people. And sometimes I might give a book to all
the children including my child. If I give it to my child, then
others will not be the first to receive it. We are honoured that

Allah (swt) has given the Qut’an to all of us.
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II. The Qutr’an is alive

If we agree that Allah (swt), right from the beginning, has
given the Qur’an to all people, then another question may
arise: has Allah (swt) given it to all generations in that time, or
has He given the Qur’an to every generation in their own

time? This requires a big change in attitude.

If we say that Allah (swt) has given the Qur’an to all
generations in that time, then it means we are somehow
limited in how we can benefit from it due to the way that the
Qur’an has been revealed. But if we say that Allah (swt), from
the outset, meant the Qur’an to be for all generations in their
own time, then it means that this book is a living book, and
this book visits every generation in their own time and

context.

For instance, take the example of an ‘a/im who lived one
thousand years ago but was somehow able to speak to us. This
is something very good, but it is very different from an ‘alim
who has lived with all generations and now speaks to us in the
current time. If the Qur’an is for all people and all times and
ages, then it means that the Qur’an is living with us and that
it is alive. Now, we can add this concept to the idea of the

freshness of the Qut’an.

In another hadith, Imam Rida (a) says:
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With the passage of time, the Qur’an does not
become outdated or worn out, and it is not
affected by many tongues reciting it. This is
because it has not been made for only one time
and not other times; rather, it has been made
to be a guide and a proof for all people:
‘falsehood cannot approach it, from before it

nor from behind it, sent down from One all-
Wise, all-Laudable.”

When an idea or thought gets affected by time, it means it is
no longer as true as it used to be. It means falsehood can come

into it.

Now the last piece of evidence is regarding the relationship
between the Qur’an and the night of Qadr. Someone asked
Imam Sadiq (a) regarding the night of Qadr and said, ‘Please
inform me whether it was a one-time event or if it happens

every year.” Imam Sadiq (a) replied:
ol A g ) sl Al s’

If the night of Qadr is removed, then the
Qur’an would be taken back [by Allah].?

! Ibn Babawayh, Muhammad b. Ali, ‘Uyin Akhbar al-Ridz, vol. 2, p. 130.
2 Kulayni, Muhammad, a/-Kafi, vol. 4, p. 158.
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This is a very important hadith. It means that every year the
night of Qadr signals the beginning of the year, and the new
year starts from that blessed night. However, this new year is
not only for us, and it is not only that the affairs for the next
twelve months are decided in the night of Qadr—indeed they
are, but there is more happening than that — even for the
Qur’an, the night of Qadris the beginning of a new year. The
time of Ramadan is the spring for the Qur’an, and the night
of Qadris the time in which Allah (swt) in a sense is giving us
the Qur’an again. In a sense, the Qur’an is being revealed
again, the light and energy of the Qur’an is being given to us
again, so there is a sense of continuity in the revelation of the
Quran. Of course, there are no new chapters or verses
revealed, and we are not adding anything to the Qur’an. The
Qur’an is fixed as it is, but this book of Allah that we have is

refreshed every year.

To make this clearer, we can give an example. Sometimes, you
have a picture of your father or mother, and whenever you
miss your father or mother, you can look at the picture. But
perhaps the picture was taken twenty or thirty years ago. In
that picture, you see the condition of your father or mother
as they were twenty or thirty years ago. It could be that by
now they have become very old. Perhaps in the photo they
had black hair and now it is grey; maybe they are now ill or
even dead. Hence, you have a picture of your father or

mother, but as they were twenty or thirty years ago.
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Now, when we say that the Qur’an is a manifestation of Allah
(swt) and the book of Allah (swt), then it does not mean that
the Qur’an shows the way Allah (swt) spoke to the people of
that time and according to their condition. The Qur’an is
speaking today so it is like a live picture, like a picture that is
updated all the time; as soon as there is a change it is reflected,
and the picture is always fresh. When we see someone in the
mirror, it is very different from seeing them in a printed

picture.

Allah’s (swt) book is not like a book written by an ordinary
author. After twenty or thirty years, an ordinary author’s ideas
may change because, as you know, a book shows the ideas of
the author at the time of writing. After a book is written, it
almost totally loses its connection with the author. If the
author becomes a better or worse person, or more or less
knowledgeable, then the book is still there and will not reflect
these changes. But, imagine a book that someone writes, and
which remains with that person and always reflects that
person. You can understand the difference between these two

scenatrios.

Therefore, every year Allah (swt) is again talking to us and
sending light to us through the Qur’an. Therefore, if we
understand new things from the Qur’an, it is not because we
are becoming cleverer or because we are just benefitting from
the scholarship of other ‘u/ama. No, Qur’anic studies is not

like the study of biology, physics, or chemistry, fields that are
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evolving because we benefit from the experience of other
people and their experience and study, and then we build
upon it. In the case of the Qur’an, Allah (swt) is revealing
more and more to us. Allah (swt) is guiding us every year, and
guiding humanity when they go through new challenges. It is
a connection or a rope that is always held by Allah (swt), and
this rope — depending on our situation — keeps guiding us.

This is very important.

Therefore, every generation should go back to the Qur’an and
be 100% sure that they have the answers to their current
problems. It is not the case that we try and find the answers
to the problems of fourteen centuries ago and we try to bring
those answers to fit the needs of today. We want to try and
understand the solutions that the Qur’an is giving us right
now because the Qur’an is a living book and not a dead book.
If we become more pious and honest, then the Qur’an can
speak to us in a way it has not spoken to anyone else. This is
possible. We will mention some hadith that indicate that the
Qur’an contains everything we need and we should ask it to
speak to us, but it does not because we are not qualified. This
is why we refer to the Ahl al-Bayt (a). However, if we purify
ourselves and approach the Qut’an in a proper manner then

it can guide us.

There is an important hadith from Imam Muhammad Baqir

(a) in which a person called ‘Abd al-Rahim al-Qasir says:
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One day I was in the company of Imam Baqjir
(a), and he said: ‘O ‘Abd al-Rahim!’

I said: ‘Here I am!’

He said: ‘Allah said, “You are only a warner,
and there 1s a guide for every people,” and the
Messenger of Allah said: “I am the warner, and
Ali is the guide.” Who is the guide today?’

I remained quiet for a long time. Then I raised
my head and said: ‘May I be your ransom, this
is something that is among you, one after the
other, you inherit from one another, until it has
reached you. So you are the guide today, may 1
be your ransom.’

Imam Muhammad Baqir (a) said: “You are
right.’

When the Prophet Muhammad (s) said that Ali (a) is the guide,
or when this verse was revealed, the guide at that particular
time of the revelation of the Qur’an was Imam Ali (a), but
what the Imam is saying is that the application of this verse
carries on. It was applied to Imam Ali (a) at one point, but in
another time it applies to another Imam. This is a point which

we have to reflect upon.
The Imam goes on to explain:

Surely, the Qur’an is living and never dies. And
this verse is alive and never dies. Had the verse
been revealed only about people who died,
then it would have meant that the Qur’an
would also have died. But the Qur’an is
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continuous in the current generation just as it
was relevant to the previous generations.

‘Abd al-Rahim then says that Imam Bagqir (a) said:

Surely the Qur’an is alive and has not died, and
in the same way that day and night continue the
Qur’an is also continuing, and in the same way
the sun and moon are moving. And it [the
Qur’an| continues to apply to those of us who
have come later just as it was applicable to
those of us who came eatlier.'

In another important hadith, Imam Sadiq (a) says:
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! ‘Ayyashi, Muhammad b. Mas‘ad, 7afsir al-‘Ayyashi, vol. 2, p. 203. The
full text in Arabic is as follows:
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The Qur’an has interpretations that occur as
the day and the night, and they run like the sun
and the moon. If an interpretation of
something comes, it will occur. Some
interpretations have come, and some have not
come yet.'

Ta’wilis a term that has many different meanings. Even in the
Qur’anic sciences, ta’wil has been used in different senses.
Here it means ‘what the Qur’an is applied to’; this hadith is
good evidence for that meaning. 72w/ comes from the root
word: a-w-/ meaning ‘to return’. Therefore, when Allah (swt)
gives us an idea or concept, then the case to which the verse
can be applied is known as its za'wil This is the meaning of

ta’wil that is meant here.

Thus, the content of the Qur’an can be regarding things that
have already happened and also those things that will happen
in the future. We should not think that if a verse of the Qut’an
is revealed about a particular incident, then that incident is the
only thing for which that verse was revealed. That incident
was one instance, and there will be further similar incidents to
which that verse can be applied. Therefore, the Qur’an
remains relevant with the passing of time, generation after

generation.

! Ibn Abi Zaynab, Muhammad ibn Ibrahim, a/-Ghaybah Ii al-Nu‘mani, p.
134.
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The Qur’an speaks

Another piece of evidence we can present for this idea of the
Qur’an being alive is that our hadith mention how the Qur’an
speaks; it is not silent. To elaborate on this, first we have to
see what things can be called silent. For example, we can say
a living person is ‘silent’, but not a dead person. In order to
be called ‘silent’, the person needs to have the possibility of
speaking. Or for example, we do not say that a stone is ‘blind’;
the qualities of being blind or seeing are not applied to a stone.
We cannot call something blind which simply does not have
the ability to see or the potential of sight. Therefore, anything
that has the potential to speak but does not speak can be
called silent, and so we cannot say that something that is dead,

or something like a rock, is silent.

When it comes to the Qut’an, we do not say that the Qur’an
is silent; rather, we say that it is speaking. Even to say it is not

silent means it is alive. But we believe that it speaks.

In this regard, Imam Ali (a) is quoted as saying:

ple 45 5] e 51 gt 5 e ST S5
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That is the Qur’an. Ask it to speak to you; it
never will. I inform you on behalf of the
Qur’an. In the Qur’an there is knowledge of
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what has passed and what is to come, until the
Day of Judgment. [It contains] judgment
[about things that happened] between you, and
an explanation of what you have come to
disagree over. If you asked me about it, I would
teach you [the solutions for your daily
problems].!

The Qur’an will not speak to ordinary people. For this, we
need people like Imam Ali (a) to inform us on behalf of the
Qur’an. The Qur’an contains immense knowledge of what
happened in the past and what is yet to happen up to the Day
of Judgement, and also contains judgements about things that
happen between people. But we must ask Imam Ali (a) and
the Ahl al-Bayt (a) to teach this to us.”

If the Qur'an were dead, then it would not make sense for
Imam Ali (a) to advise us to ask the Qur’an to speak to us.
The Qutr’an can speak, and can help us with any problem that
we may have and can offer us guidance. As far as the Qur’an
is concerned, it can speak and give us answers, but we cannot
get answers directly from the Qut’an because we are not
people to whom the Qur’an speaks. We are not people that

are sufficiently acquainted with the Qur’an and trusted with

! Kulayni, Muhammad, a/-Kafi, vol. 1, p. 61.

2 In Arabic the term dhalik is used to point to something that is at a

distance. Because the Qur’an has a very high position, it has been referred
to as dhalik al-kitab.
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the Quran. We do not understand the Qur’an, and so it does

not speak to us.

Imam Ali (a) advises us to ask the Qur’an to speak to us. But
it will not, and so he will speak on its behalf. It is not that the
Qur’an does not speak. Indeed, it speaks, but it speaks to
Imam Ali (a), and so he interprets it for us. Imam Ali (a) is
ready to show us how the Qur’an gives us solutions for our
problems. It addresses contemporary needs and it speaks, but

we need an interpreter.

In another hadith in Nahj al-Balaghah, Imam Ali (a) says:
R e i
This is the book of Allah by which you see and

you speak and you hear. Part of it speaks for
the other, and one part testifies to the other."

If a person can master all the cross-references in the Qur’an,
where one verse in one chapter may be the key to
understanding another verse in another chapter, and one of
them may be in the beginning of the Qur’an and the other one

at the end of the Qur’an, then if a person knows this skill and

! Imam Ali (a), Nahj al-Balaghah, ed. Subhi Salih, p. 192.
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how to bring them together, then many meanings of the

Qur’an can become clear.'

In another hadith Mu‘alla ibn Khunays narrates from Imam
Sadiq (a):
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There is no issue in which two people disagree,
except there is a principle for it in the Qur’an.

But the intellects of people cannot reach that
principle.2

If, for example, two members of the same sect have a
discussion between themselves, or it could be two colleagues,
ot a husband and wife, or any disagreement between people,
then Imam Sadiq (a) says that there is something in the Qur’an
that can solve the problem. The answer is there, but we

cannot get the answer.

It is as if we have a very clear book, but written in a language
that we do not understand. For example, there may be a book
that is very clear, perhaps written for young children, but if a
person does not know the language in which the book is

written then he will not understand any of it. When we read

! This method is known as tafsir al-Qut’an bi al-Qut’an, which is the
method we talked about. ‘Allamah Tabataba’1 was a master of this method.

2 Kulayni, Muhammad, a/-Kafi, vol. 1, p. 60.
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the Qur’an, unfortunately we only see the surface and we do
not get into the deeper layers of it. At times, some people read
the Qur’an and claim that they do not find anything in it that
is relevant to their lives. They claim that it merely talks about
the Prophet Moses, Jesus, Abraham, and Prophet
Muhammad (s), and that it is old and contains nothing about

today’s issues such as technology or cloning.

However, there are others whose hearts and minds are
attuned to the Qur’an. They find Qur’anic guidance for
everything — not just the big events and issues in their life, but
for everything that happens to them throughout the day. They
find guidance in the Qur’an that tells them what to do when
they are faced with any problem. Hence, the same book for
some people can be irrelevant, while for others it can be very
meaningful; it depends on the approach of the people towards
1t.

Imagine that you have a radio that is only tuned to FM. It will
be able to play a few stations. However, if it is tuned to
medium-wave then it can play perhaps one hundred stations,
and if it is short-wave then perhaps it can play one thousand.
Hence, depending on the sensitivity of the reception, you can
receive more or less. However, some radios are switched off
and so they do not receive anything! Such hearts think there
are no stations out there, whereas in reality they are switched
off and so they do not receive anything. People are all very
different.
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Itis even the case for our own senses. There are many colours
we cannot see and smells we cannot smell, whereas some
animals can only see black and white. But if you ask them
about colours, then those animals will admit that they do not
know anything about them, but because they are fair, they will
not deny them. However, human beings are not always fair,
and that is why we may deny the existence of something if we
do not understand it. The Qur’an is a book that offers answers

for all problems.

Two aspects of the Qut’an being alive

Now, if we put all these hadith together with what we
mentioned and explained previously, then we can conclude

that the Qur’an is alive in two senses:

I. The Qur’an can be applied to new cases and is alive in this
sense. This is what clearly is understandable from the hadith

and it has been said by many scholars about those hadith.

II. The other sense in which the Qur’an is alive is what we
said regarding Allah (swt) guiding us through the Qur’an, and
that this guidance is fresh. This guidance can be broadened
and expanded generation after generation. Furthermore, the
Quran is something that belongs to the other world.
Something belonging to that world is full of life, and so even
if it is presented to us in a form of a text, it is still not worldly

and still remains alive.
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If an angel comes to us in the form of a human being, we will
acknowledge this is an angel even though it has the shape and
form of a human being. And of course, when the angel takes
the form of a human being, it will take the form of a living
human being, not a dead human being because an angel has
understanding and knowledge so it cannot be in the form of

a dead human.'

Therefore, the Qur’an is close to Allah (swt), ‘And indeed it is
with Us.” Now it has taken the form of a book, and that book

has to be a living book and not a dead book. This is very

important.

The Qur’an as a manifestation of Allah (swt)

Now that we have discussed how the Qur’an is alive, we will
embark upon a discussion of how the Quran is a
manifestation of Allah (swt), and this relates to the concept of

the Qur’an being alive, because tajalliis also living.

Regarding the Qur’an, we use the word tajalli. It means
‘manifestation’ and comes from the root word: ja/ai means

‘clarity’ and ‘polishing’. Hence, tajalli refers to when

! Previously we talked about this. ‘ We sent to her Our Spitit and he became
incarnate for her as a well-proportioned human.” (Qur’an 19:17)

2 Qut’an 43:4.
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something becomes clear, and it shows itself in something

else.

Consider this hadith in which Imam Ali (a) says:

R o e ol S L S
He — glory be to Him - manifested Himself for
people in His book, without people seeing
Him.'
This hadith explains that we cannot see Allah (swt), but He

has made a manifestation for us in His book.

There is another hadith from Imam Sadiq (a), in which the
narrator asked Imam about ghashyah, the condition of the
Prophet Muhammad (s) when he was overwhelmed and
almost unconscious at the time of receiving wahy. The Imam

(a) replied:

S oo 15 3 ST A i s S W) St
That [state of ghashyah was happening to
Prophet Muhammad (s)] when Allah
manifested Himself without anyone being

between him [Prophet Muhammad (s)] and
Allah.?

! Kulayni, Muhammad, a/-Kafj, vol. 8, p. 387.
2 Ibn Babawayh, Muhammad b. Ali, a/-Tawhid (I al-Sadiq), p. 115. The

full text in Arabic is as follows:
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The Imam says that was happening to the Prophet (s) when
Allah was manifesting Himself to him without anyone being
between Him and the Prophet (s), it was not through Gabriel.
In another hadith the Imam (a) says:

M\})g\.@jﬁb\;‘&}f&‘&b\:&n.&&;ﬁ)\.@‘

Indeed this [condition of ghashyah would

happen to the Prophet] when he was addressed

by Allah — the Mighty and Glorious — without

any interpreter or intermediary.'
To understand the concept of manifestation better, we have
to refer to the verse regarding Prophet Moses and Children of
Israel, when they asked him to show them Allah (swt). The
Children of Israel were very interested in empirical
knowledge, and they wanted to see and touch their Lord. This
is why, right after they crossed the river or sea, they saw a

group of people worshiping idols and they commented that
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! Ibn Babiwayh, Muhammad b. Ali, Kamal al-Din wa Tamam al-Ni‘mah,
vol. 1, pp. 85-86. The full text in Arabic is as follows:

,,,,,

e %5 ST (o) A 35T 3 A sl e () ol Y
J—’-*ipj(u’ wﬂ\@\l;jg&&ﬁblv» :J\,u(t)&j:.?laﬂ
Ao (05 L) el 5008 oy o b ke s 5] w3l i aile

iy s plaxs i ob] U s 5o alll £D

324



those people were very fortunate that they are able to see their

god. They said to Prophet Moses:

WS Jl b
O Moses, make for us a god like the gods that
they have. (7:138)

It is like they said: “‘We are very content so give us just one
idol; they have so many but we only want one!” This is one of
the things which they used to ask Prophet Moses — that he
should show them Allah (swt) in a way that they can see Him
with their eyes." Of course Prophet Moses knew this was not
possible, and actually a god that can be seen is not God, and
would be a very limited being. Nevertheless, he still conveyed
this to Allah (swt):
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When Moses arrived at Our tryst and his Lord
spoke to him, he said, My Lord, show
[Yourself] to me, that I may look at You!” He

said, “You shall not see Me. But look at the

mountain: if it abides in its place, then you will
see Me.” So when his Lord disclosed Himself

V<Show us Allah visibly (Qut’an 4:153).
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to the mountain, He levelled it, and Moses fell
down swooning. And when he recovered, he
said, ‘Immaculate are You! I turn to You in
penitence, and I am the first of the faithful.’
(7:143)

Now, if the Prophet Moses was not able to see Allah (swt)
then, for sure other people should not even think about it
being possible for them. If anyone was able to see Allah (swt)
then it would have been the Prophet Moses. Note that he did
not say ‘show [Yourself] to us’ but rather ‘show [Yourself] to
me.’

Allah (swt) replied with the word /an which signifies ‘never.’
However, Allah (swt) is a teacher.! A teacher does not just say
‘yes’ or ‘no’, but also explains. Allah (swt) proved to the angels
why He chose Adam as His representative. He did not just tell
them not to ask questions; He explained for them.” With
Prophet Moses, again Allah (swt) is a teacher and an educator.

He wants people to understand, and so he made a

1 Surah al-Rahman, verses 1-2:
Sl e L)
The All-beneficent, has taught the Qur’an.
2 Surah Baqarah, verse 31:
Vi el onal U SO e e e 1 WS Ll T ey
oslo (wf ol
And He taught Adam the Names, all of tb/;fm; thef;

presented them to the angels and said, “Tell me the
names of these, if you are truthful.
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demonstration for him and told him to look at the mountain.
The mountain could not take even the manifestation of Allah
(swt). It was enough to make it explode, and Prophet Moses

fell down in a swoon.

This verse shows that in addition to the fact that we cannot
see Allah (swt), we cannot cope with the manifestation of
Allah (swt). Prophet Muhammad (s) had such a heart and
capacity that was expansive enough for him to cope with the
manifestation of Allah (swt), but he became overwhelmed.
The Holy Prophet (s) was overwhelmed but he was able to
survive. Therefore, the Qur’an is not less than the
manifestation of what happened to the mountain at the time

of Prophet Moses. The Qur’an itself says:
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Had We sent down this Quran upon a
mountain, you would have surely seen it
humbled [and] go to pieces with the fear of

Allah. We draw such comparisons for
mankind, so that they may reflect. (59:21)

Therefore, the Qur’an is a manifestation of Allah (swt) which
even a mountain cannot contain or handle. The Prophet
Muhammad (s) received that manifestation. We have not had
that manifestation directly. We are hearing about it, just like

we are hearing about the mountain in the time of Prophet
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Moses. We are sitting comfortably while we hear about Moses

falling down. Nothing is happening to us.

Similarly, the Prophet Muhammad (s) experienced ghashyah,
whereas we do not. This is not because we are very strong,
but rather it is because we are just hearing. Our experience
with the Qur’an is very limited and distant, like a person who

sees a fire from afar will not feel its warmth.
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How to Encounter

the Qur’an



Chapter 15

Our response to the Qur’an
S = —

Introduction

Having studied the status and reality of the Qur’an, we are
now going to discuss our attitude and responsibilities towards
the Qur’an. In what follows, we will study some aspects of an
adequate encounter with this great blessing of Allah (swt) for

humanity.

1. Belief in the Qur’an

The first response that we have to give is faith in the Qur’an.
We have to believe in the Quran and declare that it was
revealed by Allah (swt). However, having faith in the Qur’an
has another level and deeper meaning, which is something
greater than just to say as a kind of declaration of faith that

we believe in the Qur’an.

After careful examination we will come to realise that even
some Muslims may not believe in the Qut’an in its true sense.

The Qur’an mentions:
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This is the Book, there is no doubt in it, a
guidance to the God wary, Who believe in the
Unseen, and maintain the prayer, and spend
out of what We have provided for them. And
who believe in what has been sent down to you
and what was sent down before you, and are
certain of the Hereafter. These are the ones

who follow their Lord’s guidance, and it is they
who are the felicitous. (2:3-5)

This is a description of the people who are pious (muttagin).
They believe in the hidden world and in the hidden realities,
they have faith in the unseen, they establish prayer, they give
charity, they believe in what has been revealed to Prophet
Muhammad (s) and what was revealed before him, and they
believe in the Hereafter. As you can see, one of the
characteristics of the muttagin and those who are guided is:
{They] believe in what has been sent down to you and what
was sent down before you’ Therefore, to believe in the
Qur’an is the main thing. In what follows, we will explain what

this means.

In another place, Allah (swt) says:
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The Apostle has falth in what has been sent
down to him from his Lord, and all the faithful.
Each [of them] has faith in Allah, His angels,
His scriptures and His apostles. [They declare,]

‘We make no distinction between any of His
apostles.” (2:285)

Now, if having faith (iman) were something easily achieved,
for example by just declaring one’s faith in the Qur’an, then
the Qur’an would not have said: ‘The Apostle has taith in
what has been sent down to him from his Lord’ In fact,
having faith in the Qur’an is so important that Allah (swt)
even praises the Holy Prophet (s) for having this faith in the
Qur’an. It is faith of a very high level.

To believe in something means different things depending on
what the purpose of that thing is, and what the function of
that thing is. For example, if a doctor prescribes medicine and
the patient says he believes in it, that means that he believes
that the prescription will serve the purpose and the function
for which it was intended; therefore, he will use it

wholeheartedly and benefit from it.

Therefore, mere declaration of our faith is not sufficient with
regards to the Qur’an, which is a book of guidance, and which
shows us the path towards perfection and the ways of peace.

Belief regarding the Qur’an means that we believe that this is
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what is to be followed and that it must be implemented as our

way of life. This is the meaning of believing in the Qur’an.

With this in mind, now we can understand this hadith better.
The Holy Prophet (s) has said:

One who regards the Qur’an’s prohibitions as
permissible has not believed in it.!

Therefore, if the Qur’an says that we should not do certain
things and we do them, we have not believed in it. If the
Qur’an says we have to avoid injustice, and if we then practice
injustice, it means we have not believed in the Qur’an, no
matter whether we pray, fast, or not. If the Qur’an says that
we have to be kind to our parents and if we are not, then it

means we have not believed in the Qut’an.

To believe in the Qur’an means to follow the guidance given
by the Qur’an. This is not just as an article of faith that we
count in the list of beliefs — we as Muslims say that we believe
in the unity of Allah (swt), and in Prophet Muhammad (s), and
in the Qur’an, and so on. We mean that it is a belief that one’s
life can conform to and can be based upon. This is true belief
in the Qur'an. However, if a person’s life is not based on the

Qur’an, then that person does not believe in the Qur’an.

1 Karajaki, Muhammad, Kanz al-Faw4 id, vol. 1, p. 350.
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2. Looking at the Qut’an

Looking at the Qur’an is very important, and it is one way of
benefitting from the Qur’an. Reciting the Qur’an is another
stage. We have regarded them as two different things because
sometimes we may just look at the Qur’an without reading it.
It could be that a person is unable to read it. So, just looking

at the Qur’an is important.

Of course, reading the Qur’an is also very important. It can
be read by heart, but reading the Qur’an from the text is even
more important. Even if a person knows a passage or chapter
by heart, it is still better to look at the Book and read the
Qur’an. Hence, looking and reading can be considered as two

different things.

Regarding looking at the Qur’an, Prophet Muhammad (s) has

said:

Ble 5205 2 e chmead] 3 B3I
Looking at the Qur’an, even without reading,

is an act of worship ( 7badah).'

Just looking at the Qur’an shows your love and respect for it,

and this will benefit you.

! Ibn Babawayh, Muhammad ibn Ali, Man /a Yahduruhu al-Fagih, vol. 2,
p. 205.
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Imam Zayn al-‘Abidin (a) has said:
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The verses of the Qur’an are treasures. If these
treasures are open, then you should look into
it.!
Normally, a treasure is something that is closed, and its doors
are only opened for someone who is trusted. The Qur’an is
such that once it is opened, we should look at its treasures.
We must not underestimate this pleasure and this blessing of
being able to look at the Qur’an. It is sad that sometimes
people have the Qur’an without the Arabic, and they use just
a translation. A translation of the Qur’an is not the Qut’an.
The Quran has to be the same words that Allah (swt)
revealed. Even if you rewrite the Qur’an in Arabic without
exactly the same words and order of words, it will not be the

Qur’an.

In another hadith from, Prophet Muhammad (s) said:
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1 Kulayni, Muhammad, a/-Kaf, vol. 2, p. 609.
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One who continuously looks at the Qur’an
(mushat) will benefit from his sight as long as

he lives in this world.!

This means that this person’s sight will be blessed, and he will
truly benefit from it. Many times, we have something, but we
do not benefit from it. It is not just a matter of not being
blind. There are people who have eyes and are not blind, but
they do not benefit from their sight because they have never
learned anything good, they do not read anything good, and
they do not use their eyes for good things.

3. Reading the Qur’an

Reading the Qur’an is the next thing we should do with
respect to the Qur’an. Allah (swt) very clearly says:
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So recite as much of the Qur’an as is feasible.
(73:20)
We must read as much as we can. In a hadith it has been said

to recite at least fifty verses a day.” But there is no limit. If we

! Al-Razi, Aba al-Fadl ‘Abd al-Rahman, Fadi %/ al-Qur’an wa Tilawatihi,
vol. 1, p. 145, no. 114.

2 Kulayni, Muhammad, a/-Kafi, vol. 2, p. 609:
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can read more then we should. Reading the Qur’an is one of

the things we have to observe.

The following hadith from Imam Sadiq (a) is very special.
Normally, a person cannot benefit from another person’s
actions unless he played a role in it. For example, if your
parents send you to learn Qur’an, they will benefit, as they
played a role. They encouraged you, they paid your fees, and
they helped you to go and learn. For this reason, your parents
will be rewarded. But what about the parents who do not
believe in the Qur’an, but whose children learn the Qur’an
and read the Qur’an? We may not expect such parents to
benefit from it because they were not encouraging it, and
maybe they were not even happy with it. But this hadith says

that somehow even they can benefit:
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One who reads the Qur’an from the mushaft
will benefit in his vision, and the Judgement

will be made easier for his parents even if they
were kafir)!

Imam Sadiq (a) said: “The Qut’an is the trust of Allah
[given] to His creation, therefore it is desirable for every
Muslim to look at this trust and to recite [a minimum of]
fifty verses of the Qur’an every day.’

1 Kulayni, Muhammad, a/-Kafi, vol. 2, p. 613.
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A kafirnormally is not just one who does not believe in Islam.
A kafir often is the one who deliberately rejects the truth. So,
when someone who has been against Islam and against the
truth has a child who reads the Qur’an, because of that child
who recites the Qur’an, Allah (swt) will make their

questioning easier.'

Reciting the Qut’an at home

We have also been advised to ensure that part of our recitation
is done at home. It is not enough to read it in a mosque or
shrine, although we should try to read it wherever possible,
including in our offices, shops, and so on. But part of the
recitation should be done at home, because the light of the

Qur’an will affect our household. This is very important.

Prophet Muhammad (s) says:
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Illuminate your houses with the recitation of
the Quran. And do not make them [your
houses] graveyards.

! Another hadith, again from Imam Sadiq (a), is similar to this. He says:
en A8 B8y el e I s il 3 0T 55
Reading the Qur’an from the mushat reduces the
punishment for the parents, even if they are kafir.

Kulayni, Muhammad, a/~-Kafi, vol. 2, p. 613.
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This means that the Qur’an brings life to our homes. This has
blessings, barakah, for the home. In the continuation of the

hadith, the Prophet (s) says:

T Al L1y s 8 Tl s s S 5] el 6
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When the Qur’an is recited in a house more
often, the goodness in that house increases.
The house in which the Quf’an is recited

frequently will shine for the inhabitants of the
skies as stars shine for the people of the earth.!

When our children hear the recitation of the Qur’an, they will
also learn and benefit. When the Qur’an is recited in a house
more often, the goodness in that house increases. It leads to
more openness, perhaps in terms of blessings, and bounties
for the people of that home, and they will be in a better
situation. If angels from the sky look at the earth, they will see

lights coming from the places where the Qur’an is recited.

Similar to this hadith from Prophet Muhammad (s), is a hadith

from Imam Ali (a):

€5 5w s 5o S0 T s T s )
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1 Kulayni, Muhammad, a/-Kaf, vol. 2, p. 610.
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When the Qur’an is recited and Allah is
remembered in a house, the blessings in that
house are increased, angels come to it, and
satans go away from it. It will shine for the
inhabitants of heaven just as stars shine for the
people of the earth. But the house in which the
Qur’an is not recited and in which Allah is not
remembered will have less blessings. Angels
will go away from it, and satans will come to
it.!

s
L]

This applies even to a physical house. If ever you have the
opportunity to buy a house from a mu’min, this is better.
When mu’min men and women have been praying in a house,
that house is blessed. It is better to go to a house in which
people have already been worshipping, compared to a house
in which people were doing forbidden (haram) acts. The
blessings in that house are more. Angels and satans do not
come together. Where there are angels, satans flee. And when
angels go away, satans arrive. It is up to us to invite angels or

satans.

Therefore, reciting the Qur’an, especially at home —and I am

not saying we should not recite it outside the home, but that

1 Kulayni, Muhammad, a/-Kaf, vol. 2, p. 610.
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all of our recitation should not be done outside it — is very

important.

4. Pondeting (tadabbut) on the Qutr'an

To be able to benefit from this fresh and alive communication
of Allah (swt) to us and understand the message He has sent
to us, reading the Qur’an is not enough. Although recitation
of the Qur’an by itself is very important and has its own
effects, it has to be an introduction to reflection and
pondering on the verses of the Qur’an in order to understand

its teachings. Imam Ali (a) said:

L. .
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Beware! There will be no gain in recitation of
the Holy Quran if it is not read with
contemplation.’

There is a deepness in the meaning of the Qur’an and there
are different layers of meaning; therefore, we need to reflect
on it and contemplate its words to understand and get the

maximum benefit from this ocean of knowledge.

In the Qur’an, Allah (swt) has strongly emphasised
contemplating the verses of the Qur’an, among which we can
refer to the usage of different derivatives of tadabbur.

Tadabbur, which means ‘contemplation and pondering’, has

1Kulayni, Muhammad, a/-Kafi, vol. 1, p. 36.
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been mentioned four times only for the Qur’an including the

following verse:!

N1 S sl 1 d Sk o) o
/1t is] a blessed Book that We have sent down
to you, so that they may contemplate its verses,

and that those who possess intellect may take
admonition. (38:29)

We will later explain different stages and requirements for

understanding the Qur’an.

5. Taking advice (tadhakkur)

Something very important to remember about the Qur’an is
that the Qur’an is not just a book that gives us new
information about theology, ethics, or other subjects. The
Qur’an reminds us of ourselves and of our creator and our
relationship with Him, our moral values and our destiny. In
other words, in addition to giving new information, the
Qur’an is trying to awaken or activate or unearth the hidden,
passive knowledge that every human being has about Allah
(swt) but because of their involvement in the physical life they
might have overlooked or failed to appreciate. The Qutr’an
many times talks about the Qur’an being a reminder:

E R R

w&‘}ﬁﬁf%’}/ﬁb;

1'The other three verses are 4:82, 47:24 and 23:68.
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This is just a reminder and a manifest Qur’an.
(36:69)

bl S L
Yet it is just a reminder for all the nations.
(68:52)

Thus, many times the Qur’an is related to remembrance and
reminding. Therefore, when we read a book which is designed
to serve as a reminder, we must try to be reflective and let this
reminder work on our conscience, and that can only happen
if our mind and heart are both open. It is not just a book that
gives us new information so that we engage our mind with
that book. We have to open our mind and heart and let the
Qur’an remind us. For example, if we go to a gathering, and
there is a preacher who is giving advice (mawfzah), his
peaching cannot have any impact on us if we do not listen, or
if we listen but our heart does not get engaged. Similarly,
sometimes we listen to someone just to debate him afterwards
of to pass a test. But we should listen with our mind and heart
so there is a chance that the words of that preacher may have

a positive impact on us. Allah (swt) says in the Qur’an:

1 53 ool i s B ol
Certainly, We have paraphrased this Quran so
that they may take admonition. (17:41)

The Qur’an is written advice, a form of preaching (mawizah)

and is a reminder, and many times even people without much
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formal education about the Qur’an or the sciences which are
required for understanding the Qur’an can benefit from this

aspect of the Qur’an. Allah (swt) says:

Saeon Je S AN
Certainly, We have made the Qur’an simple for

the sake of admonishment. So is there anyone
who will be admonished? (54:17, 22, 32, 40)

There is a question here. Should we try to understand the
Qur’an and reflect for ourselves, or there is a chance that we
might be misinterpreting the Qur’an and that the warning
about not interpreting the Qur’an according to our own
opinion' might apply to us? The answer is that when it comes
to the advice side and to the function of Qur’an as a reminder,
reflection on the Qur’an can be useful for everyone because
the Qur’an is meant to awaken in us a sense of morality, a
sense of a virtuous life, and a sense of relation to Allah (swt),
and this is something that is not a new idea which we could
make a mistake in. It is not that we are imposing a new
understanding upon the Qur’an; rather, we are trying to see
what we knew but have forgotten or what we knew but did

not take seriously. Therefore, often we can benefit from the

! Ibn Abi Jumhar, Muhammad, ‘Awali al-La’ali;, al-‘Aziziyyah fi al-Ahadith
al-Diniyyah, vol. 4, p. 104.
The Prophet (s): One who interprets the Qut’an
according to his own opinion has secured his seat in the

fire [of hell].
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Qur’an from this perspective even if we are not able to have
a scholarly engagement with the Qur’an. Allah (swt) says in
the Qur’an:

/////
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Does it not suftfice them that We have sent
down to you the Book which is recited to

them? There is indeed a mercy and admonition
1n that for a people who have faith. (29:51)

Elsewhere Allah (swt) talks about mankind taking admonition

from the Qur’an:

Q}JS"\"" p@-UJ*-‘ JS o o“;‘” s @ mw \Hﬂ J-‘J}
Certainly, We have drawn for mankind in this

Qur’an every kind of example, so that they may
take admonition. (39:27)

6. Respecting the Qut’an

The other point that we find in hadith regarding what our
attitude should be towards the Qur’an is showing respect to

the Qur’an. In a hadith, Prophet Muhammad (s) says:

s ol a0 0 e T Y
The position of the Qur’an Wlth respect to
other books [words, scriptures, and all the
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other texts| is like the position of Allah with
respect to His creation.'

If you want to know the value of the Qur’an, this hadith is
very clear. The amount that Allah (swt) is higher than His
creation is the amount that the word of Allah is higher than
other words. The following hadith also is very important to
show the position of the Qur’an and is somewhat shocking.
The Prophet (s) has said:

izl i o] 3l 5 ) Ay w1l 5 e

A s
Whosoever respects the Qur’an has respected
Allah. If someone does not respect the Qur’an,

then he has underestimated the respect of
Allah.

Therefore, if we want to do something for Allah (swt), and if
we want to respect Him, then we should respect the Qur’an,
do something for the Qur’an, and show our service to the
Qur’an, which is the word of Allah (swt).

For example, imagine you have a book, and the author of that
book comes to your home and sees that the book is full of
dust and is on the floor. The author will be very sad, and his
heart will be broken. He will say: ‘I have put all my knowledge

and life experience into this book, and look how you have

1 Shu‘ayti, Muhammad ibn Muhammad, Jami € al-Akhbir, p. 40.
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treated it]” You cannot turn around and say that you have paid
for it and so it is yours to do with as you please. Yes, you have
paid for it, but that is a different issue. It still remains his
product even if you have paid for it. If you want to show
respect to the author, you have to show respect to his book.
If you do not show respect to the book, this means you have
no respect for the author. You should not deceive yourself
and profess your love for the author and praise him, but then
not love his book, and instead criticise it. Doing this does not
make sense. A person who does this with the Qur’an has

underestimated the love of the author, i.e. Allah (swt).

The next part of the hadith is also shocking. It is regarding the
amount of respect that Allah (swt) has for the Qur’an. It says:

oAy e a2 o8 A e ST TS
The respect Allah has for the Qur’an is like the
respect a child has for his parent.'

We respect all human beings, we respect our friends, and we
respect people who are older than us. But if you have a father,
your respect for him is more than what you have for ordinary

people. Your respect for your father is very high.

Of course, Allah (swt) has no father or mother, but just for us

to understand, this hadith uses some relationships that we can

1 Shu‘ayti, Muhammad ibn Muhammad, Jami al-Akhbar, p. 40.
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relate to. One of the greatest examples of respect is the respect
we have for our father and mother. In Islam, we have to be
very respectful to our father and mother, even if they have
wronged us, and even if they have been unjust to us. The
honour that Allah (swt) has for the Qur’an is like the honour
a child has for his father. This is very shocking]!

Therefore, one of the things we have to do is to have the
highest level of respect for the Qur’an. We should give the
Quran priority, and we should treat the Qur’an with
maximum love and respect. The respect we should have for
the Qur’an means that anything related to the Qur’an, any
service related to the Qur’an, and any activities related to the
Qur’an have to be given priority. So, if in our community the
priority is to teach the Qur’an, to learn the Qur’an, to act upon
the Qur’an, to honour the teachers of the Qur’an, or to
honour the reciters of the Qur’an, or anything that gives the
Qur’an a prime position in our community, this is good. If the
Qur’an becomes marginal, or, forgotten, then that is a big

problem.

In another hadith regarding people who do not have enough
respect for the Qur’an, Imam Sadiq (a) says:

Gl o L L i T ) K 6
M\,w)ww@,»wuw,h.‘wgu,

Three things will complain to Allah: a ruined
mosque, a scholar in the midst of ignorant
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ones, and a Quran that is left hanging,
gathering dust, and unread.'

These three things will complain of the bad treatment of
people towards them. With respect to the first, according to
the Qur’an, a mosque becomes ‘ruined’ (kharab) not when its
roof is leaking or the paint is peeling, but rather when people
do not pray in it. Allah (swt) says:

£ W A RN A [V OO [V IO
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Only those shall maintain Allah’s mosques
who believe in Allah and the Last Day, and
maintain the prayer and give the zakat, and fear
no one except Allah. They, hopetully, will be
among the guided. (9:18)

The only people who can maintain and develop the mosques
of Allah are those that believe in Allah and say their prayers.

It is not the builders or painters that can repair mosques. It is
the mu‘minin who come to offer salah. A hospital functions
when there are doctors and nurses; otherwise, it is a very large
building with lots of equipment but in which no treatment is

possible. So, if you have a very large and very luxurious

! Kulayni, Muhammad, a/-Kafi, vol. 2, p. 613.
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mosque but there are no mu‘minin to be seen inside, this

mosque is not in order.

Of course, when mu‘minin go to a mosque, they make sure it
is clean and tidy and in good order, because it is the house of
Allah (swt). How much do we want our own houses to be
clean? We should have more concern for the house of Allah

(swt). We must do our best in this regard.

Therefore, if the people around that mosque do not say their
salah in it, it will complain about them on the Day of

Judgement.

The second thing that will complain to Allah (swt) is an 2/im
surrounded by ignorant people. These ignorant people do not
learn from the 2/m. An %lim is one from whom you learn,
and then act upon his advice. So, one of the things that makes
an alim suffer is when people do not appreciate him, and his

time is wasted and not used propetly.

The Qur’an that will complain is one that is left aside,
gathering dust, not being read. People do not have interest in

it, they do not want to learn and benefit from its guidance,

In the book Mustadrak al-Wasa’il wa Mustanbar al-Masa’il,
which is a collection of hadith,’' there is a chapter by the title

v Mustadrak al-Wasa’il wa Mustanbat al-Masa’il is a collection of hadith
compiled by Hajj Husayn Nurl who was a teacher of Shaykh ‘Abbas
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‘It is obligatory to honour the Qur’an and it is prohibited to
humiliate or be disrespectful to it’. The first hadith is from

Imam Ali (a), in which he says:

35 8 s e LU U 5 N1 e B TA T L
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If someone from this wmmah (a Muslim)
recites the Qur’an and then goes to hell, he is

one of the people who took the verses of Allah
in derision.!

This is very much in line with what we said about believing in
the Qur’an. This person is a Muslim, he believes in the Qur’an,
but he has done something that has now put him in hell. If he
were a real believer in the Qur’an, and if he truly took the
Qur’an seriously, then he would not have ended up in hell. So,
it is not just a matter of saying that we believe in the Qur’an

and just admitting that the Qur’an is our holy book.

Qummi. Technically, Mustadrak is the title of a book that tries to bring
together what is missing in another book. In this case, there is the book
Wasa’il al-Shiah by Shaykh Hurr Amili, and then there is Mustadrak al-
Wasa'il, in which Hajj Nurt has presented hadith on the same subjects but
which are not in Wasa 7/ al-Shi‘ah. They ate not there because, perhaps, he
did not have access to them, or because he had some criteria that did not
allow him to bring those hadith. At times, he was determined to bring
certain hadith from certain books. Other books that have mustadrak
works include Sahih Muslim and Sahih al-Bukhartiin the Sunni world.

U Nuri, Husayn, Mustadrak al-Wasa’il wa Mustanbat al-Masa’ll, vol, 4, p.
235, no. 1.
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Thus, the Qur’an has to be treated with a very high degree of
respect, and this respect has different aspects. One aspect is
that we should want to learn from it. Another is that we
should want to teach it to others. Another is that we should
follow it. We must try to do everything we can for it to
become known and recognised and respected by everyone, so

that everyone can benefit from it.

7. Catrying the Qur'an (ham/ al-Qur’in)

Another way we should respond to the Qur’an is to carry it.
This does not mean that we take a pocket-sized Qur’an and
put it into our pocket and carry it. It is not this easy. To carry
the Qur’an is very difficult. The Qur’an says regarding the
Torah:
dee Sl JaS Bl O S sl e
ool oo Ay Al ST 15,38 Ll o e e
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The example of those who were chatged with
the Torah, then failed to carty it, is that of an
ass carrying books. Evil is the example of the

people who deny Allah’s signs, and Allah does
not guide the wrongdoing lot. (62:5)

Tahmil —the infinitive of the verb Aummili - in Arabic is used
to refer to loading someone with something. In the case of

the scriptures, it is not simply done by carrying the copies of
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the scriptures. It is a matter of the spirit carrying the reality of

the scriptures.

Verse 62:5 refers to some of those who were asked to carry
the Torah, but did not manage to carry it. Of course, this same
sentiment is not only for the people of Torah; it is true about
the people who failed to carry the Gospel and the Qur’an.
This means that the people of these books were asked to carry
the divine book, but some of them failed to carry it. The
Qur’an likens this to a donkey that carries something. This
means that in one aspect they are carrying the books but, in
another aspect, they are not. Now, regarding animals such as
a horse, or a donkey, for them to carry something has only
one meaning. We put something on them, and they take it
from one place to another place; we can say it carried that
item, and if they do not want to carry it then they can throw
it off. There is no other sense that carrying can have for them.
They are like a car. When you put something in the car, either

the car will move and carry the load, or it will not move.

However, when it comes to human beings, to carry something
is not just a matter of physically carrying it. Hence, if someone
carries the Qur’an physically, this is not enough. There are
different levels of carrying the book. If you carry a very good
book on akhlag, it does not mean that your akhlaghas become
better. If you carry the Qur’an, it does not mean that you have
benefitted from the light of the Qur’an. It is just physical

carrying. Even if you believe in the Qut’an in the sense that
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you are a Muslim, and you believe it is a revelation from Allah
(swt), but you do not take it to your heart, this is not carrying.
The Qur’an talks about those who were believers in Torah,
who carried the Torah, but the Qur’an still describes them as

those who did not truly carry it.

Therefore, a person may be a Muslim who carries the Qur’an
physically, or may even believe in the Qur’an on a superficial
level, and yet he may still be classified as a person who has not
truly carried the Qur’an. To truly carry the Qur’an is a very
high position.

These hadith show how important it is to be a carrier of the

Qur’an.

The Holy Prophet (s) stated:
il Jal Wl e T A s

The carriers of the Qut’an are the famous ones
(‘urafa) of heaven.'

The term ‘“wrafa here does not mean ‘mystics’, but rather
‘representatives.” It means that these are the people who are
representatives or supervisors of heaven. They have a high
status, and the people of heaven look up to them with great
respect, like senior members. In every class there are always a

few students who are the best and who represent the others.

! Kulayni, Muhammad, a/-Kaf, vol. 2, p. 606.
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Whenever there is a need for discussion or consultation, it is
these students who are consulted, and people look at them

with respect.

If we would like to determine which people in heaven are the
select, and which represent the others in heaven, and which

are the senior inhabitants of heaven, it would be the carriers
of the Qur’an.

Another hadith from Prophet Muhammad (s) reads:

Jolo s atll 63 LS Joge ) Pad) i o )
Jolall oL 5 o1l

From among the ways to honour the glory of
Allah is to honour the white-haired person
[elderly], a carrier of the Qur’an, and a just
leader.!

There are perhaps other ways, but these are three ways to

honour the glory of Allah (swt).

Respecting an eldetly person is respecting Allah (swt). A
mu’min who has spent his or her life with iman and with

tagwa has great value. Just the fact that this person has been

! Al-Muttaqt al-Hindf, ‘Ala al-Din, Kanz al- Ummal fi Sunan al-Aqwal wa
al-Af*al, vol. 9, p. 157, no. 25507.
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a mu’min for many years adds to his or her value. This shows
there is a stability, continuity, and close connection between
that person and faith. To honour such a person with white

hair is to honour Allah (swt).

Respecting a carrier of the Qur’an is also respecting Allah

(swt) and honouring the glory of Him.

When there is a just leader and if one respects him, then it
means he has respected Allah (swt). A just leader is very

important.

There is also a very famous hadith in which Prophet
Muhammad (s) says:

W PN R T WO B
The most honourable ones of my nation are

the carriers of the Qur’an, and the companions
of the night [prayer, ie. those who do

tahajjud).'

Imam Bagqir (a) quotes the Holy Prophet (s):
QS e nSH U o 5 el 80 T30 5 el g
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I Ibn Babawayh, Muhammad ibn All, Amali Ii al-Sadiiq, p. 234.
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O reciters of the Qur’an, be wary of Allah with
respect to what He has given you to carry of
His book, for surely, I will be questioned and
indeed you will be questioned; indeed, I will be
questioned about delivering the message, and
you will be questioned about what you have
been asked to carry with of the book of Allah
and my sunnah.'

As you can see, the concept of ham/is very important, and it
does not just refer to the physical carrying of the Qur’an or
just believing in the Qur'an. Ham/ al-Qur’an is not when, say,
some people are given the gift of the Qur’an, and only carry
it physically; they believe in it but do not try to understand it,
and they do not try to derive knowledge from it. If you ask
them what the Qur’an says about any particular subject, and
whether they have reflected on the Qur’an or not, they will
reply negatively, as they see their role as simply believing in it,
respecting it, kissing it, and keeping it in their pocket. This is
not acceptable. This is similar to what the verse explains: “The
example of those who were charged with the Torah, then

failed to carry it’ (62:5).

There is a second group, who are higher in their rank but are
still not carriers of the Qur’an. These people, in addition to
believing in the book, respecting the book, carrying the book,
and kissing the book, also try to understand it. They make

! Kulayni, Muhammad, a/-Kaf, vol. 2, p. 606.
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their minds busy with the Qur’an, they try to understand the
Qur’anic sciences, they try to understand tafsir, they try to
learn Arabic, and they really want to learn the Qur’an.
Unfortunately, these are people who still do not follow the
Qur’an. They have learned some of the Qur’anic teachings,
their minds are full of verses of the Qur’an and Qut’anic ideas,
they could even be reciters, and they could even be good
memorisers or commentators, but they are still not classified

as carriers of the Qur’an.

Carriers of the Qur’an are those that have taken the Qur’an
and carried the Qur’an with their body, mind, and heart. They
are completely at the service of the Qur’an. They have taken
the Qur’an on board, not only in mind, but also in heart. If
you are a person who just takes a torch then this is not
enough; if you switch on the torch and you benefit from the
light of the torch and you show other people this light, this is
also not enough. The carriers of the Qur’an are people who
have been acting according to the Qur’an, and now the light
of the Qur’an is coming from them, from their tongues, their
actions, and their behaviour. The Qur’an is reflected in them.
These are carriers of the Qur’an. Such people’s eyes, tongues,
hands, and ears all carry the Qur'an. The Qutr’an has
penetrated into all aspects of their being, whether it is body or
soul. This is the level of carrying the Qur’an that we need to

possess.
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We can explain different levels of carrying the Qur’an in this

way.

To hold on to the Qur’an. One type of carrying the Qur’an is
to keep it, and not to cast the Qur’an aside (literally or
metaphorically), because the Qur’an talks about some people

that throw it behind their backs:

st el B oS e 50 il e 35 35
A party of the People of the Book threw away
the Book of Allah behind their backs. (2:101)

For example, imagine you are moving and there are some
obstacles in front of you, and you take them and throw them
aside. Some people do this with the book of Allah, because
the book of Allah is stopping them and is like a barrier for
them, so they take it and throw it behind themselves. Thus,
carrying the Qur’an on this level means that when you are
faced with the Qur’an, you hold on to it. It is the same with
all the divine books such as the Torah or the Gospel. All the
believers in the course of history, when they were given a
message by Allah, were supposed to hold onto it and not to

cast it aside.

To protect the Qur’an. There are two ways to hold something;
sometimes I hold something in my hand to protect me. For
instance, say I have a debate with someone such as my wife,
or friend, or colleague. I can hold the Qur’an so that in our

discussion I can bring it forth in order to protect myself. But
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the carriers of the Qur’an try to protect it and are at the service
of the Qur’an.

Not to place anything next to it. When you have something
as valuable as the Qur’an to carry, you should not carry
something else at the same time. For example, it would look
ridiculous if someone carried a king’s throne in one hand and
a watermelon in the other. Or, for example, if someone has
the Qur’an and then next to it has some books written by
human beings, maybe philosophers or poets; again, this is not
carrying the Qur’an. You have to hold the Qur’an and serve
the Qur’an, and be 100% at the service of the Qur’an. You
must be fully dedicated to the Qur’an. And therefore, you
cannot carry two things in this sense. This means you must
dedicate your life to the Qur’an, and let nothing else come
next to it. Yes, you may need to learn something in order to
understand the Qur’an; that is another issue. But your life
should not be dedicated to anything other than the Qur’an.
You must view yourself as a servant of Allah and of His word.
This task is a full-time job. It does not necessarily mean such
a person is teaching the Qur’an all the time, but it means that

he or she is always at the service of the Qur’an.

This is my understanding of the concept of carrying the
Qur’an, ham! al-Qur’an, and I think it is such understanding
that can explain great position of the carriers of the Qur’an in

Islamic hadith. Prophet Muhammad (s) is quoted as saying:
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It does not befit a carrier of the Qur’an to think
someone else has been given greater than what
he has been given. Even if he possessed the

whole world, it is not like possessing the
Quran.'

A person who really understands the gift of the Qur’an should
not think that anyone has been given something greater. If
you see people who have been given wealth, power, or
position, and you think you have somehow not been given
something as good as what they have been given, you have

not understood the greatness of the Qur’an.

8. Learning and teaching the Qur’an

Teaching the Qur’an comes after learning, but because many
of the hadith mention learning and teaching together, they will
be discussed together.

By ‘learning the Qur’an’, we mean acquiring the knowledge
and sciences necessary in order to read, reflect upon,

understand and practise the Qur’an.

1 “Alam al-Huda, Ali b. Husayn, Amaii Murtada, vol. 1, p. 31.
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Here we will mention some hadith that emphasise and
encourage people to learn and teach the Qur’an in different

ways.

Regarding learning the Qutr’an, there is a hadith narrated by
‘Ugbat b. ‘Amir in which he says that once the Prophet (s)
asked his companions which of them would like to go out in
the morning to the hills outside Mecca and be given two very
nice beautiful camels as gift, and which he could then bring to
his family. They all replied that they would indeed like that.
Then Prophet Muhammad (s) said:

(D 86 e T B U

6 0 ' 6
If one of you goes out to the mosque and
learns one vetse, it is better for him than one
she-camel, and two verses is better for him

than two she-camels, and three verses is better
for him than three she-camels.'

! Nari, Husayn, Mustadrak al-Wasa’il wa Mustanbat al-Masa’il, vol. 4, p.
234 no. 4576. The full text in Arabic is as follows:
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It is sad that many people do not become that happy when
they learn a verse, and it is not as if they have been given a
camel! Today, what would we do if we were given the choice

between a car and the opportunity to learn one verse?

The Prophet (s) also is quoted as saying:

- - ¥ - o G- 30 . 02 3 ko g oo o 5o .
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There is no believer, man or woman, a free
person or a slave, except that Allah has a right
over that person which has to be observed: that

he must learn the Qur’an and be deeply
informed of it.'

The right of Allah (swt) is necessary and obligatory, and has
to be observed. It is not sufficient to say that we know how
to recite the Qur’an. This is not enough. We must have a deep

understanding of it.

A hadith says that once Abu Dharr went to the Prophet (s)
and said: ‘I fear that I may learn the Qur’an but then not act

upon it.” The Prophet (s) replied:

STl LT U i ey

1 Ibid. p. 232, no. 4571.
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Allah will not punish a heart which the Qur’an
resides in.'
This means that if you really learn the Qur’an, you would
certainly benefit. The problem is that we do not allow the
Qur’an to enter our heart; otherwise, if out of love and

honesty we go to learn the Qur’an, we would be safe.

It is also narrated by Asbagh b. Nubatah, a companion of
Imam Ali, that Imam Ali (a) said: “‘When Allah looks at the
crimes and sins taking place by the people, then He would
find them deserving of punishment. But there are some
people, because of whom, Allah (swt) will not punish all the
people on the earth. When He looks at all the people with
white hair, going with difficulty to the mosque for prayer, and
young children going to learn the Qur’an, Allah (swt) will
delay the punishment.”

UIbid. p. 233, no. 4572.

2 Ibn Babawayh, Muhammad ibn Ali, Thawab al-A‘mal wa ‘Igab al-A‘mal,
p. 39. The Arabic text is as follows:
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Therefore, the old people who go for prayers and the young
children who go to learn the Qur’an are bringing mercy and

safety for the rest of the people.

Another hadith says that Mu‘adh ibn Jabal, one of the
Prophet’s companions, asked him to speak about something
which we could benefit from. Prophet Muhammad (s)

answered:

3 el o SR Wil ey wadl e 25T
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If you desire the life of happy people, and the
death of martyrs, salvation on the Day of
Resurrection, and a shade on the Day of
Judgement when it is very hot, and guidance on
the day people to the wrong direction go astray,
then learn the Qur’an. This is the word of Allah

and a protection from Satan, and it will put
weight on your scale.”

Hence, if we want to have something weighty on our scales

on the Day of Judgement, we must learn the Qur’an.

In regard to learning and teaching the Qur’an, Imam Sadiq (a)

said:

U Nuri, Husayn, Mustadrak al-Wasa’il wa Mustanbat al-Masa’ll, vol. 4, p.
232, no. 4570.
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A believer is not expected to die unless he has

been learning the Qur’an or has been teaching
w1
1t.

During our lifetime we should either be increasing our own
knowledge or increasing other people’s knowledge of the
Quran. Our life must be at the service of learning and

teaching the Qur’an.

Prophet Muhammad (s) also has said:

ke oA e e f.sjk.,.
The best of you are those who learn the Qur’an
and teach it.?

The teacher of the Qut’an follows the example of Allah (swt),
because the first teacher of the Qur’an is Allah (swt) (55:1-2),
and the Holy Prophet is the first learner of the Qur’an.

Ibn ‘Abbas narrates that the Prophet (s) said:

.ﬂ\ggﬁ\é’f&zl}fﬁ%‘dwjﬁﬁ\rb

! Kulayni, Muhammad, a/-Kafj, vol. 2, p. 607.
2 Ibid. p. 233, no. 4574.
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Everything asks for forgiveness [from Allah]
for the learner of the Qur’an and the teacher of
the Qur’an, even the fish in the sea.'

Note how the hadith says that everything, and not everyone,
asks for forgiveness. If a person obeys Allah, then the whole
world appreciates this. And if a person disobeys, then the
whole world is angry and upset. So if you learn the Qur’an or
if you teach the Qur’an, then everything will ask forgiveness
for you, even the fish in the sea. It means the whole of

creation will appreciate you.

The Prophet (s) has also said that when someone teaches a
student one verse of the Qur’an, that teacher will have a
reward as long as this verse is recited by the student, that
students’ students, and all those people who have learned

from him.?

9. Practicing the Qur’an

A very common theme occurring in the hadith about the
Qur’an is that believers need to act upon the Qur’an and
implement the teaching of the Qur’an. For example, Imam Ali

(a) says in his will:

! Nari, Husayn, Mustadrak al-Wasa’il wa Mustanbat al-Masa’il, vol. 4, p.
235, no. 4580.

2 Ibid. no. 4581. The full text in Arabic is as follows:
LB LTS b s s 1T
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[Fear] Allah [and] keep Allah in view in the

matter of the Qur’an. No one should excel you

in acting upon it.'
We have already discussed above about believing in the
Qur’an, respecting the Qur’an and carrying the Qur’an, which
are different expressions about acting upon the Qur’an.
Therefore, there is not much need to expand on this, but
basically the idea is that the Qur’an has to be taken as a book
of advice (mawf9zah) that should work on us and as a
prescription so long as we work on implementing it. If a
doctor or a physician prescribes us some medicine, we should
not just take the prescription or take the medicine and keep it
somewhere or just look at it or just read what is written on it.
We have to take it at the time and in the condition in which is
most effective. Sometimes the doctor says to take it before
food or after food or when fasting, with water or without

water.

So we should reflect on the Qut’an in the time which is more
effective and also try to implement it as prescribed with all the
details, and carefully; and we should not stop acting upon it
till the healing is complete. It can be for personal life, family

life, or social life — the economy, politics, or something else.

! Ibn Babawayh, Muhammad ibn Ali, Man /a Yahduruhu al-Faqgih, vol. 4,
p- 190.
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So we should wholeheartedly implement this book of Allah

and treat it as a prescription.

10. Calling upon the Qut’an (tawassul)

Another concept that we can find about the Qur’an is to call
upon the Qur'an (tawassu/). For example, according to a
hadith from Imam Sadiq (a), on the night of Qadr in the
month of Ramadan, we ask Allah (swt) to forgive us and grant

us our requests because of the Qur’an:

el S 4y Uy Sl s, ITT el
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O Allah, in the name of this Holy Book sent by
You, and whatever be in the Book — and it
includes Your greatest name and Your best
names and the things to be dreaded and hoped

for —include me among those who are freed by
You from the fire of Hell."

I Kulayni, Muhammad, a/-Kafi, vol. 2, p. 629, no. 9.
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Chapter 16
The etiquette of the recitation of the Qur’an

Part 1: Outward etiquette

Introduction

In the last chapter, we talked about the significance of the
recitation of the Holy Qur’an. Here, we will discuss the
etiquette and right manners of the recitation of the Qur’an.

Prior to that, we will reflect on some hadith in this regard.

Hadith on the etiquette of recitation of the Qur’an

In Misbah al-Shariah, Imam Sadiq (a) describes some of the
important manners of recitation of the Qur’an. At beginning,

the Imam (a) says:

i Lt N e ST T
s e o 15

b

Whoever recites the Qur’an and does not
humble himself before Allah, does not have a
softened heart, and does not feel sadness or
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fear provoked within him undervalues the
immensity of Allah’s greatness and is in a clear
state of loss.

Then Imam mentions three requirements that a reciter of the

Qur’an should observe:

i{)\é 9;\; /3 /C:N\; :T’j'; :;\.:w“ ;4.:)&: J; “CL;;: 9T;§‘ 25’)\.;;

JB w5 s
A person who recites the Qur’an needs three

things: a fearful heart, a tranquil and receptive
body, and an appropriate place to recite.

Then he explains further three requirements:
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When his heart fears Allah, the accursed Satan
flees from him. As Allah said, * When you recite
the Quran, seek refuge with Allah from the
accursed Satar® (16:98). When he frees himself
of all attachments, his heart is devoted to
recitation, and nothing impedes him from
obtaining the blessing of the light of the
Qur’an and its benefits. When he finds an
empty place and withdraws from people,
having acquired the two qualities of humility of
heart and tranquillity of body, then his soul and
his innermost being will feel communion with
Allah, and he will discover the sweetness of
how Allah speaks to His right-acting
bondsmen, how He shows His gentleness to
them and singles them out for all the varieties
of His marks of honour and wondrous signs.
If he drinks a cup of this drink, he will never
prefer any other state to this nor any other
moment to this. He will prefer this to every act
of obedience and devotion, since it contains
intimate conversation with the Lord, without
any intermediary.

Then the Imam adds:
ot Gy SNy ey S0 s T LS TG
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So beware of how you read the Book of your
Lord, the guardian to whom you aspire, how
you respond to His commands and avoid His
prohibitions, and how you observe His limits,
for it is a mighty Book: falsehood shall not
come to it from before it nor from behind it, ‘2
revelation from the Wise, the Praised One’
(41:42). Therefore, recite it in an orderly
manner and contemplatively, and adhere to the
limits of His promise and His threat. Reflect on
its examples and warnings. Beware of paying
undue respect to the recitation of its letters
while failing to observe its legal limits.'

There is also a hadith from Imam Ali (a) about how to recite
the Qur’an. This is a famous hadith in Nahj al-Balaghah,
recording the answer the Imam (a) gave to Hammam when
he asked the Imam (a) to describe the pious people for him.
One of the things that the Imam (a) mentioned was about

how they spend their nights reciting the Qur’an:
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! Imam Sadiq, Misbah al-Shari‘ah, pp. 28-29.
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During the night, they are up standing on their
feet reading portions of the Holy Qur’an and
reciting it in a well-measured way, creating
through it grief for themselves and seeking by
it the cure for their ailments. If they come
across a verse which creates eagerness (for
Paradise), they pursue it avidly, and their spirits
turn towards it eagerly, and they feel as if it is
in front of them. And when they come across
a verse which inspires fear (of Hell), they bend
the ears of their hearts towards it and feel as
though the sound of Hell and its cries are
reaching their ears.'

Normally, scholars discuss the etiquette of recitation of the
Quran in two categories. There are outward or external
manners and forms of etiquette, known as al-adab al-
zahiriyyah, and there are some inward or internal manners and

etiquette, known as al-adab al-batiniyyah.

In this chapter we will discuss the outward or external
manners, and in the next chapter we will study the inward or

internal manners.

! Imam Ali (a), Nahj al-Balaghah, sermon on the pious people, p. 304.
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Part 1: Outward etiquette

1. Purity (tahirah)

One of the manners that we should observe is to be with
taharah, i.e. to be with ablution (wud’). A hadith from Imam
Ali (a) says:

A b i e WS T L Ty
The servant of Allah does not recite the Qutr’an

if he is not in raharah, unless he or she makes
taharah.

If you are in a condition whereby you can say your salih or

do rawaf, then it is also a good condition to recite the Qur’an.

We should also be physically clean as far as the body and dress
are concerned. Even cleaning the mouth and teeth is
considered part of the outward raharah. For example, there is
a hadith from Prophet Muhammad (s) in which he said to his

companions:

gl gy & 15 (T b Vo 400 a1 U5, UG
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The Prophet (s) said: ‘Clean the path of the

Qur’an!” He was asked: “What is the path of the
Qur’an?’ He replied: “Your mouth.” They said:

! Tbn Babawayh, Muhammad ibn Ali, Khzsal, vol. 2, p. 627.
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‘How can we do that?” He replied: ‘Brush your
teeth.”

2. Facing giblah

If possible, it is good to face giblah. At times you may be a
passenger in a car, and want to recite the Qur’an; in such a
situation you cannot observe giblah. But, whenever you can
observe it, and supposing you are in a place where you have

the ability to face giblah, you should do so.

If you cannot, then this does not mean you should stop
reciting the Qur’an. By all means you should read the Qur’an,
but when possible, facing qiblah is an important piece of

etiquette.

3. Sitting respectfully

We must bear in mind that this is not an ordinary book. One
should sit respectfully, and either hold the Qur’an with his
hands, or place the Qur’an on a stand (rzh) or something

similar.

Nothing should be put on top of the Qur’an, unless it is
another Qur’an. No book, even if it is a book of supplications,
or a book which has some parts of the Qur’an in it but it is
not the complete Qur’an, should be put on top of the Qur’an.

And if there are two Qur’ans, and one is only Arabic and the

I Barqi, Ahmad, al-Mahasin, vol. 2, p. 558.
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other is Arabic with translation, then the one that is only
Arabic should be put on top. This is because the one that
contains the translation has something in it other than Qur’an,

and so that should not be put on top of the Qur’an.

Sometimes, people recite the Qur’an and then salat al-jama‘ah
starts, so they put the Qur’an on the floor next to the feet of
the person in the row in front of them. This is not good. You
should put the Qur’an back on the shelf. If you want to read
it again, go and get it again, but do not put it on the floor.

These are important things that we have to observe.

4. Starting with brsmillzh and end with du%’

We should start reciting with bismillah, and end with du@’.
There are different prayers that are recommended to be
recited after reciting the Qur’an, among which we can refer to

the following prayer:
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O Allah, have mercy on us because of the
Qur’an, and make it for us a guide and light and
guidance and mercy. O Allah, make us
remember that of it which we have forgotten,

make us know of it that which we have become
ignorant of, and make us recite it in the hours
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of the night and day, and make it a proof for

us.l

5. Petforming sajdah

We are ordered to do sajdah after reciting or hearing four

VErses:

e verse 15 of Surah Sajdah

e verse 37 of Surah Fussilat

e verse 62 of Surah Najm

e verse 19 of Surah ‘Alaq.
In addition to these four verses, there are 11 other places that
performing sajdah is recommended; therefore, in a proper
recitation, we should perform sajdah after them even though

it is not obligatory. These eleven places are as follows:

verse 206 of Surah A‘raf, which is the last verse of the
surah,

e verse 15 of Surah Ra‘d,

e verses 49 and 50 of Surah Nahl (at the end of verse 50)
e verses 107-109 of Surah Isra’ (at the end of verse 109)
e verse 58 of Surah Maryam

e verses 18 and 77 of Surah Hajj

e verse 60 of Surah Furgan

e verses 25-26 of Surah Naml (at the end of verse 26)

e verse 24 of Surah Sad

e verse 21 of Surah Inshiqaq.

! Fayd Kashani, Muhammad Muhsin, al-Mahajjah al-Baydz, vol. 2, p. 227.
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6. Looking at the Qut’an

Looking at the Qur’an by itself is considered as an act of
worship. A hadith relates that a person asked Imam Sadiq (a)
that, since he had memorised the Qur’an, should he recite

from memory or look at the text? The Imam (a) replied:

Bl el Ul il b cimadl s 1 LT
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Read it and look at the mushaf (the Qur’an).

Do you not know that looking at the Qur’an is
an act of worship?'

Another hadith relates that the Prophet (s) said to his
companions: ‘Give your eyes their share of the worship.” They
asked: “‘What is their share of the worship?” The Prophet (s)
replied:

o e HUYI 4 a3 B
Looking into the Qur’an and pondering in it,
and then taking a lesson at its wonders.>

! Kulayni, Muhammad, a/-Kafi, vol. 2, pp. 613-614. The full text in Arabic
is as follows:
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2 Waram ibn Abi Faras, Mas‘ad, Majmi‘ah Waram, vol. 1, p. 250. The full

text in Arabic is as follows:
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This means even when we read the Qur’an to reflect on its
verses, our eyes also benefit in addition to the value of the

action.

7. Reciting correctly

In another hadith from the Prophet (s), he says:

ol Al el

Read the Qut’an with correct recitation.'

This means in our recitation all the vowels (harakat) and all
the wuqufand other markings should be observed. In another
hadith regarding the verse ‘and recite the Qur'an in a
measured tone’ (73:4), Imam Ali (a) explains it as reading at a
speed that allows one to observe the wugqaf and pronounce

each letter correctly.”
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! Shahid Thani, Zayn al-Din, Munyat al-Mutid, p. 368.

2 Fayd Kashani, Muhammad Muhsin, a/-Wafi, vol. 8, p. 837. The full text
in Arabic is as follows:
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8. Reciting at a measured pace

Another aspect of the outward manners for the recitation is
neither to recite the Qur’an at a very fast pace, nor very slowly.
There are several hadith about this. For example, once a
person asked Imam Sadiq (a) about the verse ‘and recite the
Qur’an in a measured tone (73:4). In response, Imam Sadiq

(a) quoted Imam Ali (a) as saying:

Read it in a way that it is clear. And do not read
it quickly like a poem, and do not place too
many gaps in between like sand which are
scattered around. But soften your heart which
may have become hard with it. And let it not
be the concern of any of you to just finish the
surah.'

When you read the Qur’an, you should think that you are
going through a museum or a library. When you see beautiful
art or beautiful books, take them, look at them, and reflect on
them. Do not just rush through quickly to reach the end of

the museum or library.

! Kulayni, Muhammad, a/-Kaf, vol. 2, p. 614. The full text in Arabic is as
follows:
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Surely, no one has forced you to come to the museum; you
have come out of your own interest to enjoy the museum.
Sometimes, we go to museums, but we do not have sufficient
time. We just go to the first hall and the last hall so that we
can say we saw the museum, and so that we can say yes if
someone asks us if we have been to it. This is not good. There

is a hadith from the Prophet (s) in which he says:
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When there is mention of some wonders, you
have to pause and think, and allow your heart

to be moved; and your concern must not be
reaching the end of the surah.'

9. Adopt a moderate tone

The Qur’an should be recited with a moderate tone. It should
not be too loud like shouting and should not be too low.
Rather, it should be moderate in the way that one can hear
one’s self, unless the voice will cause a disturbance, in which

case it is acceptable to recite it very quietly.

10. Make your recitation beautiful

Together with the correct speed, we must also try to recite
beautifully. The Prophet (s) has said:

I Tbn Ash‘ath, Muhammad, al-/a fariyat, p. 180.
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Beautify the Qur’an with your voices. Verily,
excellent recitations will increase the Qur’an in

beauty.'

The Qur’an is beautiful, but a beautiful voice adds to its
beauty. If the Qur’an is recited with a beautiful voice, then it

shines more and is more attractive.

In another hadith, Imam Sadiq (a) quotes the Prophet (s) as
saying:

AT L

For everything there is a decoration, and the
decoration of the Qur’an is a beautiful voice.”

! Ibn Babawayh, Muhammad ibn Ali, ‘Uyian Akhbar al-Rida, vol. 2, p. 69,
no. 322.

2 Kulayni, Muhammad, a/-Kafj, vol. 2, p. 615.
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Chapter 17
The etiquette of the recitation of the Qur’an

Part 2: Inward etiquette

B s

Introduction

In the previous chapter, we talked about some of the outward
etiquette. This chapter will explore the etiquette which relates
to our heart and mind especially when it comes to the method

of reflection.

These, in part, answer the question of how we can make sure
that we understand the Qur’an better, and relate to it with
both our hearts and minds. Some of what is said here is
applicable to both the Qur’an and other texts. Therefore, for
example, in order to understand a hadith collection, or — on
another level — a work by a philosopher or theologian, it is
necessary to observe these practices; they may help with

understanding other texts better.

From the outset, it is obvious that a person must master the
techniques of reading and understanding so that he can
actually read the text properly and understand it. Hence,

things such as focus, and concentration must be observed
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whenever a person wants to read any written text, let alone a
divine scripture. If a person does not have concentration, then
he could read a text many times, but will still not understand
it. However, when he is faced with an exam, he will read and
review the books and notes propetly, and he knows that if he
does not, then he will not take in the information and will not
be able to recall anything for the exam. He will not be able to
understand any of the material let alone come up with new

ideas.

Therefore, there are methods of reading and comprehension
that are beneficial for all texts, including the Qur’an. However,
certain aspects of the Qur’an are special. Hence, we need to
work even harder when it comes to the Qut’an. So, even more
efforts should be put into understanding the word of Allah
(swt) than, say, the words of a philosopher.

People pursue research in order to understand the writings of
philosophers. Many people have done their PhDs on Kant
and Hegel, because they assume these men were men of
thinking, and in every sentence they may have some idea that
needs attention. When it comes to the word of Allah (swt),
the matter is completely different: not only every sentence,
but even every word and every letter is significant! Although
the Arabic language is powerful, what makes the Qur’an very
special is not just the Arabic text, but the selection of the
words by Allah (swt). Sometimes, the ingredients are the

same, but it is the artistry of the cook that makes the food
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taste different. Similarly, to unlock a safe, it is not only
important that one use numbers; rather, it is the combination
of numbers which is important. Allah (swt) has used the same
words that Arabic people use, but what makes the Qur’an very
special is not only that it is in Arabic. Rather, the way that
these words are combined by Allah (swt) is very special, and
this can unlock the heart and the mind, provided we open

ourselves to the Qur’an.

Following are some aspects of the inward etiquette of reading

the Qur’an.

1. Continually reminding ourselves of the value of the

Qur’an

When reading the Qur’an, always remember that this is the
word of Allah (kalamullah). The greatness of Allah (swt) and
the greatness of the word of Allah should be kept in mind.
And we always need to remind ourselves this because we can
easily take things for granted. Say, for example, there is a
shrine that you would love to go to, and it is located in another
city or country. If you go there and stay for one month, or
two months, or six months, and go every day to the shrine,
gradually you may lose that longing and attraction. This is
unfortunately a major issue, unless people work intensely on
their ma‘rifah. Otherwise, the first few days, you will find that
you have great interest in it, but then gradually your interest

may wane.
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Similarly, if there is a knowledgeable scholar, and we know
that we can see him every day, we will not have an extremely
high level of interest in him. But if we are told that we only
have one opportunity in our life to see him, then everyone will

form a queue! Many people are like this, unfortunately.

If something is available to us, we may not appreciate it much.
When it becomes rare, then we become more interested. This
is our nature (tabiah), but we can train ourselves to be
different. And, those people who do these things out of
ma‘rifah will become more interested the more they see a
scholar. If it is based on ma*ifah, then one will benefit from
the knowledge of the scholar. Even someone who has studied
with him for ten years will still want to study with him for

another ten years.

Unfortunately, because of this tendency in us, we
underestimate the value of the Qur’an. Imagine if the Qur’an
were missing, just as many other divine scriptures are not
available. If the Qur’an were missing and then we were told
that scientists, after lots of work, had managed to find one
page of the Qur’an in a cave in Jordan, for example, we would
all be struggling and trying our utmost either to go there, or
to at least get hold of a video or picture of that page. Why?
Because it is the word of Allah. People usually do this kind of

thing for the words of human beings.
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For example, say one of Aristotle’s works were just
discovered. People might die to get their hands on it. Or, one
of Shakespeare’s works. How much research has been done
on the works of Shakespeare? Perhaps thousands or tens of
thousands of papers have been written on it. So, if we were
able to find one page of the Qur’an in any part of the world,
we would do our best to either go there, or to see a video of
it, or to have a picture of it. But, because we are born into a
faith in which we have the Holy Qur’an in every house, we do
not appreciate it enough. We need to train ourselves in order
to appreciate it. But if we leave it to our tabiah, then we will

not value it enough.'

Hence, we have to train ourselves and remind ourselves that
this is the word of Allah (swt).

2. Purity of the heart

In addition to the purity (taharah) of the body and clothes
discussed in the previous chapter, another type of purity is

also required, and that is purity of the heart.

With respect to purity, this does not mean that if a person has
no purity then he will not understand at all; rather, if a person
is pure, then he will certainly understand. If you are not pure,

you may still understand something but there is no guarantee

' By tabiah we mean man’s disposition and tendency, and this is not the
fitrah.
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that you will understand everything. So, it could be that a very
bad person may still understand something from the Qur’an,
because the Qur’an is book of guidance and it is intended to
change people, but someone who wants to understand the

depths of the Qur’an has to be pure:

5 glaall ) awrY bfi:f\;go,i f.eg’sj;u:’.ﬁg
This 1s indeed a noble Quran, in a guarded

Book; no one touches it save the putitied ones.
(56:77-79)

Therefore, someone who wants to touch the Qur’an — that is,
understand the Qur’an — must be purified. The closer we get
to that level of being purified, the more of a chance we have
of not only understanding the meanings of the words, but also
the reality of the Qur’an. If we can understand the reality of

the Qur’an, we will be in the best position.

If you want to understand the Qur’an, then not only is purity
of intention in regard to the Qur’an important, but more
important than this is having purity in other areas of our life.
If, in our work, our family life, our business life, and our study
life, we are not pure, then we are not really able to encounter
the Qur’an. One’s heart should be pure. This is something

that needs constant struggle.

3. A condition of Auzn

Another form of etiquette is to have a condition of sadness

(huzn). It seems that sadness in this context refers to a kind
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of seriousness. Imam Ali (a), in his sermon on the pious, says:
‘During the night they are up standing on their feet, reading
portions of the Qur’an and reciting it in a well-measured way,

creating through it grief for themselves.”!

This huzn is a kind of seriousness, or positive sadness. It is
not depression. If you are not serious, then you will not learn.
When you read a book, you have to read it with seriousness,

especially the Qur’an.

4. Seeking refuge (isti‘4dhah)

Those who have achieved complete purity of the heart will be
safe and secure from Satan’s deception. These people are
called mukhlas.

Allah says in the Qur’an:

o o S04 T S 6
He said, ‘By Your might, surely I will lead them

all astray except Your exclusive servants
(mukhlasin) among them.” (38:82-83)

Before we have achieved this complete purity, Satan tries to

lead us astray in any circumstances, but the following verse

U Imam Ali (a), Nahj al-Balaghah, sermon on the pious people, p.
304.
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suggests that it is especially important for those who want to

recite the Qur’an:

el e alll Sels T A T3 50

When you recite the Quran, seck the

protection of Allah against the outcast Satan.

(16:98)
This shows that Satan has a special plan against those who
recite the Qur’an because the Qur’an is a source of light and
guidance. However, by secking refuge to Allah (swt) and
trusting in Him then we will be in His protection, for Allah

(swt) continues:

ol e ey Tyl il e e b &)
Indeed, he does not have any authority over

those who have faith and put their trust in their
Lord, (16:99)

It should be noted that seeking refuge in Allah (swt) is not
merely saying a udhu bi Allah min al-Shaytan al-rajim. It starts
by saying this, but it should be deep in the heart and be a real

request for Allah (swt) to give us refuge.

5. Khudii“and khushii*

After seeking purity and asking Allah for refuge, we should
observe khudu‘ and khusha® Khudi®is humbleness that
appears on the body, and khushua® is humbleness of the heart.

Sometimes, some people may sit in a very humble way, but
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this does not mean that they are humble in their hearts. Yes,

it starts with the body, but it should reach the heart.

Sometimes, for example, there is a great scholar, and in front
of him we may sit very respectfully. However, it could be that
one of the people sitting in front of him is, within his own
heart, making a mockery of this scholar. In this case, there is
humbleness in body but not in heart. There must be
humbleness of body and heart when we read the Qur’an,
because when a person is faced with something as great as the
word of Allah (swt), nothing is more natural than humbleness.
When you stand before great personalities, you become
humble. Even when, for example, you stand before great
oceans and mountains, you feel humble. When you see the
stars at night, you feel humble. The Qut’an is greater than any
of these things, and so we should be very humble before it.

6. Deep reflections (tadabbur)
Allah (swt) says in the Qur’an:
WG 6 e ¢ 6T 401 55 e

Do they not contemplate the Quran, or are
there locks on the hearts? (47:24)

This means that if you do not reflect on the Qur’an, it is
because your heart is locked and sealed. Otherwise, you will
want to reflect on it. When there is a beautiful flower and

someone does not want to look at it, then it really means his
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eyes are closed. Otherwise, a person would want to look at it.
If there is a very nice perfume and someone does not want to

smell it, then it means that person has a problem.

Hence, we should reflect on the Qur’an, and we need to find
the best methods of reflection on the Qur’an. One of the
important points in reflecting on the Qur’an is that we should
engage the mind and heart together. Therefore, the
methodology we use should bring these two together so that
we can improve our understanding of the Qur’an and our

encounter with it.

7. Deep silence

One of the requirements of a successful reflection is silence.
I do not say merely ‘silence’ but ‘deep silence’ because
sometimes we may be verbally silent and not say any words,
but still be talking. We are internally speaking in our hearts

and minds even though the mouth is closed.

When we want to read the Qur’an, we have to have deep
silence, because we believe that the Qut’an is not a silent text.
It is a text which speaks. If we want to allow the Qur’an to
speak, then we should be silent. If a person wants to speak all
the time, this will not allow the Qur’an to talk to him. If a
person is merely verbally silent but then allows his thoughts
to run wild, then his ideas are his actual words. The Qur’an

does not have a chance in such a situation.
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We may often not speak verbally, but we are very busy and
we enjoy our own words, ideas, and opinions so much that
even when we are listening to someone or reading a text, we
are not really letting that person speak or text to us. Hence,

deep silence is very important, and also difficult.

It is an art to master silence. There are many things about
silence that we have to observe. Sometimes, we do not speak,
and our heart speaks. Sometimes even our heart does not
speak, but we do not empty ourselves to let other people
speak to us. When I speak to you, I should empty myself from
any prejudice or presuppositions. The way our minds work is
that we try to get only what is new, and we do not spend
energy on analysing everything. Therefore, when you speak to
me, because I have a history with you, based on that history I
try to pay attention to only that which I think might be new.
Therefore, to some people we only pay 5% attention and to
others 10%.

Silence is not easy, especially when it comes to emptying
yourself. We must allow people to speak, and then we should
analyse what they say. People have the right to be listened to
carefully from the beginning to the end.

When it comes to the Quran, we have to increase our
capacity. Even normal openness is not enough; we have to
expand ourselves to a great extent so that we can get as much

as possible from it.
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8. Concentration

With silence comes concentration. This is also very difficult.
Unfortunately, we do not usually have good levels of
concentration. On the other hand, there are some people who
have strong concentration but have difficulty in day-to-day
affairs of life. They are very focused, but then they do not pay
due attention to what is happening around them. Imagine a
leader of the community who has to remember thousands of
items all the time; remaining focused is difficult. It is very
difficult to balance when to focus and when not to focus. We

have to master these skills.

Often when we recite the Qut’an or du%$%, we do not have
focus, and our mind jumps over words. This especially
happens to people who know the language. One of the
mistakes that happens even when we read ordinary books is
that sometimes we just make sure that we understand every
word, but we do not make sure we understand the whole idea.
If there is a word that we do not know, then it makes us stop,
but if all the words are familiar, then we do not stop. For
example, because the words of Du‘a’ Kumail are familiar, we
do not reflect on them. We have to train ourselves to read

with focus and concentration, and not let our minds jump.

One of things that can help us in this regard — and this is not
restricted to the Qur’an and can be applied to other texts as
well — is that when we read the Qur’an, after reading one

verse, or depending on the size of the verse, perhaps just one
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line or two lines, we should stop and review in our minds what
we have read, and ask ourselves whether we have grasped the
idea or not. If we have been reading carefully and with
concentration, we should be able to recall and understand at
least 60% or 70% of what we have read. However, if we read
and nothing remains in our minds, this is a problem. Hence,
if, after reading, we can stop and then review what we have
read, and if the idea is clear, it shows we have a little grasp of
it. If not, then we should go back to it. If we train ourselves

to do this, then after some time, it will become a habit.

9. Prayer when reading the Qut’an

We understand another inward practice with respect to

reading the Qur’an in this hadith from Imam Sadiq (a):
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When you come across a verse in which there
is a mention of the fire, then seek refuge in
Allah from the fire, and if you come across a

verse in which there is mention of heaven, then
ask Allah for heaven.'

We spoke before of trying to understand the Qur’an, but now

we also want to have a more active participation with it. We

U Ibn Abi Jumhur, Muhammad, ‘Awali al-La’alr al-‘Aziziyyah fi
Abhadith al-Diniyyah, vol. 2, p. 50.
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should make a prayer (du’) that is inspired by the verse that
we read. And because the Qur’an refers to everything that we
need, if we take this approach to the entire Qur’an, then we
will have asked Allah (swt) for everything that we need. For
example, when we read a verse about sustenance (r7zq) and
we want to increase it, then we can pray for that. Or for
example, if we come across a verse about good and righteous
people (salihin), then we should ask Allah (swt) to place us in
their category. And if we read Allah’s (swt) praise for
someone’s patience or truthfulness, then we should ask Allah
(swt) to give us that same quality, and of course we should
work hard to gain that quality. And if there is a mention of
bad people, for example, ‘Perish the hands of Abi Lahab, and
perish hel’ (111:1), we should ask ourselves why Abi Lahab is
cursed, and what he did. It could be that we are doing the
same thing and have the same problems, either now or in the
future. If we are not careful now, then it could develop. We

must therefore ask Allah (swt) for His help.

Or for example, if there is a verse about asking forgiveness
(istighfar), then we should immediately ask for forgiveness
and perform repentance (tawbah). That verse should motivate

us to compensate for any wrongs we have done.

Hence, we should take every verse very seriously, and apply it
to ourselves and make a prayer, based on it. This means we
must be very alert and keep thinking about hell and heaven,

and about opportunities and threats.
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The Qur’an is a book and also a manual. It is a prescription in
which there is medicine and cures for our illnesses. We quoted
earlier Imam Ali (a) as saying in his sermon on the pious that,
at night, when the pious people recite the Qur’an, they are
‘reciting it in a well-measured way, creating through it grief for

themselves and seeking by it the cure for their ailments.”

What is important is that the Qur’an is not just a prescription;
when a doctor gives us a prescription, it is a piece of paper,
and that in itself is not going to make any difference. It is just
a reference to the medicine. The Qur’an is not just a manual,
but it is itself the solution. The Qur’an is a medicine and a
cure. Allah (swt) has put in the Qur’an not only a reference to
tell us the solution, but it is the solution as well. For example,
if we suffer from darkness, we need light. The Qur’an is light
and is not only a piece of paper on which the location and
address for light is written. It is the light, and it is a cure for

problems and illnesses.

10. Read the Qut’an as if Allah (swt) is speaking to you.

The final point is that we should try to read the Qur’an as if
Allah (swt) is speaking to us. It makes a big difference when
we read a text of an author whom we know. It is one thing
when we read something by someone whom we don’t know

— whom we may know of, like a famous philosopher — but

U Imam Ali (a), Nahj al-Balaghah, sermon on the pious people, p.
304.
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not know personally, and whose work was written for the
general public. When we read this type of work, it has nothing
to do with us personally. But, when there is something written
by a person with whom we have a personal relationship, then
it becomes much more meaningful for us, especially if we

know that it was written for us.

Therefore, it is different when we have an acquaintance and
special understanding (ma7ifah) of that person, such as a
relative. Imagine that your great-grandfather was a great
scholar, and he wrote a book, which you pick up and read.
You have some connection with this book that I do not have
because you know this is your great-grandfather’s book. Now,
imagine that at the beginning of the book he wrote that it has
been written for you. This shows that he knew you — the
author knew you and has written this for you. Either for you
alone, or for his descendants in general. Say, for example, he
had ten children and ten grandchildren and he has written it
for all of them — it does not make much of a difference; the
main thing is that you were meant by this writing and you are
addressed by it. So, when you know the author personally, and
you know that the book was written for you and that you are
intended by it, then when you read it, it will offer you a
different experience altogether, compared to someone who

does not have this background and connection.

When we read the Qur’an, we should have this kind of
understanding. We should realise that it is from Allah (swt), a
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being with whom I have a personal relationship. He is my
master, He is my Lord, He is my beloved, and He has intended
me. The Qur’an is not only talking to the first generation of
Muslims. It is talking to all people who are to come, and to all
of humanity. We all have the same rights to and the same
share of the Qur’an’s address as the earlier Muslims. There are
some things in the Qur’an that Allah (swt) has kept for people
who are to come in the end times (2khir al-zaman).' 1f we have
this kind of understanding that this is from Allah (swt), from
our Lotd, from our beloved who has also meant us, then we
should have a different feeling and experience with the

Qur’an.

Going beyond the text
Consider the following hadith in which Imam Sajjad (a) has

said:

! Kulayni, Muhammad, a/-Kaf, vol. 1, p. 91, no. 3:
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Ali b. al-Husayn (a) was asked about unity of Allah
(tawhid) and said: ‘Allah (swt) knew that there would be
deep-thinking and intellectual peoples in the end times,
so Allah (swt) revealed Surah Tawhid and the verses

from Surah Hadid up until: “And He has full knowledge
of the secrets of all hearts” (57:6).
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If all the people from east to west were to die,
I would not feel lonely as long as the Qur’an
was with me.'

This means that the Qur’an connects the Imam (a) to Allah
(swt), and thus he would not feel lonely. The narration

continues:
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And when he (a) would recite malik-i yawm al-

din, he would repeat it [outside sa/ah] until the
point where it was as if he was going to die.

The reason they were so impressed by the Qur’an and enjoyed
the Qur’an to such an extent was that they were able to go
beyond the text. We should try to generate this feeling in our
hearts and try to see with our hearts that Allah (swt) is
speaking to us; then, somehow, the text connects us and
disappears. It is like, for example, when we are speaking on
the phone with someone who is very important to us,
someone we have been missing and now we have managed to
speak with over the phone. Gradually our attention becomes
focussed on the other person. The phone and line and

anything in between become insignificant, although they are

I Kulayni, Muhammad, a/-Kafi, vol. 2, p. 602.
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all involved. The only time we bother again is if the line is not
good. If we cannot keep hearing properly, then we may say
‘the line is bad’; otherwise, we forget about the line. Or, for
example, a person who wears eyeglasses does not think about
the eyeglasses every time they read. The glasses become

insignificant.

When we read the Qur’an, we should reach the point that the
text either becomes marginal, or even disappears. We should

feel that Allah (swt) is speaking to us.
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Chapter 18

The stages of contemplating on the Qur’an
(tadabbur)

e
Introduction

In this final chapter, we discuss what steps are required to
reflect on and understand the Qur’an. We examine the
different levels of understanding the Qur’an and how we

should proceed step-by-step in our understanding,.

1. Acquire familiarity with the language of the Qut’an

The first stage is that we should acquire familiarity with the
language of the Qur’an. This means we should gain a good
knowledge of Arabic. Someone who does not know Arabic
can refer to translations and should try to use more than one,
because each translation may have something that another
one has not offered. Or, there may be a misunderstanding that
can be cross-checked. Therefore, using at least two
translations is important, so that by comparison, the mind
becomes sensitive to the terms and words. After that, we can
try to understand why there are these differences, and this

makes the mind sharper and more attentive.



However, there is nothing like knowing Arabic and knowing
the same language that Allah (swt) has used. The Arabic used
in the Quran is different to the spoken Arabic of today, so
even Arabic-speaking people need to familiarise themselves
with the Qur’anic Arabic which is a kind of standard Arabic.

If we spend time on familiarising ourselves with Qur’anic
Arabic, then we will be able to directly listen to the words of
Allah (swt) and improve our understanding of the Qur’an.
Unfortunately, we miss many things in translation, and no
translation is able to give an accurate reflection of the Arabic.
If we want to delve into deeper layers of meaning, a
translation is not sufficient. Yes, for a very basic
understanding it is useful to some extent, but translations will

not allow us to go deeper.

To acquire familiarity with the Arabic, we need to learn the
sciences related to the language. The main sciences required
in learning the Arabic language that are related to
understanding the meaning are syntax, morphology and

rhetoric.

Motphology (‘ilm al-satfy

In morphology, we study the structure of a word by itself. So,
cither the word is a derivative (mushtaqq) or not (jamid). If it
is a derivative, there are tens of different possibilities of
deriving a word from one root. And if it is jamid, then it is not

derived from any other thing.
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Syntax ( 7lm al-nahw)

Learning syntax enables us to analyse sentences, find out the
structure of a sentence and to recognize the role of each word
in that sentence. In Arabic, there are more than twenty
different roles that a word may have in a sentence such as

subject (fa%/), object (maf'ul), and preposition (zart).

We must be so well-informed and well-acquainted with the
rules of %/m al-sarfand ‘ilm al-nahw that when we are in the
process of analysing the text, we do not need to go and open
a book and find out what the role of a word is, or what the

structure of a sentence is.

Rhetoric (balaghah)

In addition to %/m al-sarfand 7lm al-nahw, we also must learn
balaghah (rhetoric). There are different ways of saying the
same thing, and depending on all the subtle points of
language, it is necessary to choose which is the best for a

particular case.

For example, imagine a politician who wants to speak in the
parliament. He must know the language of the listeners, but
additionally, he should be able to use words in a way that
impresses people. There are some people whose speech has
no impact upon the listeners. They speak and perhaps people
hate what they say or feel offended. It is a very important skill
to know which words to use and in which combinations,

where to place emphasis and where not to. These subtle
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points can make an immense amount of difference. This can
be learned in balaghah. A sentence may be correct from an
7lm al-sarf'and 7lm al-nahw point of view, but balaghah will

judge whether it was right for a particular context or not.

2. Delving to the deeper level of apparent meaning

The next stage in understanding the Qut’an is to try to
understand the meaning beyond the level of 7/m al-sarf, ilm
al-nahw and balaghah, and that is what actually meant by
Allah (swt). The following are some other sciences that we

need to learn at this level.

The principles of jutisprudence (usal al-figh)

One of the sciences that has an important role in
understanding the Qur’an is the science of usi/ al-figh. Usil
al-fighis to figh (jurisprudence) like logic is to philosophy, but
it is not only used for figh. Any science that is based on
scripture requires usi/ al-figh. It contains the linguistic
principles one should apply in order to analyse and

understand a text.

For example, the Qur’an contains general (mm) and specific
(khass) verses, and in this regard, sometimes there is a general
rule, but there are also some exceptions. Also, there is the
issue of absolute (mutlag) and modified (muqayyad) verses,
and if we do not know these things, then we cannot

understand what is actually meant.
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Qur’anic sciences

In addition to usul al-figh, to have a better understanding of
the Qur’an, we need to be familiar with the Qur’anic sciences
(‘ulim al-Qur’an). ‘Ulim al-qur’an helps towards a better
understanding of the Qur’anic message by providing
information on its setting, framework and circumstances. It
consists of information about things such as the reasons and
occasions of revelation (sha’n nuzial), which verses were
revealed in Mecca and which in Medina, the abrogating and
abrogated verses (nasikh and mansukh), and the ambiguous

and unambiguous (muhkam and mutashabih) verses.

3. Understanding the Qur’anic teachings systematically

After making sure we understand what the ultimate meaning
is that Allah (swt) wants to convey to us in a particular verse,
there is another step, and this is to put the meanings and
messages from different verses together to come up with a
system. Therefore, the third stage involves putting Qur’anic
verses which relate to the same subject together, because

some parts of the Qur’an explain and testify to other parts.

For example, to understand when the Qur’an was revealed,
we put the verse ‘We sent it down in the night of Qadr’(97:1)
together with the verse ‘We sent it down on a blessed night,
and indeed We have been warning [mankind] (44:3) to
conclude that it was revealed in a blessed night. Adding the

verse ‘the month of Ramadan is one in which the Qur’an was

409



sent down’ (2:185), we can conclude that the night of Qadr
occurs in the month of Ramadan. So, if a person were not
familiar with this, and was not able to establish when the night
of Qadr occurs, then by putting these two together, he could

conclude that it occurs in the month of Ramadan.

Or, for example in the verses:

il il ) Bl ) Bl LSl
Guide us on the straight path. The path of
those whom You have blessed. (1:6-7)

To understand who are ‘those whom You have blessed’, we

can use the following verse:
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Whoever obeys Allah and the Apostle — they
are with those whom Allah has blessed,
including the prophets and the truthful, the

martyrs and the righteous, and excellent
companions are they! (4:69)

Hence, all the terms of the Qur’an are used in a way whereby
they provide a network of notions. If someone is familiar with
this network, then whenever that person runs into a problem
with the text, he or she can try to find a solution or guidance
in the light of other verses. Therefore, we should try to master

this system of cross-referencing. The important point is that
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this is not something that can be done just by indexing,
because sometimes the words do not come from the same
roots; instead, they have a conceptual connection. Therefore,

a strong familiarity with the whole Qur’an is necessary.

This is with respect to understanding concepts. However,
sometimes, in a broader sense, we want to discover different
systems that are in the Qur’an; for example, the Qur’anic
system of education, or the Qur’anic system of economics, or
of politics, or of social welfare. The Qur’an has something to
offer regarding all these different areas of life. So we should
be able to bring all related verses together and shed complete
light on the subject, in order to give a comprehensive

understanding of the topic.

In this case, at the same time as being very familiar with the
Qur’an, we have to also be very familiar with the actual
subject, and be involved with the topic because if we are not,
then we will not be able to understand the Qur’an’s coverage
of it. Someone who has never thought about education and
has no experience in education will not be able to understand

the Qur’anic model of education.

So, familiarity with the Qur’an is important, so that the very
subtle points can be noticed, as these will only be discovered
by someone who is very careful and very insightful. At times,
one verse may look irrelevant, because the verses are not

labelled clearly as to what they are about.
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Therefore, we should not be satisfied unless we reach the
point that, at least for our own personal life, we know what
the Qur’an teaches, as a package. We should know what the
Qur’anic package is for our businesses, our family relations,
and for our community relations. No one should be satisfied
unless he can understand this much from the Qur’an. And if
someone is a scholar, then he has to go even further, and find
answers from the Qur’an for humanity, with all the new issues
that come up. We have to always go back to the Qur’an and
find a solution. Allah is not going to send any new revelation,

so whatever guidance we need is in the Qur’an.

4. Going to the Qur’an with questions

One of the very important points that helps us in
understanding the Qur’an is that we must go to the Qur’an
with questions in mind. A person must not impose his or her
ideas on the Qur’an, and also they should not approach the
Qur’an with an empty mind. There is an important distinction
between these two. Sometimes, we may have questions, and
for the sake of understanding the truth we go to the Qur’an;
this is very good. But sometimes, in addition to having
questions, we have already made up our mind and have come
up with ready-made answers; then we go to the Qur’an and
want to find support for our own preconceived answers. This
can lead to — even on an unconscious level — the interpretation
of the verses of the Qur’an in a way whereby we make it

conform to our own understanding. This is not good at all.
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We have to be open and ready to learn from it. On the other
hand, it is also not good to be totally empty-minded when we
approach it. If we do not know anything about education and
we have not studied any book on education, and we have not
been involved in teaching or learning, then if we go to the
Qur’an to discover its stance on education and we do not
understand anything or we understand very little, it will be

because we do not have any queries and questions in mind.

Here is an example. If I invite you to my home for a meal and
I want to prepare a banquet for you, how should you come?
If you bring your own food, it will not be respectful to me
(unless, for example, there is no formality between us, or I
have told you that this is acceptable). But, normally, if you go
to a banquet, you do not take your own food with you. In
addition to not bringing your own food, I would also
appreciate if you come without having eaten already. If you
arrive at my home while your stomach is already full, and you

cannot eat the food that I have prepared, this also is not good.
The Qur’an is the banquet of Allah (swt). As a hadith says:
Bt SNV VO s [ R VY

This Qur’an is the banquet of Allah. Learn as
much as you can from His banquet.'

1 “Alam al-Huda, Ali b. Husayn, Amali al-Murtada, vol. 1, p. 354.
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Therefore, when we go to it, we must go in a state where we
are hungry for the truth. We must not be people who say: ‘1
have a master’s degree or doctorate, and have studied under
this or that person.” Of course, there is no problem with
having formal qualifications, and a person is free to learn from
whomsoever they wish, but when we go to the Qur’an, we
must not bring all of these things with us. We must go with a
thirst for and a true search for the truth. We must not make
our minds full. This is the difference; we must not take our

own ideas with us; rather, we must be thirsty and hungry.

When it comes to knowledge, what makes us hungry and
thirsty? We know that we become physically hungry and
thirsty for food and drink, but how do we become hungry and
thirsty for knowledge? It is through questions. Questions are
like keys that open your appetite.

Hence, when a person approaches the Qur’an, if they are a
person of thinking and they have questions, they will

understand more. Allah (swt) says:

HUEAvE RN PRI
As for those who strive in Us, We shall surely
guide them in Our ways (29:69)

If a person studies and thinks, and then goes to the Qut’an
with an open mind and with purity of heart, there is no chance
that the Qur’an will not teach him. Even a non-Muslim who

is searching for truth and has moral commitment can go to
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the Qur’an and will benefit from it. The Qur’an helps people
to come to faith, and it also helps those with faith ascend to
even higher levels. Everyone can benefit from the Qut’an, if
they have the right approach. Hence, it is very important to

have good questions.

5. Investigating the esoteric meanings of the Qur’an

The final stage is to investigate the hidden or esoteric
meanings of the Qur’an. Hadiths say that the Qur’an has an
apparent and a hidden side. And its hidden side has a further
hidden side and the underlying side has an even deeper
undetlying layer; hadith mention up to seven such layers." Of
course, numbers in this case are not meant to be taken literally

but are metaphorical for ‘many’.

This stage is a stage that is very much based on a spiritual
connection to the Qur’an, and requires great purity of the
heart. In this way, we can become inspired to understand

things that other people do not understand.

The foremost special people whose hearts that have this
connection with and level of benefit from the Qutr’an are
Prophet (s) and the Ahl al-Bayt (a), and we can learn from

their commentaries on the Qut’an.

! Ibn Abi Jumhar, Muhammad, ‘Awalf al-La’al; al-‘Aziziyyah {7 al-Ahadith
al-Diniyyah, vol. 4, p. 107, no. 159. The full text in Arabic is as follows:

ol ael ) e ey Uy b T AN
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A pious scholar or a mystic also may be able to understand
the esoteric meanings of the Qur’an to some extent. There are
many technical issues here, such as the difference between a
mystical experience and a person’s interpretation of his or her
mystical experience. Some claimants have no mystical
experiences at all and are merely liars. But some people have
mystical experiences but are not able to interpret them
properly, and so they make mistakes in their interpretation.
So, for us to be safe, we do not follow anyone’s ideas about
the Qur’an, unless that person is infallible, or unless there is a
way to verify how their idea has been understood from the
Qur’an. We must enquire as to their methodology, and the
minimum requirement at the very least is that their
interpretation must be compatible with the literal meaning of
the Qur'an. We say ‘at the least” because among different
interpretations that are compatible with the literal meaning,
some of them may need extra evidence, because it is possible
for ten people to give ten different interpretations of a verse
that is esoteric (batini), with all of them being compatible with
the literal meaning, but without any evidence to show how the

esoteric meaning arises from the literal meaning.

Incompatibility with the literal meaning is enough reason to
reject an esoteric meaning. However, being compatible with
the literal meaning is not enough to accept it; we need

evidence.
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