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PUBLISHER’S NOTE
(1988 Edition)
This five volume commentary of the Holy Quran is an English
translation of the commentary on the Holy Quran by the Second Head of the
Ahmadiyya Community, Hazrat Mirza Bashir-ud-Din Mahmood Ahmad,
Khalifatul Masih II.
His published work on the Holy Quran comprises a ten volume
commentary in Urdu (Tafseer-e-Kabir) covering the following Surahs:
Al-Fatihah & Al-Baqarah, Yunus to Al-Ankabut and from Al-Naba to Al-Nas.
The present English commentary is based on that commentary. As far as the
remaining Surahs are concerned, that is chapters: Al-i-Imran to Al-Taubah and
from Al-Ahqaf to Al-Mursalat, the compiling Editors have made use of the
extensive notes prepared by the late Hazrat Khalifatul Masih II in preparing a
detailed and comprehensive commentary which he was unfortunately unable
to complete in his life time. The commentary of such chapters is nonetheless
based on his own deliberations.
This commentary is a unique masterpiece. It is an excellent exegesis
on the true meaning of the Holy Quran. Although no commentary can ever
claim to encompass the final interpretation of the Holy Quran, the manner in
which this rich treasure has been prised open by an author who had deep
insight into the meaning of the Holy Quran, has certainly set the standard by
which all future commentaries ought to be judged.
An index and the following listings have been added in the present
edition at the end of the fifth volume:
Table of contents of the Index
Alphabetical listing of chapters of the Holy Quran.
Important Arabic words and expressions explained in the commentary
The Index of subjects.
The Publishers acknowledge and sincerely thank the following
members of U. S. A. Jamaat in particular and their helpers in general for the
very careful and hard work in preparing these listings and the index so
exhaustively:
Aisha Sharif, Nyceemah Yaqub, Aisha Hakim, Shakura Nooriah,
Salma Ghani, Kadija el Hadi, Rafia Ramah, Khulat Alladin, Dhiya Tahira,
Uzma Saeed, Farzana Qader and Fatima Haneef.
The Publishers also wish to acknowledge the work of M. Zafar

Mahmood and Munir-ud-Din Shams Add. Vakil-ul-Ishaat in revising the index
and listings and then checking the proofs with the cooperation of Lajna and
Ansar of U. K. May Allah bless them all.
The cost of publishing this five-volume commentary has been met
jointly by members of the Ahmadiyya Community in the United States of
America and the United Kingdom on the happy occasion of the thanksgiving
Centenary Jubilee Celebrations of the worldwide Ahmadiyya Community in
Islam.
The funds generated from its sale will be recycled in the further
publication of the Holy Quran. May Allah grant abundant reward to all those
who have contributed towards this publication.
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FOREWORD
The Holy Quran is the Word of God Almighty that was revealed to the
Holy Prophet Muhammad, may peace and blessings of Allah be upon him,
over a period of 23 years. Since its revelation, the inimitability of its text has
been widely acclaimed and acknowledged by friend and foe alike. Its verses
made such a miraculous impact that some enemies of Islam, driven by
extreme frustration, resorted to calling it magic, accusing the Holy Prophetsa
of being a sorcerer, and preventing their fellow non-Muslims from hearing its
recitation. Nevertheless, it was only a matter of time before its greatest
enemies became its greatest admirers, or were destroyed in the very process of
seeking its destruction.
Allah the Exalted says in the Holy Quran that He Himself would
safeguard it:

ک
َّ َن ن
ن
َّ ا ِِّنَّا َّ ْ ُن َّ ِّزلْ َّنا ال ِِّذ َّْر َّوا ِِّنَّا لَّ ٗہ ََّلٰف ُِظ ْو

Verily We Ourself have sent down this Exhortation, and most
surely We will be its Guardian. (Al-Hijr 15:10)
Under the close and careful guidance of the Holy Prophetsa, the earliest
Muslims—including the scribes, and those who had memorized the Book—
exercised great care and precaution in its compilation, recitation, and
preservation. Meticulous care was taken to ensure that the words of the Holy
Prophetsa and the personal notes of his Companionsra were not intermixed
with the Word of God.
Once the text had been fully preserved and disseminated widely, the need
was felt for commentaries. However, as the Word of God is replete with
sublime prophecies and profound verities, the infinite magnificence of the
Holy Quran can never be fully comprehended in any commentary.
Nevertheless, to help readers understand the historical context and
significance of the revealed verses, several commentaries were written by
eminent scholars. These commentaries generally relied on the Hadith, Sunnah,
lexicons, and historical texts. However, in this process, some went to the
extent of accepting the traditions of the Jews and Christians in commenting
upon some verses. In the last few centuries, some orientalists have written
commentaries on the Holy Quran and have critiqued some verses based upon
their own traditions and perceptions of history.
The Founder of the Ahmadiyya Muslim Community, Hadrat Mirza
Ghulam Ahmad, the Promised Messiah and Imam Mahdias was commissioned
to revive faith and establish the law of Islam. Accordingly, his very first book,
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Barahin-e-Ahmadiyya, was devoted to establish the divine origin of the Holy
Quran and the Prophethood of the Holy Prophet Muhammadsa.
The Five Volume Commentary is based upon the divinely inspired
commentaries made by Hadrat al-Musleh al-Mau‘ud, Mirza Bashir-ud-Din
Mahmud Ahmadra, the second Successor of the Promised Messiahas. It builds
upon the early Islamic sources and the divinely inspired insights of the
Promised Messiahas to bring a fresh new perspective on the Quran’s versatility
and meaning. It also effectively and forcefully responds to the criticism of the
Latter Day orientalists.
The current edition of the Five Volume Commentary corrects scribal
errors and makes minor editorial changes to promote readability. Typesetting
and initial formatting of this edition of the Five Volume Commentary was
done by
under the supervision of
,
. Final proofreading and valuable suggestions for
improvement were provided by various individuals, including the following:

. May Allah the Almighty grant all of them the best reward in this life
and the Hereafter. Amin.
Al-Haj Munir-ud-Din Shams
Additional Wakil-ut-Tasnif
London, England
September 2018
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PREFACE
(1988 Edition)
It is proposed to publish the Commentary of the Quran in three volumes.
This, the First Volume, comprises the first nine chapters of the Holy Book.
The Arabic text has been given side by side with the English
translation. A mere translation without the text is likely, in the long run, to
endanger the purity of the text besides depriving the reader of the opportunity
of comparison.
The annotations of the text have been generally divided into two parts.
The first deals with Important Words in the verse under comment. These
words, along with other words derived from the same root, particularly those
occurring in other parts of the Quran, have been explained and examples
given to illustrate their different uses. These explanations are based on the
standard lexicons of the Arabic language, such as the Lisan al-‘Arab, the Taj
al-‘Arus, the Mufradat of Imam Raghib, the Arabic-English Lexicon by E. W.
Lane and the Aqrab al-Mawarid. As regards the translation, our procedure has
been to base the meaning of every word first on the corroborative testimony
of other parts of the Quran and secondly on the context. The words printed in
italics have been introduced to explain the meaning of the text, there being no
words corresponding to them in the original.
The second part consists of explanatory notes or Commentary. Every
note first derives its authority from the tenor and spirit of the Quran as
expressed in various other places. Next to the Quran precedence is given to
the Hadith and then come the standard dictionaries of the Arabic language.
Last of all, recourse has been had to the evidence of history which was
necessary for the explanation of such verses as refer to well-known historical
events.
In the course of the preparation of these notes light has been thrown
from time to time on the order which runs through the verses of each chapter,
the one following the other in natural sequence; and a careful perusal of these
notes will convince the reader that the Quran forms a thoroughly coherent and
consistent reading.
Special care is taken in the Commentary to refute the principal
objections raised against Islam by Christian writers. These objections are
based either on ignorance or on deliberate misrepresentation of the true
teachings of Islam on the part of these writers. Refutation of such objections
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helps to remove much bias and prejudice against Islam and to create an
atmosphere for a better appreciation of its teachings.
A system of cross-references has been introduced. These crossreferences have been placed below the text and the translation. They give at a
glance the various places where the subject of a particular verse has been dealt
with in the Quran.
An Introduction is prefixed to each chapter, in addition to the General
Introduction which serves as an introduction to the whole Book. The
Introduction to each chapter discusses the place and date of its revelation and
gives a summary of its contents and the relation it has with the chapters
preceding or following it. It also provides sufficient material for the reader to
understand and realize that not only the verses of the various chapters but also
the specific position of each chapter itself is governed by an intelligent order.
The abbreviations CH. and PT. appearing at the top of each page stand
for Chapter and Part respectively. The Quran has been divided into two sets of
divisions, (a) Suras or Chapters and (b) Siparas or Parts. The division of the
Quran into Suras is made according to its subject matter and has the authority
of the Holy Prophet, and of the Quran itself for each of these chapters has
been given the name of Sura in the Quran itself, as in 2:24 and 24:2. The total
number of the Suras is 114.
The division into Juzws, Siparas or Parts, however, is arbitrary and has
no reference to the subject-matter. The Quran has been divided into 30 equal
Parts for the convenience of readers.
The number of Chapters and Parts is shown on the top of each page. In
numbering the verses we have followed the system in vogue in the standard
editions of the Quran in India, with the exception that in our numbering
Bismillah is counted as the first verse of every chapter, while in other editions
the verse following Bismillah is numbered as the first verse of the chapter.
Chapter 9, however, is an exception to this rule. It does not begin with
Bismillah, and therefore in this chapter our numbering is identical with that of
other editions of the Quran. Our numbering of the notes is continuous. It does
not end where a Sura ends but is continued into the next Sura to the end of the
Book.
In references the figure on the left side of the colon shows the number
of the chapter, while that on its right the number of the verse. It should also be
noted that when reference is to a chapter of the Quran, the word Quran is
invariably omitted for brevity's sake. Thus 20:8 refers to the 8th verse of the
20th chapter of the Quran. In references to other religious Scriptures,
n
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however, the name of the book is invariably mentioned, though generally in
an abbreviated form. Thus Gen. 5:6 means the 6th verse of the fifth chapter of
Genesis, the first book of Moses.
In using quotations, we have followed the system now in vogue in
standard works. In quotations which exceed one line inverted commas have
been avoided, but the quotations are given in closer type in order to
distinguish them from the rest of the matter. Brief quotations, however, have
been enclosed by inverted commas.
We cannot close this prefatory note without acknowledging our sincere
thanks to Dr. A. J. Arberry, the well-known Orientalist, and Sir Ronald Storrs,
K.C.M.G., C.B.E., ex-High Commissioner of Palestine for the valuable
suggestions they made in regard to the translation of the text and to Mr. F. W.
Bustin, Editor, The Civil & Military Gazette, Lahore, who kindly revised the
whole manuscript.
THE EDITORS

o

Books of Reference with Their
Abbreviated Titles
Some commentators have given single letters or a group of letters as
abbreviations for the authorities they have quoted. These are not of much help
to the reader, who has to turn to the list of abbreviations again and again in
order to ascertain to which authority the letter refers. But it also seems
cumbrous to give the names of the authorities in full. So we have followed a
middle course and have given a shortened form of the name, which generally
consists in a part of the name of the book or its author. Thus, for instance,
instead of Al-Bahrul-Muhit by Abu Hayyan, we have simply given the word
Muhit, and for Siratun-Nabi by Ibn Hisham, the abbreviated form Hisham is
given. These abbreviated names easily suggest to the reader the book or the
author to which reference is made. No shortened form, however, has been
used for the authorities that are not frequently quoted. In case of the books of
the Bible, we have made use of the abbreviations that are generally used in
Christian literature. Following is a list of well-known works of reference and
other important books to which we have referred in this Commentary. We
have taken special care to give the full name of each book and its author along
with its abbreviated title.

Books of Hadith
Shortened name.

Full name with the name of the author.

Bukhari

..

Muslim

..

Tirmidhi
..
Dawud or Abu ..
Dawud
Majah
..
Musnad

..

Nasaʼi

..

Muʼatta
Baihaqi
‘Ummal

..
..
..

Qutni
Qastalani

..
..

The Sahih of Bukhari, by Abu ʻAbdullah Muhammad bin
Isma‘il Bukhari.
The Sahih of Muslim, by Hafiz Abul-Husain Muslim bin Hajjaj
al-Qushairi.
The Jamiʻ of Tirmidhi by Abu ʻIsa Muhammad bin ʻIsa Tirmidhi.
Sunan of Abu Dawud by Hafiz Sulaiman bin Ashʻath Abu
Dawud.
Sunan of Ibn Majah by Muhammad bin Yazid Abu ʻAbdullah
Ibn Majah Qazwini.
Musnad of Ahmad bin Hanbal by Imam Abu ʻAbdullah Ahmad
bin Hanbal.
Sunan of Nasaʼi by Hafiz Abu ʻAbdur-Rahman Ahmad bin
Shuʻaib Nasaʼi.
Muʼatta by Imam Malik.
Sunan of Baihaqi, by Abu Bakr Ahmad bin Husain al-Baihaqi.
Kanz-ul-Ummal fi Sunan al-Aqwal wal Af‘al by Shaikh ʻAlaud-Din ʻAli al-Muttaqi.
Sunan of Dar Qutni by Hafiz ʻAli bin ʻUmar ad-Dar Qutni.
Irshad as-Sari by Ahmad bin Muhammad al-Khatib Qastalani.

Books of Reference
Bari

..

Saghir
ʻAsakir
Merdawaih
Tahawi
Manawi

..
..
..
..
..

Jarir

..

Kathir
Kashshaf

..
..

Muhit

..

Manthur
Maʻani

..
..

Baidawi
Qadir
Fath
Razi
Bayan
Tafsir

..
..
..
..
..
..

Thaʻlabi

..

Qurtubi

..

Fathul-Bari by Abul-Fadl Shihab-ud-Din Ahmad bin ʻAli
‘Asqalani.
Al-Jamiʻ-as-Saghir fi Ahadith al-Bashir an-Nadhir.
Ibn ʻAsakir by Abul-Qasim ʻAli bin al-Hasan ibn ʻAsakir.
Merdawaih by Abu Bakr Ahmad bin Musa bin Merdawaih.
Sharah Maʻani al-Athar by Abu Jaʻfar at-Tahawi.
At-Tafsir, exposition of al-Jamiʻ-as-Saghir, by Imam ʻAbdurRaʼuf al-Manawi.

Commentaries of the Quran
Commentary of the Qur’an by Imam Abu Jaʻfar Muhammad
Ibn Jarir at-Tabari.
The Tafsir of Abul Fida Ismaʻil Ibn Kathir.
Al-Kashshaf ʻan Ghawamid at-Tanzil by Imam Mahmud Ibn
ʻUmar al-Zamakhshari.
Al-Bahr-ul-Muhit by Athir-ud-Din Abu ʻAbdullah Muhammad
Ibn Yusuf of Granada (Spain), alias Abu Hayyan.
Durri Manthur by Hafiz Jalal-ud-Din ʻAbdur-Rahman Suyuti.
Ruh-ul-Maʻani by Abul Fadl Shihab-ud-Din Mahmud alBaghdadi.
Anwar-ut-Tanzil by Qadi Nasir-ud-Din Abu Sa‘id Baidawi.
Fath-ul-Qadir by Muhammad Ibn ʻAli ash-Shaukani.
Fath-ul-Bayan by Abut-Tayyib Siddiq Ibn Hasan.
At-Tafsir al-Kabir by Imam Muhammad Fakhr-ud-Din Razi.
Ruh-ul-Bayan by Shaikh Ismaʼil Haqqi.
Tafsir-e-Kabir by Hadrat Mirza Bashir-ud-Din Mahmud
Ahmad, Head of the Ahmadiyya Community.
Jawahir-ul-Hisan fi Tafsir-il-Qur’an by Shaikh ʻAbdurRahman Thaʻlabi.
Qurtubi by Abu ʻAbdullah Muhammad bin Ahmad al-Qurtubi.

Lexicons, Encyclopaedias and Periodicals
Bihar

..

Kulliyat or Baqa ..
Mufradat
..
Lisan

..

Taj

..

Lane
Qamus
Sihah
Aqrab
Misbah

..
..
..
..
..

Majmaʻ Bihar-ul-Anwar, by Shaikh Muhammad Tahir of
Gujrat.
Al-Kulliyat by Abul Baqa al-Husaini.
Al-Mufradat fi Gharaʼib-al-Qur’an by Shaikh Abul-Qasim
Husain Ibn Muhammad ar-Raghib.
Lisan-ul-ʻArab by Imam Abul Fadl Jamal-ud-Din Muhammad
Ibn Mukarram.
Taj-ul-ʻArus by Abul Faid Sayyid Muhammad Murtada alHusaini.
Arabic-English Lexicon by E. W. Lane.
The Qamus by Shaikh Nasr Abul Wafa.
The Sihah by Abun-Nasr Ismaʼil Jauhari.
Aqrab-ul-Mawarid by Saʻid al-Khauri ash-Shartuni.
Al-Misbah-ul-Munir by Ahmad bin Muhammad al-Fayumi.
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Books of Reference
Gesenius
Enc. Bri.
Enc. Rel. Eth.
Jew. Enc.
Enc. Bib.
Enc. Islam
Rev. Rel.
Cruden

..
..
..
..
..
..
..
..

The Hebrew-English Lexicon by Gesenius.
Encyclopaedia Britannica, 14th edition.
Encyclopaedia of Religion and Ethics.
Jewish Encyclopaedia.
Encyclopaedia Biblica.
Encyclopaedia of Islam.
The Review of Religions, Qadian.
Cruden’s Complete Concordance to the Old and the New
Testaments and the Apocrypha.

Tabari

..

Ishaq
Sirat

..
..

Muir
The Caliphate

..
..

Hisham

..

Futuh
Tabaqat
Khamis

..
..
..

Zurqani

..

Ghabbah

..

Ma‘ad

..

Buldan

..

Dhahab

..

Tarikh-ur-Rusul wal-Muluk by Abu Jaʻfar Muhammad Ibn
Jarir at-Tabari.
Ibn Ishaq.
Sirat Khatam-un-Nabiyyin by Mirza Bashir Ahmad, M. A.,
Qadian.
Life of Mahomet by Sir William Muir, K. C. S. I. (1923).
The Caliphate, Its Rise, Decline and Fall by Sir William Muir,
K. C. S. I.
Sirat-un-Nabi by Shaikh Abu Muhammad ʻAbdul-Malik Ibn
Hisham.
Futuh-ul-Buldan by Baladhari.
At-Tabaqat-al-Kabir by Muhammad Ibn Saʻd.
Tarikh-ul-Khamis by Shaikh Husain Ibn Muhammad ad-Diyar
al-Bakri.
Sharh Zurqani by Imam Muhammad Ibn ʻAbdul-Baqi azZurqani.
Usdul-Ghabbah fi Ma‘rifatis-Sahabah by Hafiz Abul Hasan
ʻAli Ibn Muhammad.
Zad-ul-Maʻad fi Hadyi Khair-al-ʻIbad by Muhammad Ibn
Abu Bakr Ibn Ayyub ad-Damishqi.
Muʼjam al-Buldan by Abu ʻAbdullah Yaqut Ibn ʻAbdullah alBaghdadi.
Muruj-udh-Dhahab wa Maʻadin al-Jauhar by ʻAllama Abul
Hasan ʻAli Ibn Husain al-Masʻudi.
Kamil Ibn Athir by Abul Hasan ʻAli Ibn Abul Karam alias
Ibn-ul-Athir.
Mawahib al-Ladunniyya by Shihab-ud-Din Ahmad Qastalani.
Tarikh-ul-Imam Ibn Khaldun by ʻAbdur-Rahman Ibn Khaldun
al-Maghribi.
Sirat-ul-Halbiyyah by ʻAliyy Ibn Burhan-ud-Din al-Halbi.

History and Geography

Athir
Mawahib
Khaldun

..
..

Halbiyyah

..

Tasawwuf and ‘Aqa’id
Futuhat
ʻAwarif
Zahiri

..
..
..

Al-Futuhat-ul-Makkiyyah by Muhy-ud-Din Ibn al-ʻArabi.
ʻAwarif-ul-Maʻarif by Abul-Haqq ʻUmar Ibn Muhammad.
Dawud Zahiri.
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Books of Reference
Malaʼikah

..

Malaiʼkatullah by Hadrat Mirza Bashir-ud-Din Mahmud
Ahmad, Khalifatul-Masih II.

Science of Philology and Polite Literature
Mubarrad

..

Mu‘allaqat

..

Sibawaih
Wright

..
..

Kitab-ul-Kamil by Abul ʻAbbas Muhammad Ibn Yazid alMubarrad.
Sab‘a Muʻallaqat, the seven well-known poems by seven
eminent Pre-Islamic poets.

Grammar
Sibawaih by Abul Bashr ʻAmr Sibawaih.
A Grammar of the Arabic language by W. Wright, LL.D.

Jurisprudence
Muhalla

..

Merdawaih

..

Mukhtasar

..

Mutawwal

..

Taudih
A’inah
Haqiqat
Izala
Teachings

..
..
..
..
..

Al-Muhalla by Imam Abu Muhammad ʻAli Ibn Ahmad Ibn
Sa‘id Ibn Hazm.
Ibn Merdawaih.

Ma‘ani
Al-Mukhtasar al-Ma‘ani by Masʻud Ibn ʻUmar alias Saʻd
Taftazani.
Al-Mutawwal by Masʻud Ibn ʻUmar alias Saʻd Taftazani.

Works of the Promised Messiah
Taudih-e-Maram.
A’ina’-e-Kamalat-e-Islām.
Haqiqatul-Wahi.
Izala-’e-Auham.
The Philosophy of the Teachings of Islam.

Books of the Bible
Gen.
Exod.
Lev.
Num.
Deut.
Neh.
Isa.
Ezek.
Mal.
Matt.
Rev.

..
..
..
..
..
..
..
..
..
..
..

Genesis.
Exodus.
Leviticus.
Numbers.
Deuteronomy.
Nehemiah.
Isaiah.
Ezekiel.
Malachi.
Matthew.
Revelation of St. John, The New Testament.
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Books of Reference

Miscellaneous
Among other works which are not included in the above list, but which
have been consulted in the course of the preparation of the Commentary, may
be mentioned the following (the list is by no means exhaustive):
Asas
Mawardi
Izalat-ul-Khifa ʻan Khilafat alKhulafaʼ
The Al-Hakam, Qadian.
The Al-Fadl, Qadian.
The Tomb of Jesus
The Bible.
The Zend-Avesta.
The Dasatir.
The Jamaspi
Dictionary & Glossary of the Quran
Historians’ History of the World.
History of the Arabs
The History of Napoleon Bonaparte.
E. Renan’s History of the People of
Israel.
Josephus: History of the Jewish
Nation.
Hutchinson’s History of the Nations.
The Apocrypha.
The Dawn of Conscience
Moses and Monotheism
Decline and Fall of the Roman
Empire
Biblical Cyclopaedia
Diodorus Siculus (Translation by C.
M, Oldfather, London, 1935.)
The Pilgrimage
The Jewish Foundation of Islam.
Scoffield Reference Bible.
Cyclopaedia of Biblical Literature
(New York, 1877).
Leaves from Three Ancient Qurans,
edited by Rev. A. Mingana, D.D.
Translation of the Targums
Capital Punishment in the Twentieth
Century
Lalita Vistara (Sk.).
Buddha-Charita (Sk.).
The Making of Humanity
On Heroes And Hero-Worship
History of Palestine and the Jews

..
..
by

Haqiqat-ul-Asas.
Al-Mawardi.
Hadrat Shah Wali Allah of Delhi.

by

Dr. M. M. Sadiq, Qadian.

by
by

Jamasap, First Successor of Zoroaster.
John Penrice.

by
by

P. K. Hitti.
John Abbott

by
by
by

James Henry Breasted.
Sigmund Freud.
Edward Gibbon.

by

J. Eadie.

by

Lieut. Burton.

by
by

J. W. Etheridge.
E. Roy Calvert.

by
by
by
t

Robert Briffault.
Thomas Carlyle.
John Kitto (London, 1844).

Books of Reference
American Medical Journal.
Indo-Aryans
The Talmud (Selections by H.
Polano).
Commentary
Commentaries on the Old and the
New Testaments
Sharh as-Sunnah

by

R. Mitra, LL.D., C.I.E.

by

C. J. Ellicott, Lord Bishop of Gloucester.
published by Society for Promoting
Christian Knowledge, London.
Abu Muhammad al-Husain Ibn Mas‘ud
al-Baghwi.
Hadrat
Maulawi
Nur-ud-Din
Khalifatul-Masih I.
Sir Sayyid Ahmad Khan, K.C.S.I.

by

Fasl-ul-Khitab

by

Khutubat-e-Ahmadiyyah

by
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System of Transliteration
In transliterating Arabic words we have followed the system adopted
by the Royal Asiatic Society.
 اat the beginning of a word, pronounced as a, i, u preceded by a very
slight aspiration, like h in the English word 'honour'.
 ثth, pronounced like th in the English word 'thing'.
 حh, a guttural aspirate, stronger than h.
 خkh, pronounced, like the Scotch ch in 'loch'.
 ذdh, pronounced like the English th in 'that', 'with'.
 صṣ, strongly articulated s.
 ضḍ, similar to the English th in 'this'.
 طṭ, strongly articulated palatal t.
 ظẓ, strongly articulated z.
‘ ع, a strong guttural, the pronunciation of which must be learnt by the
ear.
 غgh, a sound approaches very nearly in the r 'grasseye' in French, and
in the German r. It requires the muscles of the throat to be in the
'gargling' position whilst pronouncing it.
 قq, a deep guttural k sound.
’ ء, a sort of catch in the voice.
Short vowels are represented by a for –َ– (like u in 'bud'); i for –َ– (like
i in 'bid'); u for –َ– (like oo in 'wood'); the long vowels by ā for –َ– or ( ٓاlike a
in 'father'); ī for  یor –َ– (like ee in 'deep'); ai for ( –َ– یlike i in 'site'); ū for
( –َ– وlike oo in 'root'); au for ( –َ– وresembling ou in 'sound').
The consonants not included in the above list have the same phonetic
value as in the principal languages of Europe.
There are, however, some names which have not been spelt according
to the rules of transliteration. They are names which frequently occur in
Ahmadiyya literature and so it has been thought more convenient to give them
in the form in which they are familiar to our readers. Some of these names are
the following:
(1) The Quran.
(2) Muhammad (on whom be peace and the blessings of God).
(3) Ahmadiyya.
(4) Ahmad or Hazrat Mirza Ghulam Ahmad, Founder of the
Ahmadiyya Movement.
(5) Hazrat Mirza Bashir-ud-Din Mahmud Ahmad, Khalifatul-Masih
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II, Head of the Ahmadiyya Community
Under the transliteration rules, the above names should have been spelt thus:
(1) The Qur’an.
(2) Muhammad.
(3) Ahmadiyya.
(4) Ahmad or Hadrat Mirza Ghulam Ahmad, Founder of the
Ahmadiyya Movement.
(5) Hadrat Mirza Bashir-ud-Din Mahmud Ahmad, Khalifat al-Masih
II, Head of the Ahmadiyya Community
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GENERAL INTRODUCTION
Need of a New Translation and a New Commentary
In presenting this new translation and commentary of the Quran, we think
it proper to point out that this is not a commercial enterprise nor does its main
interest lie in its being new.
Our effort has been prompted by the belief that, while a new translation is
needed today by those who do not know Arabic, a new commentary is needed
by all, whether they know Arabic or not, and this for two reasons:
(i) Translations prepared by non-Muslims (with the exception of
translations into Urdu and Persian) have all been prepared by authors who had
little or no knowledge of the Arabic language and who were, therefore, unable
even to understand the Arabic text, not to speak of being able to translate it.
Some of them translated from other translations, and this made the meaning
only more remote from the original.
(ii) For their interpretation of the text, these translations rely not on a
knowledge of the Arabic language, but on the older commentaries. A
commentary, however, is largely a matter of individual opinion; part of which
may be accepted by one person, part by another, and part by none at all. A
translation based on a commentary may be said to reflect an individual
opinion, not the true meaning of the text.
In view of these defects, there is a genuine and pressing need for a new
translation that is prepared by Arabic-knowing scholars and firmly based on a
knowledge of the Arabic language, its canon, and idiom.

Present Translation Fulfils the Need
The present English Translation is intended to fulfil these two
requirements and, God willing, it will be followed in due course by similar
translations into other languages.
The Arabic language is a language with a philosophical design. Its words
have been designed with a purpose. Its roots have been devised for the
expression of elementary emotions and experiences, and these by slight
variations in actual use give to Arabic words a significance both wide and
deep. To turn them adequately into any other language is well-nigh
impossible, and, as translation alone is not enough, we have to add
explanatory notes to a translation to show the breadth of meaning hidden in
the text. Our own Translation is no exception to the rule. It cannot hope to
i
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bring out the complete or even the approximate meaning of the original. It
may only hope to bring out one of its possible meanings. To make up this
deficiency, therefore, we have added explanatory notes to our translation. But
even these are not comprehensive. They do not bring out the full sense of the
text, but they compensate to some extent for the limitations of the translation.
Under the sections entitled Important Words we have indicated the breadth of
meanings which the text possesses; and, for this, we have drawn on lexicons
regarded as standard not only by Muslims but also by Arabic-speaking nonMuslims. We trust that a study of this material will deepen the readers’ insight
into our translation, and convince them that the sense we have sought to put
into the Arabic original is not arbitrary but is based upon accepted Arabic
usage and canon. Readers with no knowledge of Arabic should feel assured
that our rendering, though unacceptable to some, is based on sound Arabic
usage and can be dismissed only if evidence of other parts of the Quran, or of
sound Arabic usage, points to the contrary.

Special Features of this Commentary
Having said so much about our translation, we wish to say something
about our commentary.
Commentaries of the Quran are already many, and an addition to their
number seems hard to justify. But we have good reasons for attempting and
presenting a new commentary. They are:
(i) As we have said, Arabic words possess an extraordinary breadth of
meaning. A translation, consequently, can adopt only one of all possible
meanings. It was necessary, therefore, to append notes to the translation, and
indicate other possible meanings of the text.
(ii) All the large and systematic commentaries of the Quran are in Arabic,
and it should be obvious that those who cannot read the Quran in Arabic can
make no use of these commentaries.
(iii) Explanatory notes added to their translations by non-Muslim authors
are inadequate for two reasons:
(a) They have been influenced by the writings of the opponents of Islam;
(b) Their authors had no knowledge of Arabic, or very little. They were
unable to read the larger and more reliable commentaries. To these
commentaries, therefore, European translators make no reference. They
refer only to the minor and more popular commentaries. If there is a
reference to any of the larger works, it is taken from another work, not
from the original.
(iv) Comprehension of any systematic or scientific book requires
knowledge not only of the language in which the book is written and of the
ii
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commentaries on the book which experts in the language or in the subject may
have written, but also requires close study of the book itself and insight into
the terminology, idiom and fundamentals which the book employs and from
which its comments derive their significance. Those who seek to interpret the
book without a study of the book itself will have little help from the
commentaries. European translators and commentators of the Quran do not
seem to have made the necessary close study of the Holy Book. No wonder,
therefore, that their comments often border on the ludicrous.
(v) Every age gives rise to new sciences in the light of which every book
which professes to teach anything is exposed to a new criticism. The value of
a book is either more securely established, or it becomes more doubtful than
ever. The Quran, being no exception to the rule, demanded a new commentary
in light of new knowledge. Without it we cannot judge how far the Quran is
still effective as a teaching or how far it has surpassed its own record.
When the first commentaries of the Quran were written, the Bible in
Arabic did not exist. There was not even one complete copy. The fragments
which had been translated into Arabic were not available to the commentators
of the Quran. Whenever, therefore, they had to discuss parts of the Quran
containing references to the Bible or the Mosaic tradition, they had to rely on
hearsay or their own speculations. Needless to say, their comments are at
times disappointing and at times ridiculous. European writers attribute their
mistakes to the Quran and hold up the Holy Book to ridicule. They forget that
these commentators did not know the Bible. They relied on popular accounts
or on what they heard from Jewish and Christian scholars who passed on to
the unsuspecting commentators of the Quran material drawn sometimes from
their books of tradition instead of the Bible and sometimes from their own
mischievous imagination. In this transaction the commentators no doubt
betrayed simplicity and lack of caution, but the Jewish and Christian scholars
betrayed lack of honesty and piety. European writers of our time, therefore,
have far more reason to deplore the dishonesty of their forefathers than to
ridicule the Muslim commentators of the Quran. But now it is different. Now
knowledge of the Bible has become common. Arabic, Latin and Greek works
have become accessible to Muslim scholars and we are able to comment in a
new way upon parts of the Quran which contain references to the Bible and
the Mosaic tradition.
(vi) Until our own time, controversy between one religion and another
related less to moral and social ideals and more to belief and ritual. Because
of this, the teaching of the Quran bearing on moral ideas and moral training
and on social, economic, and political relations was never discussed. Today,
however, the world thinks much more in terms of these practical matters. It
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was necessary, therefore, to attempt a commentary which should deal more
adequately with the practical teaching of the Quran.
(vii) Being a revealed Book, the Quran contains prophecies. A discussion
of these prophecies is not possible until after they have been fulfilled. For this
reason also we needed a new commentary which should enumerate prophecies
of the Quran which have been fulfilled so far and which constitute an
important part of the proof that the Quran is a revealed Book of God.
(viii) The Quran deals with all other religions and ideologies. It
incorporates in itself the best part of their teaching, points to their weaknesses
and supplies their deficiencies. Early Muslim commentators were ignorant of
what these religions and ideologies taught and stood for. They were, therefore,
unable to appreciate completely what the Quran had to teach about them. Now
all the most obscure teachings have come to light so that the teaching of the
Quran relating to other teachings has become evident to its devotees. To
compensate for this shortcoming in the older commentaries, we needed a new
commentary of the Quran.
For these reasons we feel that our translation and commentary not only
does not call for apology, but also meets a genuine and important need. In
presenting it we discharge a duty.
We hope that those who read our translation and commentary with care
and without prejudice will feel constrained to view Islam from a new angle.
We hope that they will become convinced that true Islam is not full of faults,
as Western writers imagine it to be, but that it is rather a well laid out garden
of the spirit where a visitor may dwell with every kind of fragrance and
beauty and which affords a vision of the Paradise promised by all teachers of
religion.

Other Revealed Books
When the Quran was revealed about 1325 years ago, there were in the
world many religions and many religious books. In and near Arabia there
were people who believed in the Old and the New Testaments. Many Arabs
had become Christian or had developed a leaning towards Christianity. Arabs
were being converted to the Jewish religion. Among converts were Ka‘b bin
Ashraf, a Medinite chief and a notorious enemy of Islam, and his father.
Ka‘b’s father belonged to the Banu Taʼi tribe. He became so enamoured of the
Jewish faith that the Jew, Abu Rafi‘ bin Abu Haqiq, gave his daughter in
marriage to him and Ka‘b was born of this marriage (Al-Khamis, Vol. 1). In
Mecca itself, apart from Christian slaves, there were Meccans who leaned
towards Christianity. Waraqah bin Naufal, cousin of Khadijah, the first wife of
the Holy Prophet, entertained the Christian belief. He also had some
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knowledge of Hebrew and translated the Hebrew Gospels into Arabic. We
have in Bukhari:
Waraqah bin Naufal had accepted Christianity in the period of darkness;
and used to translate the Gospels from Hebrew into Arabic (Bukhari, ch.
on Bad’ul Wahi).
At the other end of Arabia lived the Iranians, and they also believed in a
Prophet and a Book. Though the Zend-Avesta had suffered changes at human
hands, it was yet held in reverence by many hundreds of thousands of
believers and a powerful State was at its back. In India the Vedas had been
adored for thousands of years. There was also the Gita of Sri Krishna and the
teaching of the Buddha. Confucianism held sway in China but the influence of
the Buddha was increasing.

Need of the Quran
In the presence of all these books and teachings, did the world need
another book? This is the question which should occur to everyone who starts
upon a study of the Quran. Its answer will take many forms:
First, was not this division between religion and religion reason enough
for the coming of yet another religion to unite all? Secondly, was not the
human mind to undergo a process of evolution similar to that which the
human body had already gone through? And, just as physical evolution had
ultimately become established, were not mental and spiritual evolution
destined towards an ultimate perfection which was the very end of human
existence? Thirdly, had not earlier books become so defective that a new book
had now become a universal necessity which was met by the Quran? Fourthly,
did earlier religions regard their Messages as absolutely final? Did they not
believe in continued spiritual progress? Did they not continuously assure their
followers of a coming Message which would unite mankind and lead them to
their ultimate objective?
The answer to these four questions is the answer to the question
concerning the need of the Quran in the presence of earlier Books and
Messages.
We proceed to answer these questions one by one.
Was not division between religion and religion reason enough for the
coming of a new Teaching which would unite all earlier teachings?

God of the Bible-A National God
Religion has a twofold purpose: (i) it enables man to meet his Maker; and
(ii) it teaches him his duty towards his fellow men. All religions existing at the
advent of Islam were not only different but mutually contradictory. The Bible
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talked not of God, but of the God of Israel. We read in it again and again:
And David said to Abigail, Blessed be the Lord God of Israel, which
sent thee this day to meet me (I Samuel 25:32).
And also thus said the king, Blessed be the Lord God of Israel, which
hath given one to sit on my throne this day, mine eyes even seeing it (I
Kings 1:48).
Blessed be the Lord God of Israel for ever and ever. And all the people
said, Amen, and praised the Lord (I Chronicles 16:36).
And he said, Blessed be the Lord God of Israel, who hath with his
hands fulfilled that which he spake with his mouth to my father David,
saying..... (II Chronicles 6:4).
God, the God of Israel, who only doeth wondrous things (Psalms
72:18).
Jesus also regarded himself as a teacher for Bani Isra’il. If others
approached him, he would send them away. In Matthew 15:21-26 we read:
Then Jesus went thence, and departed into the coasts of Tyre and
Sidon. And, behold, a woman of Canaan came out of the same coasts,
and cried unto him, saying, Have mercy on me, O Lord, thou Son of
David; my daughter is grievously vexed with a devil. But he answered
her not a word. And his disciples came and besought him, saying, Send
her away; for she crieth after us. But he answered and said, I am not
sent but unto the lost sheep of the house of Israel. Then came she and
worshipped him, saying, Lord, help me. But he answered and said, It is
not meet to take the children’s bread, and to cast it to dogs.
Jesus also taught the apostles:
Give not that which is holy unto the dogs, neither cast ye your pearls
before swine, lest they trample them under their feet, and turn again
and rend you (Matt. 7:6).

Vedas Also A National Scripture
Among the followers of the Vedas, the reading of the Vedas had become
so exclusive a prerogative of the high castes that Gotama Rishi says:
If a Sudra happens to hear the Vedas then it is the king’s duty to drop
molten lead and wax into his ears; if a Sudra were to recite the Vedic
Mantras the king should cut off his tongue and if he try to read the
Vedas, the king should cut his body (Gotama Smrti:12).
The teaching about "foemen" in the Vedas is extreme and barbarous.
In the Atharva-Veda the orthodox are taught to put the non-Vedics in
chains and to plunder their houses:
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Consume, with lion aspect, all their hamlets, with tiger aspect, drive
away thy foemen. Sole lord and leader and allied with Indra, seize,
conqueror, thine enemies' possessions (Atharva-Veda IV, 22:7).
Similarly Vedic prayers addressed to the sun, moon, fire, Indra, and even
grass, seek the destruction of the non-Vedic dharmis. Thus we have:
Bewildering the senses of our foemen, seize thou their bodies and depart,
O Apva. Attack them, set their hearts on fire and burn them: so let our foes
abide in utter darkness.
Whetting thy bolt and thy sharp blade,
O Indra, crush thou the foe and scatter
Those who hate us (Sama-Veda Part II, ix, iii, 9).
Blind, O my foemen, shall ye be even as headless serpents are: may
Indra slay each best of you, when Agni’s flame hath struck you down
(Sama-Veda Part II, ix, iii, 8).
Cleave through, O Darbha, amulet, my foes’, my adversaries’ heart;
Rise thou and batter down their heads (Atharva-Veda XIX, 28:4).
We also have:
Do not hold discourses with non-Vedic dharmis (Gotama-dharm Sut. v).
Should anyone criticize the Vedas, turn him out of the country, that is,
condemn him to a life-sentence (Manu Dharm Shastra).
Confucianism and Zoroastrianism also were national religions. They did
not address their Messages to the whole world, nor did they try to teach on
any large scale. Just as Hinduism regards India as God’s favoured land, so
does Confucianism regard China as God’s own kingdom. There are only two
ways to resolve this division and disagreement between religions: either we
must hold that there are several gods, or, if God is one, we must prove Him
so. Or we must have these conflicting religions replaced by one Teaching.

God is One
The world is far advanced now. We do not need to labour over the point
that if the world has a Maker, He is and can only be One Maker. The God of
Israel, the God of the Hindus, the God of China and the God of Iran are not
different. Nor is the God of Arabia, of Afghanistan and of Europe different.
Nor is the God of the Mongols and the God of the Semites different. God is
One, even as the law to which the world is subject is one law, and the system
which links one part of it to another is one system. Science builds itself on the
belief that all natural and mechanical changes are expressions of one law. The
world has one principle—motion, as the materialistic philosophers assert. Or,
it has One Maker. If this is true, expressions like "the God of Israel", "the God
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of the Arabs", and "the God of the Hindus" are meaningless. But if God is
One, why should we have so many different religions? Were they the product
of the human brain? Was it because of this that every nation and every people
worshipped its own God? If these religions were not a human product, how
and why did this division come between religion and religion? If ever there
was reason for this division, was it proper that the division should continue?

Religion – Not a Product of Human Imagination
As for the question whether these religions were the product of human
imagination, the answer is certainly that they were not and this is for several
reasons:
Religions well established in the world reveal some distinguishing
features:
Firstly, according to all ordinary standards, the founders were men of
slender means. They had no power or prestige. Yet they addressed themselves
to the great as well as the small and in due course they and their followers
rose from a humble to a high position in the world. This proves that they were
sustained and supported by a great Power.
Secondly, all founders of religions have been persons highly honoured
and valued for the purity of their lives even by those who later, on the
announcement of their claims, became their enemies. It is inconceivable that
those who did not lie about men, began suddenly to lie about God. The
universal acknowledgement of the purity of their lives before the
announcement of their claims is proof of the truth of these claims. The Quran
stresses this point:
I have indeed lived among you a whole lifetime before this. Will you not
then understand? (10:17).
The verse represents the Holy Prophet as saying to his accusers, "I have
lived for a lifetime among you, as one of you. You had the chance to observe
me at close quarters; you have been witnesses to my truthfulness. How then
dare you say that I have today suddenly begun to lie about God?"
Similarly the Quran says:
Verily, Allah has conferred a favour on the Believers by raising among
them a Messenger from among themselves (3:165).
The same point is stressed in the verse:
Surely, a Messenger has come unto you from among yourselves (9:128).
That is, "a Messenger to you, who is one of you, not one whom you do
not know, but one whom you well know and of whose purity of character you
have yourselves been witnesses".
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Even of Prophets other than the Holy Prophet of Islam, the Quran makes
similar assertions. They were raised from among their own people. It could
not be said of them that those whom these Prophets first addressed did not
know them well enough. When the inmates of Hell are cast into Hell, God
will address them, saying:
Did not Messengers from among yourselves come to you, reciting unto
you the Signs of your Lord, and warning you of the meeting of this
day of yours? (39:72)
And:
O Company of jinn and men! did not Messengers come to you from
among yourselves who related to you My Signs and who warned you of
the meeting of this your day? (6:131)
In another place we read:
And We sent among them a Messenger from among themselves, who
said, 'Serve Allah. You have no God other than He' (23:33).
Again:
And remember the day when We shall raise up a witness from every
people (16:85).
The word "witness" used here means a Prophet raised for a people. On
the Day of Judgement, the Prophets will point to themselves as visible proof
of what God’s communications had done for them. God will put disbelievers
to shame, saying, "See what My Prophet has attained to, and to what your
disbelief has led!" All the Prophets, we are told, were raised from amongst
their own people. The conditions under which each Prophet was brought up
and the reactions of each Prophet to these conditions were well known to each
people. Each people, therefore, was a witness of the piety and purity of its
Prophet. Besides this we also have in the Quran verses such as the following:
And unto ‘Ad We sent their brother Hud (7:66).
And to Thamud We sent their brother Salih (7:74).
And to Midian We sent their brother Shuʻaib (7:86).
The verses mean that Hud, Salih and Shuʻaib, were in close association
with their respective peoples, so that those peoples could be said to know
everything about them. Of Salih we read that when he announced himself as a
Prophet to his people, he was told:
O Salih, thou wast among us one in whom we placed our hopes. Dost
thou forbid us to worship what our fathers worshipped? (11:63).
Similarly the people of Shuʻaib told Shuʻaib:
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O Shuʻaib, does thy prayer bid thee that we should leave what our
fathers worshipped, or that we cease to do with our property what we
please. Thou art indeed intelligent and right-minded (11:88).
From these passages it is clear that, according to the Quran, the Holy
Prophet himself, and Hud, Salih, Shuʻaib and other Prophets, were not
obscure persons little known to their respective peoples. Their people well
knew what sort of lives their teachers led and whether they were not honest,
God-fearing and pious individuals. Of none of them could it be said that a
nondescript pretender had designs upon his own people.
Thirdly, the Founders of religions did not possess those powers and
accomplishments which ordinarily make for successful leadership. They knew
little or nothing of the arts or culture of their time. Yet what each taught turned
out to be something in advance of his time, something pertinent and
seasonable. By adopting this teaching, people attained to a great height in
civilization and culture, and retained the glory for many centuries. A true
religious teacher makes this possible. Yet it is inconceivable that a person
innocent of ordinary accomplishments, as soon as he begins to lie about God,
should come to have such tremendous powers that his teaching dominates all
other teachings current in his time. Such a development is impossible without
the help of a powerful God.

Revealed Teachings Are Always Against Current Ideas
Fourthly, when we consider what these founders of religions taught, we
find that it has always been contrary to all contemporary trends. If this
teaching had been in line with the tendencies of their times, it could be said
that these teachers only gave expression to those tendencies. Instead, what
they taught was very different from anything they found current. A terrible
controversy ensued and it seemed as though the country had been set ablaze.
Yet those who chose to deny and controvert the teaching were ultimately
themselves compelled to submit to it. This also proves that these teachers
were not a product of their times, but were teachers, reformers and Prophets in
the sense in which they claimed to be.
In the time of Moses, how novel must have seemed his teaching about
One God? When Jesus confronted in his time a materialism born of the
worldliness of the Jews and of the vicious influence of Rome, how peculiar
must have appeared his stress on the spirit? How out of place must have been
his message of forgiveness to a people who trembled under the tyranny of
Roman soldiers, groaning all the while for legitimate vengeance? How out of
time must have appeared Krishna who taught war on the one hand, and, on the
other, a withdrawal from the material world in order to cultivate the spirit. The
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Zoroastrian teaching, embracing all aspects of human life, must also have
come as a shock to the licentiousness of that time. The Holy Prophet appeared
in Arabia and addressed himself to Jews and Christians. How strange it must
have appeared to those who believed that there was to be no teaching outside
their own! Then he taught the Meccan idolaters that God was One, and that all
men were equal. How peculiar must his teaching have seemed to a people
who believed intensely in the superiority of their own race! To teach hardened
drunkards and gamblers the evils of their ways, to criticize almost everything
they believed or did, to give them a new teaching, and then to succeed seems
impossible. It is like being able to swim up-stream against a current rushing
with tremendous force. It is utterly beyond human capacity.
Fifthly, the Founders of religions have all shown Signs and miracles.
Every one of them announced at the outset that his teaching would prevail and
that those who might seek to destroy it would themselves be destroyed. They
were without means and ill-equipped. Their teachings were contrary to firmly
established beliefs and habits of thinking and provoked the fiercest opposition
of their people. Yet they succeeded, and what they had foretold came to pass.
Why were their prophecies and their promises fulfilled? No doubt there have
been others, generals and dictators, who have attained to apparently similar
success. But it is not success which is in point. It is success which is foretold,
which is attributed to God from the beginning, success on which is staked the
Prophet’s whole moral reputation and which is achieved in spite the worst
opposition. Napoleon, Hitler and Genghis Khan rose high from humble
positions. But they did not set themselves against any thought current of their
time. Nor did they declare that God had promised them victory in spite of
opposition. Nor did they have to confront any wide-spread opposition. The
ends they set out to achieve were adored by most of their contemporaries, who
perhaps proposed different methods but not different ends. If they suffered
defeat, they lost nothing. They still stood high in their people’s esteem, and
feared nothing. But it was different with Moses, Jesus, Krishna, Zoroaster and
the Prophet of Islam. True, they did not fail. But if they had, they would have
lost everything. They would not have been proclaimed as heroes, but would
have been condemned as pretenders and intriguers. History would have taken
scant notice of them and lasting disrepute would have been their reward.
Between them and men like Napoleon or Hitler, therefore, there is a world of
difference—the same difference as there is between their respective successes.
There are not many people who have regard or reverence for Napoleon, Hitler
or Genghis Khan. Some regard them as heroes and are completely carried
away by their deeds. But can they command true loyalty or obedience?
Loyalty and obedience are given only to religious teachers, such as Moses,
Jesus, Krishna, Zoroaster and the Holy Prophet of Islam. Many millions of
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human beings throughout the ages have done what these teachers bade them
do. Many millions have denied themselves what these teachers forbade. Their
smallest thoughts, words, and deeds have been subject to what they were
taught by their Masters. Do national heroes command even one iota of the
loyalty and submission accorded to these teachers? These teachers, therefore,
were from God and what they taught was taught by God.

Why Teachings of Various Religions Differ
But the question is: If these teachers were all from God, why did their
teachings differ so much one from another? Would God teach different things
at different times? Even ordinary mortals try to be consistent and teach the
same thing at different times. The answer to this question is that when
conditions remain the same, it would be absurd to issue different directions.
But when conditions change, variation of teaching is of the essence of
wisdom. In the time of the Prophet Adam, it seems, human beings lived
together in one part of the world; one teaching, therefore, was enough for
them. Possibly even up to Noah’s time they continued to live in this way.
According to the Bible, human tribes continued to live together in one part of
the world up to Babylonian times. The Bible is not a book of history. But there
is evidence which supports the Biblical account.
Among all nations of the world, even among savages inhabiting lonely
islands, we find traces of the story of Noah’s flood. It seems unlikely that the
whole of the world was first engulfed in a universal deluge, and then
knowledge of it spread in all parts of the world. It seems more likely that in
one part of the world there was a deluge which resulted in the dispersion of
the population in different directions. If it is not proved that the world was one
up to Babylonian times, history lends support to the view that it was one up to
Noah’s time. After Noah’s time the population dispersed into different
countries. The influence of Noah’s teaching began to decline, because means
of communication were so poor. A teacher in one country could not
communicate his message to other countries. It was but appropriate then that
God should have sent a Prophet to each country, so that no country should be
without His guidance. This made for division between religion and religion,
because the human mind had not yet fully developed. As human intellect and
understanding lacked the development to which they were to attain later,
every country had a teaching sent to it appropriate to the level of development
to which it had attained.
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Islam Teaches Oneness of God and of Humanity
But when the human race began to advance and more and more countries
began to be inhabited, and distances between them began to be annihilated,
and means of communication began to improve, the human mind began to
appreciate the need of a universal teaching, covering all the different
situations of man. Through mutual contact men came to have insight into the
fundamental oneness of the human race and the Oneness of their Creator and
Guide. Then in the desert of Arabia, God sent His final Message to mankind
through the Holy Prophet of Islam. No wonder this Message begins by
praising God, the Lord of the worlds. It speaks of God to Whom all manner of
praise is due, Who sends His sustenance to all peoples and all countries, and
in an equitable measure. He is not partial to any country or any people.
Therefore, the Message which begins thus, inevitably ends by invoking the
Lord of all mankind, their King and their God. The Prophet who brought this
Message was a Second Adam. As in the time of the First Adam there was one
revelation and one people, so in the time of this Second Adam the world again
had one revelation and became one people. If, therefore, this world has been
created by One God, and if God is equally interested in all peoples and all
countries, it is imperative that ultimately these different peoples and different
religious traditions should unite in one belief and one outlook. If the Quran
had not come, the spiritual purpose for which mankind had been created
would have been frustrated. If the world cannot be assembled around one
spiritual centre, can we ever come to appreciate the Oneness of our Creator? A
river has many tributaries but at last it becomes one broad stream and it is
then that its might and beauty manifest themselves. The Messages which
Moses, Jesus, Krishna, Zoroaster and other Prophets brought to different parts
of the world are like tributaries which arise before a mighty river shapes its
course. They were all good and wholesome. But it was necessary that they
should flow at last into one river, and demonstrate the Oneness of God and
promote the one ultimate purpose for which mankind had been created. If the
Quran does not fulfil this purpose, where is the teaching which does? Not the
Bible, because the Bible talks only of the God of Israel. Nor Zoroaster’s,
because Zoroaster conveys the light of God exclusively to the Iranian people.
Nor the Vedas, because the Rishis prescribe the penalty of casting molten lead
into the ears of Shudras—India’s original inhabitants—who are bold enough
to listen to the Vedic recitation. Nor does the Buddha fulfil this great purpose,
because though the faith of the Buddha spread in China after his death, his
own vision never travelled beyond the confines of India. Nor does the
teaching of Jesus fulfil this purpose.
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Jesus–Not a Universal Teacher
Jesus says:
Think not that I am come to destroy the law, or the prophets. I am not
come to destroy but to fulfil. For verily I say unto you, Till heaven and
earth pass, one jot or one tittle shall in no wise pass from the law, till all
be fulfilled (Matthew 5:17-18).
What Moses and the earlier Prophets have taught in this respect, we have
described already. Christian missionaries have gone to all parts of the world,
but Jesus himself had no such plan. The question is not what Christian
believers are trying to do. The question is, what was the intention of Jesus
himself? What was the design of God Who sent Jesus? This nobody can
express better than Jesus himself and Jesus said clearly:
I am not sent but unto the lost sheep of the house of Israel (Matthew
15:24).
For the Son of man is come to save that which was lost (Matthew
18:11).
The teaching of Jesus, therefore, is only for Israel, not for others. It is said
that Jesus exhorted his followers to go to other people:
Go ye therefore, and teach all nations, baptizing them in the name of
the Father, and of the Son, and of the Holy Ghost (Matthew 28:19).
But to argue from this that Jesus had commanded his followers to take his
Message to peoples other than Israel is not correct. It means only this that the
followers of Jesus were commanded by him to preach his Message to all the
tribes of Israel and not to all nations and peoples as such. Jesus speaks in clear
terms:
Verily I say unto you, That ye which have followed me, in the
regeneration when the Son of man shall sit in the throne of his glory,
ye also shall sit upon twelve thrones, judging the twelve tribes of Israel
(Matthew 19:28).
I am not sent but unto the lost sleep of the house of Israel (Matthew
15:24).
It is not meet to take the children’s bread, and to cast it to dogs
(Matthew 15:26).
Again we read:
These twelve Jesus sent forth, and commanded them, saying, Go not
into the way of the Gentiles, and into any city of the Samaritans enter
ye not: but go rather to the lost sheep of the house of Israel (Matthew
10:5-6).
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Nobody should imagine that the idea here is that Christian preachers
should first go to Israelite towns, then to others. For, to go to the lost sheep of
Israel does not mean only to visit their towns, but to convert them to
Christianity. The idea, therefore, is that until the Israelites have become
Christian, no attention is to be paid to others. Jesus makes it quite clear that
the task of preaching to Israel and converting them will not be completed until
his Second Coming. Thus we read:
But when they persecute you in this city, flee ye into another: for verily
I say unto you, Ye shall not have gone over the cities of Israel, till the
Son of man be come (Matthew 10:23).
From this it is clear that Matthew 28:19 requires Christian preachers to
establish Christianity in the towns of Israel and not merely to visit those
towns. It is made quite clear that this duty of preaching to the Israelites will
not be over until the Second Coming. In preaching to others, therefore, while
the Second Coming of Jesus had yet to take place, Christian preachers are
acting against the teaching of Jesus.
The apostles also regard it as incorrect to preach the Gospel to nonIsraelites. Thus we read:
Now they which were scattered abroad upon the persecution that arose
about Stephen travelled as far as Phenice, and Cyprus, and Antioch,
preaching the word to none but unto the Jews only (Acts 11:19).
Similarly, when the apostles heard that Peter in one place had preached
the Gospel to non-Israelites, they were annoyed:
And when Peter was come up to Jerusalem, they that were of the
circumcision contended with him, saying, Thou wentest into men
uncircumcised, and didst eat with them (Acts 11:2-3).
Before the Holy Prophet of Islam, therefore, nobody addressed a Message
to the whole of mankind; before the Quran, no Book addressed itself to the
whole of humanity. It is the Holy Prophet who declared:
Say, O mankind! truly I am a Messenger to you all from Allah (7:159).
The revelation of the Quran, therefore, was meant to remove those
differences and divisions which had come to pass between religion and
religion and people and people, and which had first arisen out of the inevitable
limitations of earlier teachings. If the Quran had not come, these divisions
would have endured. The world would never have known that it had but One
Creator, nor would it have realized that its creation had one large purpose in
view. Differences between religions prior to Islam seem to require rather than
to resist the coming of a Teaching which should unite them all.
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The second question is, was not the human mind to undergo the same
process of evolution as the human body had already undergone? And just as
the human body had ultimately reached a certain stability of form, was not the
mind (and soul) of man destined similarly to attain to a stability which was its
ultimate end?

Meaning of Civilization and Culture
In answer to this question we must remember that when we examine
retrospectively the civilization and culture of different countries, we find that
there have been many different periods through which those countries have
passed. Some of these periods have been so advanced that between them and
our time there seems to be little or no difference. If we disregard the
mechanical achievements of the modern world, the achievements of some of
the earlier periods of human history seem little different from the
achievements of our own time. Both in civilization and culture such
similarities exist. But if we go deep enough, we will find two important
differences between earlier and modern periods.
Before we describe these two differences, we wish to make clear what we
understand by civilization and by culture. According to us, civilization is a
purely materialistic conception. When material progress takes place, there
comes about a certain uniformity and a certain ease in human activities. This
uniformity and ease constitute civilization. The output which results from
human labour, and the means of transport needed to move this output from
place to place, constitute an advance in civilization. Similarly, all the methods
which may be invented for the transfer of goods from hand to hand, all the
schemes which may be instituted to promote education, industry, scientific
research, constitute progress in civilization. Whatever may be done to
maintain internal security and defence against external aggression constitutes
civilization. All these are factors which influence human activities. A country
which is advanced in respect of these factors confers upon its inhabitants a
pattern of daily life quite different from that of other countries. It is this
difference which constitutes a difference of civilization. In a country not
agriculturally advanced, the daily food of the inhabitants will be found to be
quite different from the daily food of a country advanced in agriculture. An
agriculturally advanced country encourages the consumption of many
different kinds of foods. It will try to provide for a variety of needs as well as
a variety of tastes. But an agriculturally backward country will not be able to
provide any such variety. There will be no regard for individual differences in
bodily health or refinement of taste. Whatever food the country produces as a
whole will be provided, without any or many alternatives. Similarly, an
industrially backward country will not be able to compare with an industrially
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advanced country, in dress, housing and furnishing and in other accessories to
comfortable living. The industrially backward country will not be able to
provide cloth enough for its inhabitants. The question as to what variety of cut
the cloth might be shaped into will not even arise. The people of that country
will not even know what a coat is, let alone different kinds of coats
appropriate for different occasions. Even a shirt will be a luxury for them.
Shoes made of kidskin will be beyond their conception. To insist on footwear
made of untanned hide will be something of a luxury. The very idea of
footwear will be something uncommon. The inhabitants will usually go
barefooted, or they will be quite content with a piece of untanned and
unshaped leather tied on their feet. We refer to these matters only incidentally.
We cannot go into all the details, but very little detail is needed to prove that
such differences in the external pattern of our lives are the result of difference
in the degree of advancement which different peoples attain in agriculture,
industry, science and education. The differences are so large that those who
are used to one kind of living will have no desire to associate with those used
to another kind of living. It is these differences which, according to us,
constitute differences of civilization and it is these differences on which the
issues of peace and war to a very large extent depend. It is these differences
which in the long run give rise to imperialistic designs and lust for power.
Culture is different from civilization. Culture, in our view, is related to
civilization precisely as the soul of man is related to his body. Differences of
civilization are ultimately differences of material advance; but differences of
culture spring from differences of spiritual advance. The culture of a people
may be said to consist of those ideas and ideals which grow under the
influence of religious or ethical teachings. A religious teaching provides the
foundations. Followers of that teaching then build on those foundations. In
building on those foundations, the followers may travel far from the original
teaching, but they can never completely lose touch with the foundations. A
person who executes the plan of a building may deviate as much as he likes
from the original plan, yet he cannot ignore the main parts of that plan. In the
same way, religions and ideologies provide plans of living. What the votaries
of those religions and ideologies build on the original plan develops into
distinctive patterns of art and morality, so that the observer is bound to put
followers of different religions into quite different classes. These differences
are differences of culture. Differences of culture have become very important
today. To advocate and to claim tolerance and breadth of view is very
common today. In spite of this, a nominal Christian, otherwise an atheist, will
associate far more easily with a bigoted Christian than he will with a nominal
Muslim, otherwise an atheist, or with a bigoted Muslim. There is no doubt
that in our time political interests also dominate the mutual relations of
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peoples, and these political interests spring from differences of civilization.
But cultural differences are not less important. A European Muslim is very
cordial to an Asiatic Muslim; the cordiality he displays for a fellow Muslim,
he never displays for a fellow European. A bigoted European Christian is
cordial towards an atheist American. Is this due to strict religious bias? No. If
religious bias were the only factor at work, then a Christian would find
himself nearer to a Muslim’s heart than to that of an atheist. The truth is that
between Christian and Christian, even though one of them be an atheist, there
are ties of culture, a Christian culture we may call it. A Christian atheist is no
longer Christian in his religious beliefs but his emotions and actions are not
free from the influence of Christian culture. Influences which transmit
themselves through many generations are not easily obliterated. A Christian
artist who may have become an atheist in thought will still display a Christian
influence in his paintings and his music. In fact, but for such influence, his art
would seem as out of place as thistles in a rose garden.

Different Periods of Civilization and Culture
We now wish to point out that periods of civilization and culture come at
times in isolation and at times in combination. They come separately at one
time and simultaneously at another. Occasionally a nation attains to a great
civilization but not to a great culture; occasionally to a great culture but not to
a great civilization. Rome in its glory was the bearer of a great civilization;
but it had no culture. Its Art and its Philosophy did not spring from any
foundational ideology. Every individual was free to grow in his own way and
to interpret life without reference to any large and basic principles. During the
first few centuries of its existence, Christianity gave no civilization to the
world but it gave culture of a very high order, a culture which sprang from a
determinate outlook on life and which accordingly had its own characteristic
features. Early Christians had their activities rooted in certain principles; their
lives were defined by certain limits. These principles and limits were laid
down for them by their religious teaching. On the other hand, the principles
and limits within which the Roman mind worked were dictated by
materialistic urges. In short, early Rome was an excellent example of a
civilization and early Christianity a similar example of culture. Later, in Rome
civilization and culture mingled together. When Rome became Christian, it
had both a civilization and a culture, but its civilization was subordinate to its
culture. At present, Europe possesses both a civilization and a culture, but
owing to the dominance of materialistic conceptions, its culture has become
subordinate to its civilization. When we study the history of the world, we
find that times during which religion has succeeded in promoting a true
philosophy of morals or a true culture, seem to have been very similar to our
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own time. Similarly, times during which a materialistic outlook on life has
produced a true civilization seem to have been very similar to our own. But
two differences seem to be outstanding. Civilizations and cultures which arose
before the advent of Islam were not universal in their appeal or conception.
They were not derived from a universal principle. Religion and civilization
were not like branches shooting out of the same root. If they ever seemed to
be so, they lacked true unity. In the Jewish religion, no doubt, an effort has
been made to combine civilization and culture. In the Old Testament, to a very
large extent, social ideas and ideals have been combined with material
conceptions, and both centre around religion. But this attempt of the Old
Testament can be described as a first attempt only and not a final successful
attempt. The same is true of the Hindu and the Zoroastrian religion. The
thousand and one needs of human life seem to require an ideology and a
system of thought which is elastic enough to serve as a guide for all occasions
and all needs. Such an ideology the older religions do not provide. A wooden,
inelastic teaching bearing on the needs of civilized society is also offered by
them. But the innumerable needs of a wide human society cannot be met by
an inelastic system of teaching. What distinguishes man from other animals is
the very important fact that human beings, while they are so much alike, are at
the same time so very different from one another. The animal world is
distinguished by a dead uniformity. Buffalos, cows, lions, tigers, hawks and
fishes, in short, animals and birds whether they live on land, in water or in the
air, are all alike in their external appearance as well as in the structure of their
brain. They seem to obey one uniform law. But man is different. Human
individuals come into the world with the same kind of body. They have the
same kind of appearance, and their limbs and sense organs also seem to be
very similar. But in respect of their mind and in respect of what they think and
feel, they are very different from one another. If we must have guidance for all
these differently situated and differently constituted human individuals, it
must be one, the rigidity of which is tempered by a due degree of flexibility.

Jewish and Christian Cultures
As the world has advanced, it has made effort after effort to approach this
ideal. Moses gave to Israel both a religion and a civilization. But his teaching
proved too rigid to answer to that variety of urges of which human nature is
capable. As soon as the people of Israel began to think along new channels
and to entertain new ideals and objectives and to break new ground, the
teaching which Moses had left for them began to fail. Moses did not succeed
in making good citizens out of the new generations of Israel. True, they
continued to attach themselves to this teaching but they became either rebels
or hypocrites. Christianity, therefore, could not but proclaim that the Law was
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a curse. Christianity was compelled to proclaim this, because it saw that the
utterly rigid Law of Moses had made human beings either rebels or
hypocrites. The message of Jesus, however, was delivered many centuries
after Moses. The Mosaic Law was like a coat made to the size of a child,
which no longer fitted adult Israel. Jesus saw the futility of grown-up and
able-bodied adults trying to put on frocks made for little children. The spirit of
Jesus rebelled against this. We should rather say that from the depth of Jesus’
heart came the voice of God to say: "This people has gone far ahead of the
time when they received their teaching from Moses. This teaching was
enough for them as long as they remained in their earlier condition. But now
they need a new teaching, a new coat to fit their increased size." But the new
teaching which Jesus proposed for Israel or, to be exact, the teaching which
Christians coming centuries after Jesus attributed to him, may be summed up
in the phrase, "The Law is a Curse." There is no doubt that food which is
above the digestive capacity of a person is a blight, not a blessing; but it
would be wrong to conclude from this that the food as such is a blight and not
a blessing. A small coat would seem strange on an able-bodied adult. So
would a large coat on the body of a child. A small coat on the body of an adult
and a large coat on the body of a child seem strange, but it cannot be said that
the coat as such is funny. It seems to us, therefore, that to attribute to Jesus the
teaching that "The Law is a curse" is cruel. All that Jesus must have said and
meant was that the version of the Mosaic teaching current in the time of Jesus
had become a curse for the people of that time. If he meant this, it was but
truth. But the followers of Jesus have mutilated this piece of wisdom into
something preposterous. In any case, whether Jesus said what we think he said
or what Christians mistakenly think he said, there can be no doubt that in his
time the human mind had advanced far from what it was in the time of Moses.
It needed now a new guidance, a new ethics, a new civilization and a new
culture. But while Israelite teachers had tied man to a narrowly conceived
teaching, Christian teachers released man from all moral and religious
obligations. Mosaic teaching restrained the mind of Israel from advancing
beyond Moses’ time, unless it was in the form of rebellion or hypocrisy.
Christian teaching made man free from all obligations and induced the belief
that the Law of God cannot raise man to any moral height. Man took over
from God, as it were, the duty of planning for his salvation. The result was
that the very religion which thought that the sacrifice of God was necessary
for the salvation of man began to teach that for the moral advance of man the
guidance of God was not necessary. We have a complete historic record only
of the Israelite religion. Therefore we have taken our example from Israelite
history. When a question relates to the end which a process of evolution seeks,
we can answer it only by reference to historical records complete in all their
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stages. The history of the Israelite religion is witness to the fact that the
human mind kept on growing for a long time. It traversed stage after stage but
did not seem to reach any final end. Similarly, the history of the world is
witness to the fact that the human mind has advanced through many periods
of social progress, but has still failed to reach the conception of a large human
brotherhood. Both lines of evidence seem to point to the fact that the human
mind, like the human body, has had to pass through many evolutionary stages.
But until the advent of Islam, it did not reach any kind of finality in spiritual
advance. In passing through different stages of social advance, it was not able
to rise above the limitations of nation or race and the idea of human equality
and human brotherhood did not take root. It passed through many different
periods of culture, but did not reach any satisfactory Law, a Law for all
mankind. The Mosaic teaching no doubt made an attempt to bring together
social and cultural ideals, but after a time it began to fail. It began to fail
because what it had offered was not the last word on the subject. Jesus no
doubt tried to make a change, but the change did not prove enough, and was not
able to stand the tide of rebellion in which the human mind had then become
involved. All that survived of the teaching of Jesus is the saying attributed to
Christianity that the Law is a curse. This saying, taken in the form in which it
occurs, offends the good sense of every thinking person. Unless it is suitably
interpreted, the saying is itself a curse because it only serves to turn man away
from God and to free him from His guidance. Therefore it seems that the end
which the evolution of the human mind was seeking had not yet come. The
process and stages through which human civilization and human culture had
passed pointed to the fact that civilization and culture are subject to the same
law of evolution to which the human body was for long subject. It seems
certain, therefore, that human civilization and culture were to attain to an
ultimate perfection in the same way in which the human body, after a long
process of evolution, had attained to an ultimate perfection of form; and this
alone indicates the need of Islam in the presence of other religions, the need
of a religion which should provide an end to the evolution of human culture,
an end which is embodied in the teaching of the Quran.

A Pertinent Question
The third question, an affirmative answer to which establishes the need of
the Quran, is: Had the earlier Books come to suffer from defects which called
for a new Book, which was the Quran?
In answer to this, we must remember that the first criterion by which we
can measure the usefulness of a book is freedom from external interference. A
revealed Book is superior to a manmade book because we can assume that the
former will not lead us into error. God is sheer guidance. In a Book revealed
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by Him, therefore, we may expect to find only light and truth, no darkness or
error. If our conception of God does not imply such a trust in what He reveals,
then that conception has no value. If communications from God also can err,
then what ground have we for holding divine teaching superior to human
teaching? Belief in a Book entails belief that that Book is free from error. It is
possible, however, that a Book originally revealed by God may come to suffer
from human interference. If the contents of a book have suffered additions and
subtractions at human hands, then that book can no longer serve as a guide.
When we examine the earlier revealed books from this point of view, we
find them entirely unsatisfying. The followers of the Old Testament regard it
as a revealed book. Christians also describe it as a Book of God, and Muslims
also think that it was a revelation. But it is one thing for a book to be revealed,
and quite another for that book to retain intact its revealed text. No doubt, all
the three peoples—Jews, Christians and Muslims, agree that God spoke to the
Prophets of the Old Testament. But they no longer believe, and external and
internal evidence no longer support the view that the record of the Old
Testament, as we possess it today, constitutes the word of God as it was first
revealed. From the history of Israel we learn that in the time of
Nebuchadnezzar the books of Israel were burnt and destroyed. They were
rewritten by the Prophet Ezra, and of Ezra we read in Jewish literature:
It was forgotten but Ezra restored it [(Suk. 20a) Jew. Enc. Vol. 5, p. 322].
And again:
Ezra re-established the text of Pentateuch, introducing therein the
Assyrian or square characters [(Sanh. 21b) Jew. Enc. Vol. 5, p. 322].
Similarly we read:
He showed his doubts concerning the correctness of some words of
the text by placing points over them. Should Elijah, said he, approve
the text, the points will be disregarded; should he disapprove, the
doubtful words will be removed from the text [(Ab. R. N. xxxiv) Jew.
Enc. Vol. 5, p. 322].
From these quotations it is evident that the Torah, in whatever form it
existed at the time whether the form which Ezra gave to it or the form which it
had received from earlier times—was a very uncertain and unreliable book. Its
general text could no longer be regarded as the word of God preserved in
pristine purity. The "Book of Ezra" is no longer included in the Bible as we
know it today. Yet it is no less reliable than any of the other books of the
Bible. It is called the "Greek Book of Ezra". In olden times it was put before
the Books of Ezra and Nehemiah. Later on Jerome, a notable Christian priest
who was entrusted by the Pope with the task of editing the Bible, dropped it
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out of the Bible on the ground that its Hebrew original was no longer
available. This book is described by some as the Third Book of Ezra and by
some as the Second Book. In any event, it seems that though this book was
dropped out of the Bible, a great majority of Jews and Christians describe it as
the "Book of Ezra". In verses 20-25 of the 14th chapter of this book we read:
Behold, Lord, I will go, as thou hast commanded me and reprove the
people which are present: but they that shall be born afterward, who
shall admonish them? Thus the world is set in darkness, and they that
dwell therein are without light. For thy law is burnt, therefore, no man
knoweth the things that are done of thee, or the works that shall begin.
But if I have found grace before thee, send the Holy Ghost into me,
and I shall write all that hath been done in the world since the
beginning, which were written in thy law, that men may find thy path,
and that they which will live in the latter days may live. And he
answered me, saying, Go thy way, gather the people together, and say
unto them that they seek thee not for forty days. But look thou prepare
thee many box trees, and take with thee Sarea, Dabria, Selemia, Ecanus,
and Asiel, these five which are ready to write swiftly; And come hither,
and I shall light a candle of understanding in thine heart, which shall
not be put out, till the things be performed which thou shalt begin to
write (Apocrypha; II ESDRAS, 14).
From this it appears that Ezra and the five scribes worked hard for forty
days in seclusion and with the help of God composed 204 books. In verse 44
of this very chapter we read:
In forty days they wrote two hundred and four books (Apocrypha; II
ESDRAS, 14).
From this we may conclude:
(a) that in the time of the Prophet Ezra, who lived about 450 years before
Jesus, the Torah and the books of the other Prophets had become mixed up;
(b) that no reliable copy of these books was then in existence;
(c) that Ezra wrote down the books again.
True, we are told that the books were revealed. But revealed only means
that God helped in their composition. It does not mean that the text, word for
word, was revealed by God. We learn from Jewish history that Ezra himself
rejected parts of the text on the ground of unreliability, and that he left the
final-decision about them to Elijah. The Torah as we know it today, therefore,
is not the Torah which was revealed to Moses. It is the Torah which Ezra
recorded from his memory, and about parts of which he himself was in doubt.
We should even say that the present Torah is not even the one which Ezra
wrote, for Ezra wrote 204 books, and we do not find 204 books in the Bible.
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Of Ezra’s memory, Christian scholars themselves express great doubts.
Adam Clark, the well-known commentator of the Bible, says in his
commentary (1891), under I Chronicles (7:6), that here Ezra mistakenly writes
names of grandsons instead of sons and that to try to reconcile contradictions
of this kind is useless (p. 168). In 7:6 we read: The sons of Benjamin; Bela
and Becher, and Jediael, three; whereas in 8:1 we have: Now Benjamin begat
Bela his firstborn, Ashbel the second, and Aharah the third, Nohah the fourth,
and Rapha the fifth.
Jewish scholars take the view that Ezra did not quite know whether a
given person was son or grandson of another person. When this is the view
held by Jewish and Christian scholars of Ezra’s memory, how can ordinary
Jews and Christians and other ordinary people be satisfied about the spiritual
value of a book with as little authority as the Bible?
Let us now pass on to the internal evidence on the point. The most
important and the most decisive argument in this connection is provided by
Deuteronomy (34:5-6):
So Moses the servant of the Lord died there in the land of Moab,
according to the word of the Lord. And he buried him in a valley in the
land of Moab, over against Beth-peor: but no man knoweth of his
sepulchre unto this day.
These verses show clearly that they were composed and added hundreds
of years after the time of Moses. It does not stand to reason that God ever
addressed Moses, saying, "Nobody knows about your sepulchre unto this
day." Can such words be addressed to a living human being? Can the words
"unto this day" be used in a speech addressed to him?
Then in verse 8 we read:
And the children of Israel wept for Moses in the plains of Moab thirty
days: so the days of weeping and mourning for Moses were ended.
This verse also shows that it cannot have been revealed to Moses but is a
later addition. Then in verse 10 we read:
And there arose not a Prophet since in Israel like unto Moses, whom
the Lord knew face to face.
This also does not seem to be a revelation of Moses but an invention
made many hundreds of years after his death and entered in the Book of
Moses. It is possible that it is the work of Ezra, but it may equally be the work
of somebody else.
For further internal evidence on the point that the Torah, as we know it,
was compiled after the time of Moses, and that it contains the writings of
other persons, we should read Genesis 14:14.
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And when Abram heard that his brother was taken captive, he armed
his trained servants, born in his own house, three hundred and eighteen,
and pursued them unto Dan.
Compare this passage with Judges 18:27-29, in which it is said that this
city which is called Dan in the Book of Genesis was first called Laish. About
80 years after Moses this city was conquered by Israel and renamed Dan. We
read:
And they took the things which Micah had made, and the priest which
he had, and came unto Laish, unto a people that were as quiet and
secure: and they smote them with the edge of the sword, and burnt the
city with fire. And there was no deliverer, because it was far from Zidon,
and they had no business with any man; and it was in the valley that
lieth by Beth-rehob. And they built a city and dwelt therein. And they
called the name of the city Dan, after the name of Dan their father,
who was born unto Israel: howbeit the name of the city was Laish at
the first.
The point is that a name which was proposed 80 years after Moses, could
not possibly occur in the Book of Moses. It is quite clear, therefore, that the
Book of Moses had additions made to it after his death and many writers
entered in it their own thoughts and speculations.
This sort of editing is not confined to the Book of Moses. Other books of
the Bible also suffer the same fate.
In Joshua 24:29 we read:
And it came to pass after these things, that Joshua the son of Nun, the
servant of the Lord, died, being an hundred and ten years old.
Similarly in Job 42:17 it is written:
So Job died, being old and full of days.
From these quotations it is quite obvious that the Book of Joshua was not
recorded by Joshua and the Book of Job was not recorded by Job. They were
instead the compilations of persons who came later, and who compiled these
books from what they heard from other people. It is possible also that the
Prophets whose teachings are recorded in the Bible collected the word of God
as it was received by them, but the records left by them could not endure the
ravages of time, and when they became extinct the people who came after
wrote them again from their memory, and in doing so entered many of their
own thoughts and judgements into them. Is it any wonder that these books,
which on historical as well as on their own internal evidence are maimed and
mutilated, ceased to give satisfaction to their readers? Is it any wonder that
therefore, God also withdrew His protection from them so that mankind began
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to look and long for a book which should be free from and immune to all
kinds of human interference? If even after these books had become
contaminated, God had not revealed to the world a book which could be
regarded as the very word of God, and protection of which from human
interference could not be doubted, then we would have had to admit that God
is not concerned to guide man and that He sows the seed of faith not in the
soil which brings forth certainty and conviction but in the soil which brings
forth uncertainty and doubt and that He wishes to confer upon belief not even
the measure of certainty which disbelief enjoys. But can we entertain such a
thought? Is it worthy of God? If it is not true, and it certainly is not true, that
God is not concerned to guide man, then we have to look for the book which
superseded the Bible and replaced this garbled and interpolated version of the
word of God.

Contradictions in the Old Testament
Further internal evidence bearing on the proposition that books of the
Bible no longer reproduce the original revelation is provided by the
contradictions which exist between different parts of its text.
(1) For example in Genesis 1:27 we read:
So God created man in his own image.
And further on in 2:17 we read:
But of the tree of the knowledge of good and evil, thou shalt not eat of it: for
in the day that thou eatest thereof thou shalt surely die.
These two quotations are contradictory. If they are to be reconciled, we
have to assume that even God is ignorant of the knowledge of good and evil.
Because Adam being the image of God, if he was ignorant of the knowledge
of good and evil, then God also will have to be assumed as devoid of the
power of discriminating good from evil, the possession of which, in fact,
constitutes the highest divine attribute. All other attributes are subordinate to
it. If man was incapable of distinguishing between good and evil, he was
incapable of anything worthy. What is worthy and valuable is that which is
done intentionally and out of full consciousness. What is done unintentionally
and unconsciously is not morally valuable. If man is incapable of
distinguishing between good and evil, then he is not a moral being, being
unable either to choose good or to avoid evil.
Is God also devoid of this moral attribute according to Jewish and
Christian scholars? Does not God know what is good and what is evil? If He
does not know this, then why does He send the Prophets, and what does He
seek to teach through them? Is not God concerned to establish good and to
destroy evil? If we forget for the moment that the very object for which man
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has been created is that he should know good from evil, and if this knowledge
is forbidden to him, then what need was there to create him? If man could not
have knowledge of good and evil, how could he be said to have been made in
the image and likeness of God? Without an insight into moral facts and moral
distinctions, man could not reproduce any likeness of God. If man was the
image of God, it is wrong to think that he was forbidden to go near the tree of
the knowledge of good and evil. If he was forbidden to go near the tree of
knowledge of good and evil, then it is wrong to say that God created man in
His own image.
(2) In Genesis 2:17 we read:
For in the day that thou eatest thereof (the tree of the knowledge of
good and evil) thou shalt surely die.
In Genesis 2:9 we read:
And out of the ground made the Lord God to grow every tree that is
pleasant to the sight, and good for food; the tree of life also in the
midst of the garden and the tree of knowledge of good and evil.
This verse can mean only one of two things: either that there was one tree
which was capable of giving life as well as the knowledge of good and evil; or
that there were two trees, one with life-giving powers and the other which
gave the knowledge of good and evil. If, according to the verse, there was but
one tree, then Genesis 2:17 is proved false, because verse 9 endows the tree
with life-giving powers, not with death-like properties. If, according to
Genesis, there were two trees and not one, then these two verses become
contradictory. If Adam had eaten of the tree of the knowledge of good and
evil, death was not inevitable, because he could also have eaten of the lifegiving tree. In fact, according to the Bible, when Adam ate of the tree of
knowledge, he could also have eaten of the life-giving tree. If the consequence
of eating the fruit of one tree was certain death, the consequence of eating the
fruit of the other tree was eternal life. The situation in which Adam was
placed is hard to understand; one tree offered him eternal life, another offered
death.
We know from the Bible that Adam and his wife ate of the tree of life. We
read in Genesis 3:2-3:
And the woman said unto the serpent, We may eat of the fruit of the
trees of the garden: But of the fruit of the tree which is in the midst of
the garden, God hath said, Ye shall not eat of it, neither shall ye touch
it, lest ye die.
From these verses it appears that Adam and his wife ate the fruit of all
trees except the tree of knowledge. If this account of the Bible is true, then
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Adam and his wife certainly ate the fruit of the tree of life, and if they did eat
of this tree of life, how could they die? Yet we read in Genesis 3:22:
And the Lord God said, Behold, the man is become as one of us, to
know good and evil: and now, lest be put forth his hand, and take also
of the tree of life, and eat, and live for ever.
This verse shows that Adam had eaten nothing of the tree of life, and it is
impossible for us to determine which of the verses is true. Is it the one which
says that Adam did not eat of the tree of life or the one in which Adam’s wife
is reported to have said that, except the tree of knowledge, they ate of all the
trees in the garden? Nor is it possible for us to say whether eating of the tree
of knowledge results in certain death or eating of the tree of life results in
eternal life.
All these statements contradict one another, and the word of God cannot
contain such contradictions. It is certain that these statements were added to
the Bible by writers who entertained contradictory ideas. A book which
contains such contradictory statements cannot be attributed to an ordinary
rational human being, much less to God. But Moses was an honoured Prophet
of God, and the Torah was certainly a revelation of God received by him. We
have, therefore, to assume that these contradictions are later additions.
Because of them, no blame attaches to God or to Moses. Only we must say
that when God decided to replace the Bible by a Book of lasting value, He
withheld His protection from the Bible and it was no longer safe from human
interference and from the ravages of time.
(3) In Genesis 22:14 we read:
And Abraham called the name of that place Jehovah-jireh: as it is said
to this day, In the mount of the Lord it shall be seen.
But in Exodus 6:2-3 we read:
And God spake unto Moses, and said unto him, I am the Lord. And I
appeared unto Abraham, unto Isaac, and unto Jacob, by the name of
God Almighty, but by my name JEHOVAH was I not known to them.
The contradiction between these two passages is obvious. The passage
from Exodus says that the name Jehovah was first revealed to Moses. Before
his time no Prophet, Abraham, Isaac or Jacob, had this name revealed to him.
But the passage from Genesis says that this name was revealed even to
Abraham and that he named a mount after it Jehovah-jireh.
(4) Similarly in Numbers 33:38 we have:
And Aaron the priest went up into mount Hor at the commandment of
the Lord, and died there, in the fortieth year after the children of Israel
were come out of the land of Egypt, in the first day of the fifth month.
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But in Deuteronomy 10:6 we read;
And the children of Israel took their journey from Beeroth of the
children of Jaakan to Mosera; there Aaron, died, and there he was
buried; and Eleazar his son…
It is evident that one and the same person could not die in two different
places; There can be no doubt that these two contradictory passages were
entered in the Bible by two different scribes who have written down their own
speculations in it and presented them as the word of God.
(5) In I Samuel 16:10-13 we read that David was the eighth son of Jesse:
Again, Jesse made seven of his sons to pass before Samuel. And
Samuel said into Jesse, The Lord hath not chosen these. And Samuel
said unto Jesse, Are here all thy children? And he said, There remaineth
yet the youngest, and, behold, he keepeth the sheep. And Samuel said
unto Jesse, Send and fetch him: for we will not sit down till he come
hither. And he sent, and brought him in. Now he was ruddy, and withal
of a beautiful countenance, and goodly to look to. And the Lord said,
Arise, anoint him: for this is he. Then Samuel took the horn of oil, and
anointed him in the midst of his brethren: and the Spirit of the Lord
came upon David from that day forward. So Samuel rose up, and went
to Ramah.
But in I Chronicles 2:13-15 we read that David was the 7th son of Jesse.
Thus:
And Jesse begat his firstborn Eliab, and Abinadab the second, and
Shimma the third, Nethaneel the fourth, Raddai the fifth, Ozem the
sixth, David the seventh.
This contradiction also shows that historians of different persuasions have
entered their views into the Bible, so that the Bible, as we know it today,
cannot be regarded as a Book of God preserved in its original purity.
(6) In II Samuel 6:23 we read:
Therefore Michal the daughter of Saul had no child unto the day of her
death.
But in II Samuel 21:8 we read:
…and the five sons of Michal the daughter of Saul, whom she brought
up for Adriel the son of Barzillai the Meholathite:
The same book describes Michal as childless in one place and the mother
of five sons in another.
(7) Similarly in II Chronicles 21:19-20 we read that king Jehoram
ascended the throne at the age of 32, reigned for 8 years; remained dethroned
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for two years: and then died of some fearful disease, i.e. he lived altogether
for 42 years. But in the same book (22:1-2) we read:
And the inhabitants of Jerusalem made Ahaziah his youngest son king
in his stead: for the band of men that came with the Arabians to the
camp had slain all the eldest. So Ahaziah the son of Jehoram king of
Judah reigned. Forty and two years old was Ahaziah when he began to
reign, and he reigned one year in Jerusalem.
The first passage states quite clearly that Jehoram was 42 years of age at
the time of his death. But the second passage asserts that the youngest son of
Jehoram, Ahaziah, was also 42 when he ascended the throne on the death of
his father. Were father and son of the same age and were the other sons of
Jehoram, who were killed in battle by the Arabians, older than their father?
Can any rational human being make these contradictory statements? The
father dies at the age of 42 years and his youngest son of the same age
becomes king after him. Such statements will not be found even in an
ordinary book, let alone a Book revealed by God. There can be no doubt that
these contradictions did not exist in the original revelation. They were not to
be found in the utterances of the Prophets. Being contradictions, they cannot
be attributed to a single author. We have to assume that many authors entered
their thoughts into the Book of God, hoping to have them treated as
revelations. One author believed that Jehoram was 42 years of age when he
died; so he wrote accordingly. Another thought that Jehoram was 100 years of
age at the time of his death, and at that time his youngest son was 42 years of
age; so he wrote accordingly. These statements are contradictory. We have to
admit that the writer who believed that Jehoram died at 42 did not believe his
son Ahaziah to be also 42 at the time of his father’s death, but possibly only
14 or 15. We have also to admit that the writer who believed Ahaziah to be 42
years of age at the time of his enthronement did not believe that his father at
that time was also 42 years of age. The question is, what spiritual benefit can
accrue from such a book? What faith or trust can such a book inspire in its
readers? If the claim had been that the Torah is a collection of statements
made by many hundreds of thousands of Jewish writers, even then the book
would have possessed some value. But we find that, on the one hand, this
book is offered as the very word of God, and that, on the other, it contains
thousands of contradictions. This unwarranted claim on behalf of the Bible
takes away even such value as it would have possessed, had no such claim
been made on its behalf. Such a book cannot serve as a guide, and who can
say that after such a book we did not need another?
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Savage Teaching of the Old Testament
Not only are there contradictions; we also find that occasionally the most
savage teaching is attributed to the Bible, a teaching which cannot be
attributed to a Beneficent and Merciful God.
(1) In Exodus 21:20-21 we read:
And if a man smite his servant, or his maid, with a rod, and he die
under his hand; he shall be surely punished. Notwithstanding, if he
continue a day or two, he shall not be punished: for he is his money.
How severe is this teaching on slaves. A cruel man belabours his slave or
bondwoman so much that the victim dies after one or two days. Yet the Bible
does not award any punishment to this cruel man because slaves and
bondwomen are their master’s property. Could such a teaching endure for all
time? Was it not deserving of supersession by a teaching which was to abolish
the institution of slavery, which was to restrain the masters of human slaves
from being cruel to them? This teaching was no doubt provided by Islam. Not
only did Islam lay down laws for the abolition of slavery but also laid down
the rule that slaves and bondwomen who failed to obtain their liberty were not
to be treated harshly. On one occasion Abu Mas‘ud Ansari was beating a slave
of his. From behind he heard a voice saying, "Abu Mas‘ud, the power which
God has over you is much greater than the power which you have over this
slave." Abu Mas‘ud turned back and saw the Holy Prophet approaching. His
whip dropped out of his hand. He said, "O Prophet of God, I free this slave in
the name of God". And the Prophet replied, "Had you not done so, the fire of
Hell would have scorched your face" (Muslim; Kitabul-Iman).
Similarly, another Companion of the Prophet says, "We were seven
brothers and we had one bondwoman. The youngest of us gave her a slap on
the face. The Holy Prophet on hearing of this ordered the release of this
bondwoman, because he said, "a master who beats his slave is not fit to keep
one" (Bukhari; Kitabul-‘Itq).
The Holy Prophet himself set a high example in this respect. On the
occasion of his first marriage, his wife Khadijah made over to him all her
property including all her slaves. The Prophet declared that he could not make
a human being his slave and, saying this, he set at liberty all the slaves he had
received as a present from his wife, and during the rest of his life he never
kept a slave.
(2). In Leviticus 20:27 we read:
A man also or woman that hath a familiar spirit, or that is a wizard,
shall surely be put to death: they shall stone them with stones: their
blood shall be upon them.
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Similarly in Exodus 22:18 we read:
Thou shalt not suffer a witch to live.
How irrational is this teaching and how unjust if witchcraft here only
means tricks performed by a class of professional entertainers. We should
regard it as an innocent calling. In the busy and anxious lives that men often
lead, fun and amusement provide welcome relief. It is then that these
professional entertainers divert attention from serious pursuits to their own
feats. To regard this innocent calling punishable with death is unjust. If magic
and witchcraft call up the mystery man of fairy tales who transforms a man
into a bull, a woman into a bird, then this teaching of the Bible is both stupid
and savage. Such mystery men have never existed, and to accuse anybody of
such impossible powers and then to order his death is extreme savagery.
(3). In Deuteronomy 7:2 we read:
And when the Lord thy God shall deliver them before thee; thou shalt
smite them, and utterly destroy them; thou shalt make no covenant with
them, nor shew mercy unto them.
About a vanquished enemy, how cruel is this teaching. To put to death all
members of the enemy after their defeat, not to enter into any understanding
with them and to refuse to show any mercy to them may be the conduct of
cruel earthly kings. It cannot be attributed to a Beneficent and Merciful God.
Certainly such teaching must have been invented by unrelenting Jews
who came after Moses and entered this teaching into the Bible and made it so
foul.

Irrational Teaching of the Old Testament
The Old Testament contains many irrational statements.
(1) In Leviticus 11:6 we read:
And the hare, because he cheweth the cud, but divideth not the hoof;
he is unclean unto you.
Similarly, in Numbers 22:28 it is said that Balaam’s ass talked to him.
In Genesis 46:27 we read that the number of the Israelites when they
entered Egypt was threescore and ten but 215 years later, that is to say in the
time of Moses, they had multiplied so much that the adult males alone
numbered six hundred thousand. In Exodus 12:37 this is the claim made:
And the children of Israel journeyed from Rameses to Succoth, about
six hundred thousand on foot that were men beside children.
If, keeping in view the adult male population, we estimate the strength of
the whole population, it turns out to be approximately twenty-five hundred
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thousand. But it would be a great exaggeration and against all reasonable
probability. In 215 years, a group of 70 souls could not grow into 2,500,000.
Historical facts also are against this estimate. When Moses migrated from
Egypt to Canaan and had to go into the wilderness for 40 years, what did this
large population of 2,500,000 live on? Could they have found in the
wilderness food and drink enough to keep them alive for 40 long years? True,
as the Bible says, they had quails and honey-dew sent to them from heaven.
But even according to the Bible this sustenance from heaven descended only
occasionally. How then did this large population obtain their food when it did
not descend from heaven?
We also learn from the Bible that the tribes obtained water each from one
spring. But can we believe that 2,500,000 souls could obtain water enough for
their needs from a few springs. The lands through which they passed contain
no streams or rivulets. There are springs here and there, but a spring does not
have any large dimensions. How can springs provide water for 2,500,000
souls? A book which contained such irrational statements could not satisfy
human intellect. No doubt it was a Book from God. It was written by His
Prophets. But it has lost its original character. It has become mutilated and has
been changed out of all recognition. To regard a book which has suffered in
this way as the very word of God, is to invite ridicule against God and
religion. It was but necessary that after such a book we should have had
another which should be free from human interference and immune to
irrational interpolation. About the number of Israel the Quran comes to our
rescue and points out the truth. It says:
Dost thou not know of those who went forth from their homes, and
they were thousands, fearing death (2:244).
According to the Quran the people of Israel who fled from Egypt for fear
of Pharaoh numbered a few thousand, and this seems but true because
2,500,000 Jews could not live in fear of small Palestinian tribes. In the best of
days, Palestine did not have a population of more than two or three million.
Even modern Palestine has a population between a million and a million and a
half. Any proposed additions to this population are resented intensely by the
Arabs. In ancient times transport of food was unknown. Large populations
could not be supported by lands which had no produce of their own. The
population of Palestine could not be more than a few thousand. In the
chronicles of wars between Israelites and their enemies, their number did not
amount to more than a few hundred or a few thousand. If Moses led 2,500,000
Israelites into Palestine, then quite apart from the days in the wilderness, even
in normal times food enough for such large numbers could not be found. As
for the opposition this large population confronted in Palestine, no war was
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needed to put an end to it. Their large numbers were enough to drive out the
original population.
(2) Similarly we read in Exodus 32:1-6.
And when the people saw that Moses delayed to come down out of the
mount, the people gathered themselves together unto Aaron, and said
unto him, Up, make us gods, which shall go before us; for as for this
Moses, the man that brought us up out of the land of Egypt, we wot
not what is become of him. And Aaron said unto them, Break off the
golden ear-rings, which are in the ears of your wives, of your sons,
and of your daughters, and bring them unto me. And all the people
brake off the golden ear-rings which were in their ears, and brought
them unto Aaron. And he received them at their hand, and fashioned
it with a graving tool, after he had made it a molten calf, and they said,
These be thy gods, O Israel, which brought thee up out of the land of
Egypt. And when Aaron saw it, he built an altar before it; and Aaron
made proclamation, and said, tomorrow is a feast to the Lord. And they
rose up early on the morrow, and offered burnt offerings, and brought
peace offerings; and the people sat down to eat and to drink, and rose
up to play.
It is inconceivable, however, that a person who has heard the voice of
God should begin to attribute Godly powers to others. One who sees an
elephant cannot regard it as a rat. One who sees the sun cannot regard it as a
candle. A man who sees another man cannot regard him as a worm. No more
is it possible for a Prophet who has seen God and heard His voice to regard a
calf of gold a God. Such misjudgement we do not expect even from an insane
person, let alone a Prophet of God. The rank and file of Israel were
pardonable. They had not seen God nor had they heard His voice. They had
heard only Moses and Aaron speak to them and had come to believe in what
they heard. So they accepted whatever Samiri taught them about the golden
calf. It is impossible, however, to exonerate Aaron. He had seen God and had
heard His voice. How could he be fooled by Samiri and come to regard as
God a calf of gold made by human hands? Is it possible that the Omniscient
God Who knows the inmost secrets of human hearts could have appointed for
the reformation of Israel a man who was destined to prove as weak as Aaron
did according to this account? Even ordinary kings are capable of selecting
good generals and viceroys, and it redounds to their credit if they do so; yet no
king can read the hearts of his generals. But according to the Bible, God
knows all secrets and knows more than any man or any king. Yet He chose
Aaron and entrusted to him the task of reforming the people and spoke to him
and revealed Himself to him. But when Samiri presented his ungodly teaching
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to Aaron, Aaron submitted himself to this teaching and on a suggestion by his
people made a calf of gold, placed it on an eminence and declared it to be
their god! Aaron forgot the true God for fear of his people, forgot what he had
been charged with teaching, forgot his duty, forgot all his wisdom and, like an
ignorant and superstitious man, began to bow his head before a lifeless object.
Those who entered their speculations into the Bible must have possessed
feeble minds. But the fact that they thought that these who came later would
not be able to detect these interpolations defeats comprehension. It remains
true, however, that after such serious interferences the Torah could not retain
the status of a revealed Book. It needed another Book to bring out its
absurdities and reassure the world that Aaron was not an ungodly or a
superstitious person. That Book is the Quran. It exonerated Aaron of the
charge of ungodliness. Instead of being ungodly himself, he restrained his
people from this foul tendency. We read in the Quran:
And Aaron had said to them before: O my people, you have only been
tried by means of it (the calf), and surely the Gracious God is your
Lord; so follow me and obey my command (20:91).
From this it is evident that even before Moses returned from Mount Sinai,
Aaron had warned the Israelites that the calf of gold had been set up to
mislead them, that the Lord was the God Who had provided them with all the
goods of life even before they were born. He had told them that the calf had
been made before their very eyes. It was up to them, therefore, to follow
Aaron, to obey him and to shun all forms of ungodliness.
It is up to all reasonable persons to consider whether the book revealed to
Moses should continue to command our faith, when it begins to contradict
established truths and to inculcate irrational beliefs. Should we not look for a
Book which should tell us the truth about events of the time of Moses, even
though it should come two thousand years after him?
(3) In Genesis 19:26 we read:
But his wife looked back from behind him, and she became a pillar of salt.
This seems like magic. Such an account is worthy of stories told to
children about ghosts and fairies. They have no place in a Book of God. The
account which the Quran has given of this incident steers clear of all
superstition. It says:
She (Lot’s wife) was of those who stayed behind (7:84).
She was not converted into a pillar of salt or any such thing. Only she
refused to go with Lot and sacrificed love of God to love of relations.
In the Quran are narrated events belonging to the time of Moses. The
present Torah narrates them in a wrong manner but the Quran, coming two
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thousand years later, is able to correct these narratives. The errors which the
Quran points out are readily acknowledged by reason.

Prophets Defamed by the Bible
There have also crept into the Bible statements which are immoral in
their import. It seems impossible to attribute actions reported in them either to
God or to His Prophets,
(1) In Genesis 9:20-22 we read:
And Noah began to be an husbandman, and he planted a vineyard: And
he drank of the wine, and was drunken; and he was uncovered within
his tent. And Ham, the father of Canaan, saw the nakedness of his
father, and told his two brethren without.
This account presents Noah in a most unbecoming manner. According to
it Noah planted a vineyard, drank the wine, was undressed in his tent, his son
Ham saw him naked and told his brothers about it. The account is wholly
uncomplimentary to Noah, and yet of Noah we read in Genesis 6:9.
Noah was a just man and perfect in his generations, and Noah walked
with God.
It is inconceivable that such a man would commit the indecency of
becoming undressed before his own children. Then it offends our moral
judgement to think that the indecency should be committed by Noah but
curses should be heaped upon Ham. Ham’s fault, even according to the
Biblical account, was to see his father undressed and yet he hardly could do
otherwise. When he found his father drunken and naked, he could not possibly
avoid seeing him as such and yet according to the Bible Noah said, "Cursed
be Canaan" (Genesis 9:25).
Actually, Canaan is not to blame at all. Canaan was the son of Ham who
committed the unavoidable indecency of seeing his naked father. Yet Noah
had not a word to say in condemnation of Ham. He curses Canaan, who is not
to blame at all. Is it because Ham was his son and Canaan his grandson? Such
conduct offends our moral consciousness and cannot be attributed to a
Prophet. To attribute it to a Prophet is a matter of shame for one who makes
the attempt. We can well understand, however, that these things were not
revealed to Moses by God, nor did Moses have them written down in his
Book. Jewish scholars who describe the Prophets as thieves and robbers must
have entered these things into the Book of Moses as a cover for their own
sins. Their unholy interference with a Book of God made it necessary that
God should reveal another Book which should be free from the absurdities
and falsehoods which had crept into the old.
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(2) In Genesis 19:30-36 we read:
And Lot went up out of Zoar, and dwelt in the mountain, and his two
daughters with him; for he feared to dwell in Zoar: and he dwelt in a
cave, he and his two daughters. And the firstborn said unto the younger,
Our father is old, and there is not a man in the earth to come in unto us
after the manner of all the earth. Come, let us make our father drink
wine, and we will lie with him, that we may preserve seed of our father.
And they made their father drink wine that night: and the firstborn
went in, and lay with her father; and he perceived not when she lay
down, nor when she arose. And it came to pass on the morrow, that the
firstborn said unto the younger, Behold I lay yesternight with my father:
let us make him drink wine this night also; and go thou in, and lie with
him, that we may preserve seed of our father. And they made their
father drink wine that night also: and the younger arose, and lay with
him; and he perceived not when she lay down nor when she arose.
Thus were both the daughters of Lot with child by their father.
No comment is necessary on this terrible narrative. It offends our sense
both of the factual and the moral. But the present Torah does not hesitate to
attribute this to a Prophet. From this we have to conclude that the Torah, as we
know it today, is not the Torah revealed to Moses. It must have been
composed later by Jewish scholars at a time when they had developed hatred
for the sons, real or supposed, of Lot, Moab and Ammon. The faith of these
Jewish scholars had become so weak, their hearts had become so hardened
that to defame Moab and Ammon, they did not hesitate to attribute to the
Prophet Lot’s conduct which is reprehensible in the extreme and the
attribution of which to any Prophet is entirely intolerable. Is the Christian and
the Jewish world today prepared to hear such things attributed to the Prophets
of God? If they are, it is only further evidence that we should have had a Book
which corrected the depraved mentality of our day.
(3) In Deuteronomy 25:5-6 we read:
If brethren dwell together, and one of them die, and have no child, the
wife of the dead shall not marry without unto a stranger: her husband’s
brother shall go in unto her, and take her to him to wife, and perform
the duty of an husband’s brother unto her. And it shall be, that the
firstborn which she beareth shall succeed in the name of his brother
which is dead, that his name be not put out of Israel.
This teaching is ridiculous and depraved in the extreme. It allows a
widow to submit to her husband’s brother and bear children who should
succeed in the name of the deceased. Can children produced by one person
perpetuate the name of another? If children born to one’s brother can
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perpetuate one’s name, what need is there for the brother to have marital
relations with one’s widow? If a brother’s son can be treated as one’s own
son, there is no need to allow the brother to have immoral relations with one’s
wife. Far better would it have been for the Bible to declare that of the sons of
the brother one may be attributed to the dead brother. This would have been
reasonable enough. But it seems that as Jewish scholars invented a foul
accusation against Lot, so God made them enter into the Torah an injunction
the effects of which should recoil upon the Jewish scholars who had tried to
defame Prophet Lot. God’s vengeance was dire but well deserved. Jewish
women were led by injunctions invented by Jewish scholars to do what Jewish
doctors had attributed to Lot. These defects of the Old Testament clearly point
to the need of a perfect Book which should be free from these defects, and
that Book is the Quran.

The New Testament Examined
We have seen that the Old Testament has suffered interpolations and
changes in form as well as matter. It is possible no longer to use it as a guide.
Let us turn now to an examination of the New Testament.
The books collected into the New Testament do not constitute the
utterances of Jesus nor of his disciples. Jesus was a Jew and so were his
disciples. If any of Jesus’ utterances were to be found preserved in their
originality, they could only be in the Hebrew language. So also with the
utterances of his disciples. But no copy of the New Testament in ancient
Hebrew exists in the world. The old copies are all in Greek. Christian writers
try to cover this grave defect by saying that in the time of Jesus the language
in general use was Greek. This is impossible for more reasons than one.
Nations do not easily give up their language. It is for them as valuable an
inheritance as any property or other possession. In Eastern Europe there are
people who for three or four hundred years have lived under Russian rule, but
their languages remain intact to this day. France has ruled over Morocco and
Spain over Algiers for a long time. Yet the language of these subject peoples is
still Arabic. Two thousand years have passed since the time of Jesus. Yet the
Jews have not forgotten their language. Even today in parts of Europe and
America, Jews speak Yiddish, a corrupt form of ancient Hebrew. If this long
time spent amongst other peoples has not destroyed the Jewish language,
could a brief association with the Romans destroy it? Let us remember that
Roman rule in Palestine had begun only about 50 years before the advent of
Jesus. This is not long enough for a people to forget their language. But there
are other important considerations also to be kept in view:
(i) Nations which attain to any importance in history do not give up their
language, and the Jews were a very important people indeed.
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(ii) The religion of the Jews was recorded in Hebrew, and for this reason
particularly, it was impossible for them to give up their language.
(iii) In the scale of civilization and refinement, the Jews did not regard
themselves as inferior to the Romans, but rather superior, and this must have
made them proud of their language and reluctant to give it up.
(iv) The Jews entertained hopes for the return of their political power.
Nations which fear the future become pessimistic and therefore tend to lose
pride in their language. But the Jews in the time of Jesus were awaiting the
advent of their King who was to re-establish Jewish rule. Looking forward to
such a future, they could not have been so negligent in protecting their
language.
(v) Jewish authors of that time wrote in their own language or in some
corrupt form of it. If their language had changed, we should have had books
of the time written in a language other than Hebrew.
(vi) The oldest manuscripts of the New Testament are in Greek. But in the
time of Jesus, the Roman Empire had not become divided into two halves.
The centre of the Empire was still Rome. The Roman and Greek languages
are very difficult. If Roman influence had at all penetrated Jewish life, it
should have resulted in the assimilation of Latin (and not Greek) words into
the Hebrew language. Yet the oldest manuscripts of the Gospels are all in
Greek. This proves that the Gospels were written down at a time when the
Roman Empire had become divided and its eastern possessions had become
part of the Greek Empire, so that the Greek language had begun to exert its
influence on Christianity and its literature.
(vii) Phrases such as the following which are preserved in the Gospels in
their original form are all Hebrew phrases.
(1) "Hosanna" (Matthew 21:9);
(2) "Eli, Eli, Lama Sabachthani" (Matthew 27:46);
(3) "Rabbi" (John 3:2);
(4) "Talitha cumi" (Mark 5:41);
(viii) From The Acts (2:4-13) it appears that even after the crucifixion,
Jews spoke Hebrew:
And they were all filled with the Holy Ghost and began to speak with
other tongues, as the Spirit gave them utterance. And there were
dwelling at Jerusalem Jews, devout men, out of every nation under
heaven. Now when this was noised abroad, the multitude came together,
and were confounded, because that every man heard them speak in his
own language. And they were all amazed and marvelled, saying one to
another, Behold, are not all these which speak Galilaeans? And how
hear we, every man in our own tongue, wherein we were born?
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Parthians and Medea and Elamites, and the dwellers in Mesopotamia,
and in Judaea, and Cappadocia, in Pontus, and Asia, Phrygia, and
Pamphylia, in Egypt, and in the parts of Libya about Cyrene, and in
strangers of Rome, Jews and proselytes, Cretans and Arabians, we do
hear them speak in our tongues the wonderful works of God. And they
were all amazed, and were in doubt, saying one to another, What
meaneth this? Others mocking said, These men are full of new wine.
It is evident that at this time the language spoken in Palestine was
Hebrew. Speaking any other language was extraordinary. Among the names
mentioned is Rome, which means that the Roman language was not spoken in
Palestine and whoever spoke it seemed a stranger. We are not concerned here
with the merits of the narrative but we only wish to point out that this passage
from the Acts proves conclusively that even after the crucifixion the language
of the Jews was Hebrew. Those who knew other languages were exceptions.
When some of the disciples spoke these other languages—among them Latin,
some people thought they were drunk and talking nonsense. If the country as a
whole used Roman or Greek, no such reaction was possible.
It is clear, therefore, that the language which Jesus and his disciples spoke
was Hebrew, not Latin or Greek. So copies of the New Testament written
down in Latin or Greek must have been written down long after the time of
Jesus, at a time when Christianity had begun to penetrate into Roman territory
and Roman imperialist power had become divided into the Italian and Greek
parts. Books of this kind, composed 100 or 200 years after Jesus by unknown
authors and attributed by them to Jesus and his disciples, can be of little use to
any believer today. It was necessary, therefore, that we should have had
another Book sent to us from Heaven, free from these defects and one which
readers could regard with certainty as the very word of God.

Jesus’ own Admission
Jesus declares clearly that he had come not to destroy but to fulfil the
older books. Thus in Matthew (5:17-18) we read:
Think not that I am come to destroy the law, or the prophets: I am not
come to destroy, but to fulfil. For verily I say unto you, Till heaven and
earth pass, one jot or one tittle shall in no wise pass from the law, till all
be fulfilled.
From this it is evident that the mission of Jesus was to restore Mosaic
teaching, but the New Testament as we have it today teaches that the Mosaic
teaching was abrogated completely by Jesus. It is quite clear, therefore, that
the present New Testament is not what Jesus taught and preached. The
teaching of Jesus must have been a reproduction of the teaching of Moses,
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except for what the Scribes and Pharisees had themselves added to it. But the
New Testament seeks to correct not only what the Scribes and Pharisees had
invented but also what Moses and subsequent Prophets had taught in their
time. This position is contradictory. One part of the New Testament teaches
one thing, another part quite another. When a book contradicts itself, it cannot
be the work of the same author, at any rate, of a sane author. The books of the
New Testament are said to have been dictated by the disciples of Jesus, and
we cannot say that the disciples were not sane. The great disciples of Prophets
always possess a high degree of sanity. We must, therefore, conclude that the
disciples did not dictate any such thing. They talked as they went about. Those
who heard them passed on the substance of what they heard to others. When
these others sat down to record what they had heard, they added many of their
own thoughts. The result was the New Testament as we know it today, a
bundle of contradictions.

Testimony of Christian Scholars
After citing the internal evidence on the confused character of the New
Testament, we cite the testimony of Christian scholars:
(i) In the commentary of the Bible by Horn (1882) we have that the
facts relating to the composition of the Gospels, which have reached us
from the ancient historians of the Church, are so uncertain and so
slender that no definite conclusion can be drawn from them. Even the
best authorities seem to accept as gospel truth the speculations current
in their time, and, out of sheer reverence, those who come after accept
their authority. The narratives, partly false and partly true, pass from
one writer to another and after a time begin to be treated as though
they were above criticism (Vol. 4, Pt. 2. chap. 2).
(ii) In the same volume we have that the first Gospel seems to have
been recorded in the year 37 or 38 or 41 or 43 or 48 or 61-62 or
64 A.D.; the second at any time from 56 to 65 A.D., probably between
60 and 63; the third in 53 or 63 or 64; and the fourth in 68 or 69 or 70
or 97 or 98 A.D. The evidence with regard to the Epistle to the
Hebrews, the second Epistle of Peter and the second and third Epistles
of John, the Epistle of James and the Epistle of Jude, the Revelation
of St. John the divine and the first Epistle of John, is so confused that
we had better not speak of it. These have been attributed to the
disciples without any sound reasons.
(iii) Eusebius in his History of the Church writes that the first Epistle of
Peter is genuine. His second Epistle has never been part of the Holy
Book, but has been current in reading (Vol. 3, chap. 3).
xli

GENERAL INTRODUCTION

(iv) In the same book (ch.25) we read that the Epistle of James and the
Epistle of Jude and the second Epistle of Peter and the second and
third Epistles of John have all been held in great doubt. It is not known
whether these were composed by the writers of the Gospels or by
others with their names.
(v) In the Encyclopaedia Biblica (Vol. IV. p. 4980) we have:
The NT was written by Christians for Christians; it was moreover
written in Greek for Greek-speaking communities, and the style of
writing (with the exception, possibly, of the Apocalypse) was that of
current literary composition. There has been no real break in the
continuity of the Greek-speaking Church and we find accordingly that
few real blunders of writing are met with in the leading types of the
extant texts. This state of things has not prevented variations; but they
are not for the most part accidental. An overwhelming majority of the
'various readings' of the MSS of the NT were from the very first
intentional alterations. The NT in very early times had no canonical
authority, and alterations and additions were actually made where they
seemed improvements.
That is to say, the New Testament was written by Christians for
Christians. Moreover, it was written in Greek for Greek-speaking peoples, and
the style was in keeping with current taste. There has been no break in the
continuity of the Greek-speaking Church. There are, therefore, no serious
errors of transcription in the current versions, though we cannot say there are
no contradictions. The contradictions, however, are not accidental, but
deliberate. It seems that from the very beginning some authors entered these
alterations into the text of the New Testament.
The truth seems to be that the New Testament in the beginning was not
regarded seriously as a revealed book. Improvements were, therefore, made
unhesitatingly wherever these seemed possible.
(vi) Again we read:
What is certain is that by the middle of the fourth century, Latin
biblical MSS exhibited a most confusing variety of text, caused at least
in part by revision from later Greek MSS as well as by modifications of
the Latin phraseology. This confusion lasted until all the 'Old Latin'
texts were supplanted by the revised version of Jerome (383-400 A.D.)
which was undertaken at the request of Pope Damasus and ultimately
became the Vulgate of the Western Church (Enc. Bib. p. 4993, Vol. IV).
What is absolutely certain, is, that in the middle of the fourth century, the
Latin copy of the Bible was in a most confused state. The confusion was the
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result of a comparison with the Greek copy and of a change in Latin
terminology. These confusions remained until Jerome’s revised version,
prepared under orders of the Pope between 383 and 400 A.D., took the place
of the old Latin version among Christians.
(vii) Similarly we have:
More important than these external matters are the variations which in
course of time crept into the text itself. Many of these variations are
mere slips of the eye, ear, memory, or judgement on the part of a
copyist, who had no intention to do otherwise than follow what lay
before him. But transcribers, and especially early transcribers, by no
means aimed at that minute accuracy which is expected of a modern
critical editor. Corrections were made in the interest of grammar or of
style. Slight changes were adopted in order to remove difficulties,
additions came in, especially from parallel narratives in the Gospels,
citations from the Old Testament were made more exact or more
complete. That all this was done in perfect good faith, and simply
because no strict conception of the duty of a copyist existed, is
especially clear from the almost entire absence of deliberate falsification
of the text in the interests of doctrinal controversy. To detail all the
sources of various readings would be out of place; it may suffice to
mention, in addition to what has been already said, that glosses, or
notes originally written on the margin, very often ended by being taken
into the text, and that the custom of reading the Scriptures in public
worship naturally brought in liturgical additions, such as the doxology
of the Lord’s Prayer; while the commencement of an ecclesiastical
lesson torn from its proper context had often to be supplemented by a
few explanatory words, which soon came to be regarded as part of the
original (Enc. Brit. 12th edition, p. 646, Vol. III).
(viii) Again we have:
It appears from what we have already seen, that a considerable portion
of the NT is made up of writings not directly apostolic (Enc. Brit. 12th
edition, p. 643, Vol. III).
(ix) And again:
Yet, as a matter of fact, every book in the NT, with the exception of
the four great Epistles of St. Paul, is at present more or less the subject
of controversy, and interpolations are asserted even in these (Enc. Brit.
12th edition, p. 643, Vol. III).
(x) The New Testament is not free even today from interpolations and
alterations. As examples we have the following:
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(1) In John (5:2-6) we had:
Now there is at Jerusalem by the sheep market a pool, which is called in
the Hebrew tongue Bethesda, having five porches. In these lay a great
multitude of impotent folk, of blind, halt, withered, waiting for the
moving of the water. For an angel went down at a certain season into
the pool, and troubled the water: whosoever then first after the
troubling of the water stepped in was made whole of whatsoever
disease he had. And a certain man was there, which had an infirmity
thirty and eight years. When Jesus saw him lie, and knew that he
had been now a long time in that case, said he unto him, Wilt thou be
made whole?
For hundreds of years we had this account reproduced in the Gospels.
Nobody ever thought that it was unreliable. But when there began
controversies between the Muslims and the Christians in the nineteenth
century, verse 4 and part of v. 3 were deleted from the above passage in the
Revised Version published in 1881, out of fear of Muslim criticism, and it was
noted on the margin that many ancient authorities insert, wholly, or in part, the
words deleted from the text. The question is, when this portion was found in
many ancient authorities, why was the change made. Moreover, the very fact
that a certain verse is found in certain copies and is missing in others is a
proof of the fact that the original text has been tampered with. There can be
only two alternatives. Either we will have to admit that the verse was not
found in the original text. In that case, we will have to conclude that certain
scribes took the liberty of introducing the words on their own account. Or we
will have to admit that the verse did exist in the original text. In that case
we will have to infer that certain scribes intentionally expunged the verse
from the text. In both cases the text will be considered as having been
tampered with.
(2) In I John 5:7-8 we had:
For there are three (that bear record in heaven, the Father, the word,
and the Holy Ghost: and these three are one and there are three) that
bear witness (in earth), the spirit, and the water, and the blood: and
these three agree in one.
The above passage formed part of the New Testament for centuries, but
when the Christians entered into conflict with the Muslims and the latter
began to hurl attacks at such passages, the former altered the text of their
sacred Scriptures and the words within brackets were expunged from the
Revised Version published in 1881. Now the question is; if the words so
expunged did not form part of the original text and were introduced into the
text by somebody, it means that in 1881 Christian scholars admitted that
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Christian scriptures had been subject to interpolations. But if the old copies
were correct and the present change has been made in the text for
expediency’s sake, it means that process of tampering with the Christian
scriptures still continued.
(3) In Matthew (17:14-21) we have:
And when they were come to the multitude, there came to him a
certain man, kneeling down to him, and saying, Lord, have mercy on
my son: for he is lunatic, and sore vexed: for oft times he falleth into
the fire, and oft into the water. And I brought him to thy disciples, and
they could not cure him. Then, Jesus answered and said, O faithless and
perverse generation, how long shall I be with you? how long shall I
suffer you? bring him hither to me. And Jesus rebuked the devil; and he
departed out of him: and the child was cured from that very hour.
Then came the disciples to Jesus apart, and said, Why could not we cast
him out? And Jesus said unto them, Because of your unbelief: for verily
I say unto you, If ye have faith as a grain of mustard seed, ye shall say
unto this mountain, Remove hence to yonder place; and it shall remove;
and nothing shall be impossible unto you. Howbeit this kind goeth not
out but by prayer and fasting.
Christian exponents seem to be convinced that after faith in Jesus,
nothing further is required in the way of good works, to attain the pleasure
and love of God. But from the passage of Matthew quoted above it appears
that this great end cannot be achieved except by prayer and fasting. Prayer and
fasting, therefore, are important instruments for the assimilation of the grace
of God. Because the disciples of Jesus did not make use of these instruments,
they were unable, according to the Gospel narrative, to cast out a bad spirit, in
spite of the fact that they had declared faith in Jesus. Muslim critics used this
passage for a vital criticism. They said that mere faith in Jesus was not
enough. Good works were also necessary and Jesus himself had stressed the
importance of prayer and fasting, and had made use of them as instruments of
spiritual advancement. If prayer and fasting were also necessary, then faith in
Jesus could not be enough, and could not release man from the obligation to
do good. This criticism was so vital that Christian exponents found
themselves unable to give any reply. The only way of escape they found was
in deleting the verse from the Gospel. Accordingly, in the Revised Version of
the Gospel according to Matthew, we do not find this verse at all. The whole
verse has been deleted and it has been proved that the Gospel text is still
subject to human interference.
It is said that in Mark (9:29) the word 'prayer' is still retained; and that if
the change had been made from any bad motive, the word 'prayer' should not
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have been retained in Mark. But this plea does not hold good. Muslim
criticism was not based on the word 'prayer', for prayer is still offered by
Christians. The objection was based on the word 'fasting'. The verse that has
been deleted showed that Jesus was in the habit of fasting and that he looked
upon fasting as necessary for spiritual advancement, so the Law could not be
regarded as a curse. In order to avoid this criticism, the whole verse was
deleted from Matthew and the word 'fasting' was deleted from Mark. It is also
possible that one party of the revisers thought it necessary to omit the whole
verse, while another party thought it sufficient to omit only the word 'fasting'.

Contradictions in the New Testament
Then there are contradictions in the Gospel accounts and such
contradictions also prove that the Gospels do not constitute a revelation of
God or that human interference has changed the original revelation out of all
recognition. Any ordinary author possessing an ordinary measure of
consistency will not allow contradictions in what he writes. How then can we
tolerate contradictions in a Book of God. We give here some examples:
(i) With regard to the birth of Jesus we find from Matthew (1:1-22) and
Luke (1:32-33) that the Messiah was to be one of ordinary human beings.
Only, he was to be called son of God. From the Gospel of John (1:1),
however, we find that the Messiah is the word which was ever with God and
was, in fact, God, so that all have been made out of him.
(ii) From Matthew (3:13-17), Mark (1:9-12) and Luke (3:21, 22 and 4:1)
it appears that Jesus received baptism from John and after receiving baptism
from him, he left him at once or on the same day. But in the Gospel of John
there is no mention of any baptism and the meeting between Jesus and John is
said to have lasted two days.
(iii) From John (1:19-44) it appears that Jesus, after remaining with John
and his disciples for a few days, went straight to Galilee. But from Matthew
(4:1), Mark (1:12) and Luke (4:1), it appears that Jesus, after receiving
baptism from John, went to the woods to have a trial of strength with Satan,
and remained there for 40 days.
(iv) From John (1:35-51) it appears that, soon after meeting John, Jesus
made two of John’s disciples, one Andrew and the other un-named, his own
disciples and on the way to Galilee he made Simon Peter and Nathanael his
disciples. But from Matthew (4:12-22), Mark (1:12-20) and Luke (4:14-15;
5:1-11) it appears that, after meeting John and remaining for 40 day in the
woods Jesus fasted, and on hearing of the imprisonment of John went to
Galilee, and preached there in many places and for many days, and beside the
lake at Galilee he admitted Simon Peter, Andrew, John and James as his
disciples. That is to say, the place where, according to the Gospel of John,
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these persons were admitted as his disciples by Jesus, is not the place where,
according to the other Gospels, the admission of these disciples took place.
The time also at which the admission took place according to John, is not the
time given by the other Gospels. The other Gospels put the time about two
months later.
(v) In John (4:3 and 43-45) we are given to understand that the native
place of Jesus was Judaea, and that Jesus, believing that a Prophet is not
honoured in his native place, left it for Galilee where he was much honoured.
But, in contradiction to this, in Matthew (13:54-58), Luke (4:24) and Mark
(6:4) we are told that the native place of Jesus was not Judaea but Galilee. Not
honoured in Galilee, he said, no Prophet had been honoured in his own place.
(vi) In John (3:22-26 and 4:1-3) we are told that even before John was put
in prison, Jesus had started preaching his message and baptizing people. But
in Matthew (4:12-17) and Mark (1:14-16), we are told that Jesus started
preaching after John’s imprisonment.
(vii) According to Luke (3:23) Joseph, the husband of Mary, was the son
of Heli; but according to Matthew (1:16) he was the son of Jacob.
(viii) According to Luke (3:31) Jesus descended from David through
Nathan but Matthew (1:6) traces the ancestry of Jesus through Nathan’s
brother, Solomon the King.
(ix) In the genealogy given by Matthew we have from Joseph to Abraham
41 persons, but in the genealogy given by Luke we have 56 persons. Besides
this, the names also in the two genealogies do not correspond.
(x) In Luke (24:50-51) we are told that Jesus was carried up into heaven
at Bethany. But in The Acts (1:9-12) we read that the ascension took place on
a mount called Olivet.
(xi) Luke (24:21-29, 36 and 51) says that on the day on which Jesus rose
from the dead, or the night following, he ascended to the sky. But in The
Acts (1:3) we read that Jesus ascended to the sky 40 days after he rose from
the dead.
(xii) In Matthew (10:10) we read that Jesus told his disciples to provide
"nor scrip for your journey, neither two coats, neither shoes nor yet staves",
but Mark (6:8-9) says that Jesus told his disciples that they should take
nothing for their journey save a staff only. Mark, however, admits that Jesus
ordered the disciples to be shod with sandals. From this it appears that
according to Matthew, Jesus forbade the wearing even of shoes and the
carrying of staves but according to Mark the disciples had orders to carry
staves and to wear shoes.
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Superstitions in the Gospels
A study of the New Testament shows that it is not free from the element
of superstition.
(i) In Mark (1:12-13) we have:
And immediately the spirit driveth him into the wilderness. And he was
there in the wilderness forty days, tempted of Satan; and was with the
wild beasts; and the angels ministered unto him.
The incidents recorded here are nothing but delusions. The laws of God
are against them. On this earth man lives in the company of men and not in
that of animals or satans or angels.
It is inconceivable that the 1aws of God were different at that time. We do
not have satans living visibly with men in this world, nor do we find angels
doing visible service for men. To witness such things in dreams and visions is
a different matter. Such experiences were had by persons in the past, and they
can be had even today. But neither did we in the past nor do we at the present
time have human beings living with animals such as wolves and lions. Nor do
we have Satan coming to a human being and carrying him off with him, so
that the man follows him and obeys him against his will, rebelling only
occasionally. Nor do we have angels coming and doing such services as
baking bread, cooking and fetching water. In fairy tales we do have such
accounts, but what place can they have in a religious book? If the New
Testament were a book like Kipling’s Jungle Book, it would have been a
different matter altogether. But the New Testament is a book for the religious
guidance of man. What use can such a book have for fairy tales of this kind?
Jesus was a virtuous and pious man. We cannot attribute such a fantastic thing
to him. He was an honoured Prophet of God and was sent for the guidance of
his people. It is impossible that he should have taught such things. It is
impossible that his teaching should have upset the mental balance of his
followers and driven them from the path of reason into the morass of
superstition. We are constrained, therefore, to say that these superstitious
elements were added to the Gospels at some later time. Jesus is not
responsible for them, nor are his disciples. The responsibility for the
introduction of these superstitions into the text of the Gospels lies on those
Christians who came later, who were no longer spiritually sensitive, and who
preferred popular applause to strict truth.
(ii) In Mark (5:1-14) we read:
And they came over unto the other side of the sea, into the country of
the Gadarenes. And when he was come out of the ship, immediately
there met him out of the tombs a man with an unclean spirit, who had
his dwelling among the tombs; and no man could bind him, no, not
xlviii

GENERAL INTRODUCTION

with chains: because that he had been often bound with fetters and
chains, and the chains had been plucked asunder by him, and the fetters
broken in pieces; neither could any man tame him. And always night
and day, he was in the mountains, and in the tombs, crying, and cutting
himself with stones. But when he saw Jesus afar off, he ran and
worshipped him, and cried with a loud voice, and said, What have I to
do with thee, Jesus, thou Son of the Most high God? I adjure thee by
God that thou torment me not. For he said unto him, Come out of the
man, thou unclean spirit. And he asked him, What is thy name? And he
answered, saying, My name is Legion: for we are many. And he
besought him much that he would not send them away out of the
country. Now there was there nigh unto the mountains a great herd of
swine feeding. And all the devils besought him, saying, Send us into the
swine, that we may enter into them. And forthwith Jesus gave them
leave. And the unclean spirits went out, and entered into the swine: and
the herd ran violently down a steep place into the sea (they were about
two thousand); and were choked in the sea. And they that fed the swine
fled, and told it in the city, and in the country. And they went out to see
what it was that was done.
This passage contains so many superstitious ideas that the reader is left
wondering as to how they ever crept into the Gospel account. We are told,
firstly, that a man had become so violently insane that he could not be held by
the strongest chains. Medical science and ordinary human experience belie
such a statement. There certainly can be chains strong enough to hold and
restrain the most violent maniac. Did not people in those days know how to
make chains strong enough to hold human beings?
Secondly, we are told in this passage that the maniac would cut himself
with stones. Such a thing is most amazing. For years apparently, a man goes
on cutting himself with stones and yet he does not die.
Thirdly, we are told that Jesus addressed this man, saying, "Come out of
the man, thou unclean spirit." Such a thing would only be said by persons
entrapped in primitive and ignorant ways. It would not be said by a Prophet. If
unclean spirits could ever enter human beings, why do we not see such
phenomena today? Have we no means of tracing unclean spirits? True,
medical science today identifies mental diseases as neurasthenia, hysteria,
insanity and so on, but medical science attributes them to other factors, not to
unclean spirits. The Gospel account, however, tells us that a rational, truthful
person like Jesus thought that when a person goes mad, it is because an
unclean spirit enters him. To attribute such a superstitious thought to a Prophet
seems cruel to us. It is to project one’s own superstitions on to a great teacher.
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Jesus himself could never have said such a thing. Nor could his disciples. It is
certainly a fabrication of later times.
But the superstitious thought is deepened further. We are told that Jesus
asked the unclean spirit his name, and the spirit answered, "My name is Legion:
for we are many." That is to say, it was not one spirit but an army of them.
We are told further that the spirits begged Jesus not to send them away
out of the country. But Jesus did not agree, upon which the evil spirits begged
him to send them into a herd of swine, that they might enter into them. To this
Jesus readily agreed. The unclean spirits then went away and entered into the
swine and the herd ran violently down a precipice into the sea. And in this
way 2,000 of them were drowned.
How superstitious and stupid does this passage seem! We are told that the
evil spirits wanted leave to quit the body of man and to enter into the swine. A
further question is: This herd of swine must have been somebody’s property
and what right did Jesus have to destroy another man’s property? If it is said
that the son of God had right over all manner of property, then the question is,
why call God the God of love? If God as Master of everything can destroy things
in the possession of ordinary human beings, then what law or order do we have
in the world? And what evidence do we have for the beneficence of God?
Besides this, there is another serious superstition taught in this passage.
We are told that when the evil spirits entered into the swine, the swine ran
over a steep into the sea. The question is, why this difference of behaviour?
When the evil spirits entered a man, he did not hurl himself into the sea. But
when they entered into a herd of 2,000 swine, they all ran into the sea and
died. The whole passage is superstitious and stupid. Anybody who is
convinced of the greatness and rationality of Jesus cannot attribute these
things to him or to his disciples. He will have to conclude that such passages
have been added to the New Testament account by later writers.
(iii) It appears from the New Testament account that Jesus used to restore
the dead to life. Thus in John (11:43-44) we read:
And when he thus had spoken, he cried with a loud voice, Lazarus,
come forth. And he that was dead came forth, bound hand and foot
with grave-clothes: and his face was bound about with a napkin. Jesus
saith unto them, Loose him, and let him go.
Similarly in Matthew (27:51-53) we have:
And, behold, the veil of the temple was rent in twain from the top to
the bottom; and the earth did quake, and the rocks rent; and the graves
were opened; and many bodies of the saints which slept arose, and
came out of the graves after his resurrection, and went into the holy
city, and appeared unto many.
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Can any rational being be persuaded to believe these accounts? If the
dead could ever be restored to life, why not today? If it is said that this was
the special prerogative of Jesus, our reply is that this is not true because Jesus
himself said that if his followers had faith as small as a grain of mustard seed,
they would be able to show Signs greater than those shown by him.
We have in John (14:12-14):
Verily, verily, I say unto you, he that believeth on me, the works that I
do shall he do also; and greater works than these shall he do; because I
go unto my Father. And whatsoever ye shall ask in my name, that will I
do, that the Father may be glorified in the Son. If ye shall ask anything
in my name, I will do it.
The question is, can Christians today restore the dead to life.
(iv) In Matthew (14:25-27) we have:
And in the fourth watch of the night Jesus went unto them, walking on
the sea. And when the disciples saw him walking on the sea, they were
troubled, saying, It is a spirit; and they cried out for fear. But
straightway Jesus spake unto them, saying, Be of good cheer; it is I; be
not afraid.
This also is rank superstition. What man can ever walk on water?
(v) In Luke (11:24-26) we have:
When the unclean spirit is gone out of a man, he walketh through dry
places, seeking rest; and finding none, he saith, I will return unto my
house whence I came out. And when he cometh, he findeth it swept
and garnished. Then goeth he, and taketh to him seven other spirits
more wicked than himself; and they enter in, and dwell there; and the
last state of that man is worse than the first.
What abject superstition is this? What possible meaning can such
accounts have? Can they be attributed to a man like Jesus? To tell a lie is bad
enough. To coin a superstition is about as bad. But to attribute lies and
superstitions to God and His Prophets is cruel. The unwary and ignorant
writers of the Gospels have been responsible for perpetrating this cruelty. In
doing so, they have ruined the Gospels and made them unworthy as religious
books.

Doubtful Ethics of the New Testament
(i) In Mark (11:12-14) we have:
And on the morrow, when they were came from Bethany, he was
hungry; and seeing a fig tree afar off having leaves, he came, if haply he
might find anything thereon: and when he came to it, he found nothing
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but leaves; for the time of figs was not yet. And Jesus answered and
said unto it, No man eat fruit of thee hereafter for ever. And his
disciples heard it.
From this it appears that (a) Jesus who lived in a country where the fig
tree was to be found in abundance, did not know when figs were in season; (b)
he was, it seems, so devoid of good manners that instead of being sorry for his
own mistake, he proceeded to curse a fruitless tree, saying, "No man eat fruit
of thee hereafter." We Muslims do not believe Jesus to be God. We regard him
only as a Prophet of God. But even we cannot believe that he could have said
what is here attributed to him. We cannot but be amazed at those who regard
him as the son of God, and as the best exemplar of morals, and who yet
tolerate these descriptions which attribute unmannerly conduct to him. They
never stop to think whether such things could ever be said by Jesus and
whether they were not wrongly attributed to him by others.
Christian apologists today tend to explain away this passage. They
suggest that the curse applies not to the fig tree but to the Jewish nation and
only means that Jews hereafter will not be able to bring forth any fruit. The
explanation is lame. Those who are conversant with ordinary literary forms
cannot be impressed by such explanations. If the fig tree was to be used as
metaphor, was it necessary that Jesus should have walked up to one, at a time
when he was suffering from hunger? According to the passage in Mark, Jesus
saw the fig tree full of leaves, and he decided to go near it, hoping he would
find some fruit. It was after he had seen it closely and found nothing but
leaves (the time of figs had not yet come) that he cursed the tree. Jesus, in
short, goes to the tree to satisfy his hunger. The tree has leaves on it and Jesus
hopes to find some fruit. The narrator adds that the time of figs had not yet
come. All this shows that this incident was not meant as a metaphor. The
narrator makes it quite clear that Jesus went to the tree because he was
hungry, and was hoping to find some fruit. But the time of fruit had not yet
come. It is possible that this particular tree was late in yielding fruit, or that it
suffered from some disease and failed to yield fruit. Jesus, however, became
annoyed and cursed the tree. If all this is correctly reported, have we not
reason to ask whether those who curse inanimate objects like trees, rivers,
mountains or stones, can be regarded as rational beings? Did the writer who
attributed this to Jesus think that generations of readers who would come after
would swallow this caricature of a sane and decent person like Jesus.
Christian devotees may be fooled by such a narrative, but we Muslims cannot
attribute these things to Jesus, not because he was in any way different from
the other Prophets, but, because we do not expect such things from even
ordinary decent and well-behaved persons.
(ii) In Matthew (7:6) we have:
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Give not that which is holy unto the dogs, neither cast ye your pearls
before swine, lest they trample them under their feet, and turn again
and rend you.
What is here described as "holy" and as "pearls" is really the revelation
and Signs of God. "Dogs" and "swine" in the verse mean the people who had
refused to believe in Jesus. There is no doubt that the Signs of God are holier
than the holiest things. They are more precious than pearls. But there is no
doubt either that things which are holy and precious as pearls are meant just
for those who are devoid of them. Signs of God have to be shown to those
who are devoid of faith in Him. The Prophets do not bring faith only to those
who already have it. This is apparent from history that Prophets have never
appeared except in times of great disbelief. They have appeared only when the
world is enwrapped in darkness, and their mission is to guide the world from
darkness to light. Their message is addressed to those groping in the dark. It is
for them that they come into the world. It does not seem possible that a
beloved of God should describe as dogs and swine those whose only fault is
that the light of faith has not yet dawned upon them. It is impossible that a
Prophet should say that the Signs of God should not be narrated to
disbelievers for fear lest they trample them under their feet. If a Prophet were
to say such a thing, how will disbelievers ever come to believe? The
attribution of such a saying to Jesus is cruel. It amounts to saying that the very
people for whom he had come were described by him as dogs and swine and
this for no fault of theirs, nor for any mischief which they had committed, but
only because the truth had not yet become manifest to them. Contrast this with
the example of the Holy Prophet of Islam. In the Quran (26:4) we read:
"Maybe thou wilt kill thyself by overexertion in thy work because they
believe not."
The verse describes how anxious the Prophet was to take his Message to
all disbelievers. If we contrast the Jesus of the Gospels with the Holy Prophet
of Islam, we find a world of difference. One is prepared to work himself to
death for the sake of those who will not believe; the other would turn away
from them, calling them dogs and swine and ordering his disciples not to
recite the Signs of God to them.
There is no doubt that the Holy Prophet of Islam transcends all the other
Prophets in his moral example. But we cannot believe that Jesus was as
devoid of good morals as the Gospels make him out to be. True, he had not
reached the spiritual heights which the Holy Prophet of Islam had.
Nevertheless, he was a Prophet of God and had been sent by Him to teach
people morals and the ways of the spirit. His example must have distinguished
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him from millions of other human beings, but woe to the writer who attributes
such unmannerly conduct to him.
In this connection we cannot omit to mention the incident relating to the
woman of Canaan mentioned in Matthew (15:21-26) and Mark (7:24-27).
This woman approached Jesus in great humility. In accordance with the
custom of her people, she fell at his feet and wanted only guidance from him.
But Jesus, according to the Gospel writer, said, "It is not meet to take the
children’s bread and to cast it unto the dogs."
With what longing and expectation this poor woman must have
approached Jesus. And she went not to beg for bread or cloth or for any such
material thing; all she wanted was spiritual guidance. She wanted from him
just what Jesus had come to give. But the Gospel narratives say that Jesus sent
this woman away. Not only this, he abused a woman to her face, called her
dog and dishonoured her. Jesus, if the Gospel account is true, did not
dishonour this woman from Canaan only. He dishonoured the entire fair sex,
and proved by his own utterance that he had nothing to give to poor women.
All his thoughts were concentrated on the well-being of the Jewish race. He
would prefer having his feet anointed by a sinning Jewish woman (Luke 7:3638) to saying a word of comfort to a non-Jewish woman. If Christians accept
this part of the Gospel narrative as true, they are quite welcome. But we for
our part cannot believe that his disciples could have said such a thing about
him. These things, according to us, are fabrications of later writers. And they
were made at a time when the real Jesus had disappeared from the world and
an imaginary Jesus was being manufactured by ignorant writers.
(iii) In John (2:1-4) we have:
And the third day there was a marriage in Cana of Galilee; and the
mother of Jesus was there; and both Jesus was called, and his disciples,
to the marriage. And when they wanted wine, the mother of Jesus saith
unto him, “They have no wine.” Jesus saith unto her, “Woman, what
have I to do with thee? Mine hour is not yet come."
Similarly in Matthew (12:47-48) we have:
Then one said unto him, Behold, thy mother and thy brethren stand
without, desiring to speak with thee. But he answered and said unto
him that told him, Who is my mother and who are my brethren?
These passages from John and Matthew show that Jesus did not have
much regard even for his mother, a relationship which is held in the highest
respect and esteem by all decent persons. Will an ordinary Christian today
address his mother saying, "Woman, what have I to do with thee?" Will any
Christian today dismiss his mother contemptuously and yet be counted as
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decent? Then why did the Gospel writers single out Jesus for such a ridiculous
description? Respect for mothers is a common virtue even among primitive
communities. It is a species of good manners which the worst of human
beings display. But if the Gospel narrative is to be believed, this last teacher of
Israel, this hero of the Mosaic tradition, who came to lead a people from
darkness into light and to teach them good morals, was rude to his mother and
behaved insolently towards her. According to Christian belief, Jesus was the
son of God, not a human being. If Jesus was the son of God, why was he born
in the lap of Mary. If he had accepted being born in Mary’s lap, and had
subjected her to a mother’s travails for nine months, and had sucked at her
breast for two years, and had for years burdened her with the duty of his
upbringing, could he not have repaid a mother’s debt by showing the courtesy
and respect due to her? The truth seems to be that these are only apologies.
Christians do not hold Jesus in half the reverence in which they hold the
fabricated Gospels. The fabricated Gospels are their own creation and Jesus
was a creation of God. They are not prepared to adopt the straight course of
admitting that the Gospel accounts are mistaken. They would rather have
Jesus defamed than reject the Gospel accounts. But rational and decent human
beings who have pondered over the life of Jesus and tried to grasp his
purifying example cannot but admit that the Gospels, as we find them today,
are full of fabrications and errors. They contain elements which do not promote,
but which tend instead to destroy, the spiritual cravings of man. With the
Gospels in such a plight, it was necessary that God should have sent to the
world a new revelation free from errors and capable of inculcating in man not
only high morals, but also a high spiritual outlook. That revelation is the Quran.

Interpolations in the Vedas
The third religion important in respect of numbers is Hinduism. In
accordance with the teaching of the Quran, we hold the certain belief that the
Hindu religion had its origin in divine revelation and, because the Hindus
regard the Vedas as their religious books, we are constrained also to believe
that the Vedas contain revelations received by Hindu Prophets. But the state in
which the Vedas are to be found at the present time is most confusing. We do
not even know the names of persons who received these revelations. Vedic
mantras in the beginning mention some names, but these names, according to
Hindu scholars themselves, are not the names of the recipients of the
revelations, but of those who collected them. The historical value of the
Vedas, therefore, is very significant.
The Vedic scholars hold the following opinions about the Vedas:
(1) Pandit Vedic Muni in his Veda Sarvasva writes:
lv

GENERAL INTRODUCTION

In truth, the confusion to which this Atharva-Veda has been reduced is
without parallel in the other Vedas. Even after Sayanacharya many
Suktas have been added to it. A fine method of interpolation has been
invented. In the first stage the interpolated passage is marked out from
the text by the words Atha (beginning) and Iti (end.) When the readers
get used to the change the words Atha and Iti are dropped out and the
interpolated passage becomes part of the general text. Just as in the RigVeda collection the Valkhilya Suktas are being added, so at the end of
the Atharva-Veda are being added the Kuntapa Suktas. If you ask, "From
where have these Suktas from the fifth Anu-vaka to Kuntapa come?",
you have no reply. Ignorance is so rampant that at the end the words,
"Atharva-Veda Samhita Samapta" are thought to be a sufficient
guarantee that all that has gone before constitutes the Atharva
collection. Nobody stops to inquire who the collector and publisher are,
and what capacity they have for the task (p. 97).
(2) Pandit Mahesh Chandra Prashad writes in his Sanskrit Sahitya ka
Itihas:
Vaja Saneyi Shukla Yajur-Veda Samhita is a strange collection. In this the
Vedas and Brahmans are as separate parts. There are altogether 40
chapters, but most people are convinced that of these 18 only are
genuine, the rest having been added later. Chapters 1 to 18 correspond
to Bhaga Taittiriya Samhita and Krishna Yajur-Veda in prose and verse. Of
these 18 chapters we have an explanation, word for word, in their
Brahmanas. But in the case of the remaining chapters we have
explanations only of a few mantras here and there. Katyayana regards
chapters 26 to 35 as interpolations. Chapters 19 to 25 contain an
account of sacrifices. They do not tally with the Taittiriya Samhita.
Chapters 26 to 29 largely consist of mantras relating to the same
sacrificial rites which have been mentioned in the earlier chapters, from
which it appears that most certainly they have been added later (p. 160).
(3) Pandit Shanti Dev Shastri writes in The Ganga, (Feb. 1931):
In the first place there was no certain finding as to whether the Vedas
are three or four. According to Mann Smirti and Shatapatha Brahmana,
Rig-Veda, Yajur-Veda and Sama-Veda are the only Vedas and they make
the number three. But according to Vaja Saneyi Upanishad, Brahmana
Upanishad and Mundaka Upanishad the Vedas are four in number (p. 232).
(4) Pandit Hirday Narain writes in The Ganga (Jan. 1931):
In Charana Vyuha and other writings of Shaunaka Rishi the account
given of the exact number of the Vedic mantras, their words and letters
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does not apply to the present editions of the Vedas, from which it
appears that the Vedas have suffered many additions and subtractions.
(5) Pandit Shanti Dev Shastri writes in The Ganga (Feb. 1931):
When Charana Vyuha of Shaunaka Rishi was composed, the Shakalya
Samhita in the Rig-Veda collection had 153,826 words, 432,000 letters
and 10,622 mantras. But today you do not find these numbers (p. 231).
(6) Dr. Tarapad Chaudhri writes in The Ganga (Jan. 1932):
Besides these, you have in the Vedas, words which quite obviously
strike you as foreign to the general text. It seems that the text has been
tampered with by the unconscious fault of those who dictated as well
as of those who transcribed it (p. 74).
(7) Pandit Vedic Muni in his Veda-Sarvasva writes:
The time of the composition of Gopatha Brahmana is just the time
when the advocates of sacrifices held the field. At that time the votaries
of the Rig-Veda, Yajur-Veda, Sama-Veda and Atharva-Veda were engaged
in a fierce controversy and busy in making interpolations on different
excuses. The mantras of the Rig-Veda which they fancied they each
entered into their own respective Vedas. Everybody thought himself
above criticism and hated everybody else. Not only this. Differences
which had crept into the different manuscripts had divided the votaries
of the different Vedas among themselves. The votaries of Vashkala
Samhita had separated from the votaries of Shakalya Samhita, the
votaries of Madhyandina Samhita from Kanva Samhita and Shaunaka
Samhita from Pippalada Samhita. Each regarded his own fancied text as
the best and the purest and all the others as corrupt and fabricated. The
many differences in the texts of the Vedas which we find today took
their birth in these evil times (pp. 105-6).
(8) The same authority goes on to say:
Besides these, parts of Brahmana Granthas have also been added to the
Vedas, which the discerning reader can detect at once. The AtharvaVeda is in the same plight. Our doctors of theology should ponder over
the situation. That a religious book should be in such a sad state is very
regrettable (op. cit. p. 10).
(9) Further on he writes:
It has already been pointed out that we have at present two versions of
the Atharva-Veda. One is Pippalada Samhita, the other Shaunaka Samhita.
Of the two the Pippalada Samhita is the more reliable. But this has not
been pointed out, nor has Sayanacharya written a commentary on it.
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Printed copies of the Shaunaka Samhita are available in three different
editions issued by three different presses. Of these, two give the bare
text and the third Sayanacharya’s commentary in addition to the text.
One of the bare texts has been issued by the Vedic Press, Ajmer, the
other by the Bombay Press, the Printer being Sewak Lal. All the three
editions differ in both chapter and verse (op. cit. p. 109).
(10) The Arya Samaj scholar, Pandit Raghunundan Sharma, writes in his
book Sahitya Bhushana Vaidic Sampatti:
As far as we know, no evidence has ever been provided as to where
exactly interpolations have been made in the Vedas. Nor is it proved
that the places where interpolations have been shown to exist were not
known to Vedic scholars. Places where interpolations exist have been
known for a long time (since the time of the Brahmana Granthas).
They are not interpolations, but only annotations which, owing to the
oversight of copyists and printers, have entered into the text and
become apparently a part of it. Valkhilya Suktas in the Rig-Veda
(altogether 11 chapters and 80 mantras), Khil or Brahmana Bhaga in the
Yajur-Veda (several chapters), Aranyaka and Mahanamni (2 chapters and
65 mantras) in the Sama-Veda and Kuntapa Sukta (10 chapters and 150
mantras) in the Atharva-Veda—these are interpolations well known to all,
and for which there is ample evidence. Besides these, there are passages
in the Yajur-Veda and Atharva-Veda which have been interpolated and
which can easily be identified as interpolations. In short, just as
variations in the various versions are well known, and pure versions are
nevertheless available, in the same way the interpolations in the Vedas
are also well known...We find that the Vaja Saneyi Samhita (the current
version of the Yajur-Veda) has 1900 mantras which number includes the
Shakvari mantras, because we are told...that one hundred less than two
thousand mantras are those of Vaja Saneyi and the number includes
those of Shakvari. If it is Vaja Saneyi Samhita, it should include only
Vaja Saneyi mantras. But we find that the current version of Vaja Saneyi
contains 1975 mantras. From this it is evident that Shakvari mantras are
certainly included in the number 1900. The remaining 75 have been
added from somewhere outside (pp. 570-571).
These statements show clearly that the Vedas are not free from
fabrications. The older as well as the more modern Vedic scholars, all seem to
agree that the Vedas had had other mantras added to them. To say, as modern
scholars tend to say, that the Vedic scholars have traced the interpolations and
separated them from the genuine part of the text, is not of much avail. If Vedic
scholars had become convinced that some specific mantras were fabrications,
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why did they not drop them out of the text? The fact that even the fabricated
mantras continue to be included in the text shows that Vedic scholars were not
quite convinced of their spurious character. The Arya Samaj writer in the end
admits that only 1900 mantras of the Yajur-Veda are original, the remaining
75 being later additions. Even about the 1900 mantras he admits that they
include some of the Shakvari mantras. These statements, with the significant
qualifications, show that nobody really knows the truth and that everybody is
trying to speculate. But can speculations be made the foundation of spiritual
aspirations?
The truth seems to be that the genuineness of Atharva-Veda has ever been
in doubt and the Yajur-Veda and the Rig-Veda also are so similar in their
composition that it is most likely that the two have freely borrowed from each
other. When confusion is so rife, who can say what mantra is genuine
revelation and what is not, what is a fabrication and what is not? A book open
to so much doubt cannot serve as a guidance for man. It must be replaced by
another book free from all confusion and immune to human interference, upon
which man can rely and which he can regard as a revelation with the same
certainty with which he can regard "the choir of heaven and the furniture of
earth" and indeed his own existence. Only such a book can inspire man with
confidence in his search after God. Such a book is the Quran.

Savage Teaching of the Vedas
We quote some examples of the savage teaching of the Vedas:
(i) In Atharva-Veda (iv, 22:7) we have:
Consume, with lion aspect, all their hamlets, with tiger aspect, drive
away thy foemen. Sole lord and leader and allied with Indra, seize,
conqueror, thine enemies’ possessions.
(ii) In Sama-Veda (Part II, ix, iii, 8) we have:
Blind, O my foemen, shall ye be even as headless serpents are: May
Indra slay each best of you, when Agni’s flame hath struck you down.
(iii)In Sama-Veda (11:1) we have:
O god Indra, may the Soma juice given by us make you happy and
intoxicated. Grant to us wealth and power and our enemies defeat and
disgrace.
(iv) In Sama-Veda we have:
Ye slay our Arya foes, O Lords of heroes, slay our Dasa foes,: Ye drive
all enemies away (Part II, ii, ii, 8).
"Trample him down beneath thy feet, him who watches for and aims at
us " (Part II, iv, i, 16).
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(v) In Atharva-Veda (XIX, 28:4-10) we have:
Cleave through, O Darbha, amulet, my foes, mine adversaries’ heart.
Rise thou and batter down their heads like growth that covereth the
earth. Cleave thou my rivals, Darbha, cleave the men who fain would
fight with me…Tear thou my rivals, Darbha…Hew thou my rivals,
Darbha,…Cleave thou my rivals, Darbha…Pierce thou my rivals,
Darbha…Pierce the men who hate me, Amulet.
(vi) In Atharva-Veda (XIX, 29:1-9) we have:
Split thou my rivals, Darbha…Crush thou my rivals, Darbha,…Burn
thou, my rivals…Consume thou my rivals,…Slay thou my rivals,
Darbha,…Slay all who wish me evil.
(vii) In Yajur-Veda (27:2) we have:
"Agni, be those uninjured who adore thee, thy priests be glorious and
none beside them.
(viii) In Yajur-Veda (11:80) we have:
Agni, him who would seek to injure us, the man who looks on us with
hate, turn thou to ashes.
Besides the Vedas, other Hindu books also contain the same sort of
teaching. In the Manu Smrti, admitted by all Hindu schools as a reliable
Hindu scripture, we have:*
(i) Whatever man of the three highest classes, having addicted himself
to heretical books, shall treat with contempt those two roots of law, he
must be driven as an atheist and a scorner of revelation from the
company of the virtuous (II: 11).
Are the critics of the Vedas to be banished from the country?
(ii) A man of the lowest class, who shall insolently place himself on the
same seat with one of the highest, shall either be banished with a mark
on his hinder parts, or the king shall cause a gash to be made on his
buttock (VIII: 281).
(iii) A Brahman may seize without hesitation, if he be distressed for a
subsistence, the goods of his Sudra-slave; for as that slave can have no
property, his master may take his goods (VIII: 417).
(iv) But a man of the servile class whether bought or unbought, he may
compel to perform servile duty; because such a man was created by the
Self-Existent for the purpose of serving Brahmans (VIII: 413).
(v) A Sudra, though emancipated by his master, is not released from a
*

The quotations are from the translation by Sir William Jones, 1869.
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state of servitude; for, of a state, which is natural to him, by whom can
he be divested? (VIII: 414)
(vi) Should he (a Sudra), through pride, give instructions to priests
concerning their duty, let the king order some hot oil to be dropped
into his mouth and ear (VIII: 272).
From these passages from Manu it is obvious that according to the Hindu
religion, the grace and beneficence of God are confined to a few chosen
castes. For some human beings it is a sin to recite the Vedas or listen to their
recitation, and if they break the rule and seek either to recite, listen to or
memorize any part of the Vedas, dire punishment amounting even to death is
the penalty they have to pay.
This sort of teaching shows conclusively that the Vedic Dharma was
meant for a few people. It was not a universal message. Brahmans, Kshatryas,
and Vaishyas do not constitute the whole of humanity. For other sections of
mankind what does Hindu teaching offer? Is there no guidance for them? Can
the universal providence of God be reconciled to the idea of guiding one part
of His creation and omitting the other, leading one part to Heaven and the
other part to Hell? Such teaching is not only savage, it is repugnant and
dishonourable to God. Our God is full of grace and universal beneficence.
Every part of the world is under His providence. Those who live on the
surface of the earth or those who live under it, or those who live in the air, all
grow and fulfil their destinies under the universal sustenance of God. He has
endowed all sections of mankind with the same powers, the same urges and
the same emotions. The urges which raise men in the spiritual scale have been
distributed equally over the whole of humanity. No people have been dealt
with scantily, neither Europeans nor Americans, nor Japanese, nor any other
Asiatics. Hindus are not superior to others in respect of spiritual aspirations or
mental capacities. God could not have omitted large sections of His own
creation from His guidance, and chosen only a sixth of the human race for it.
The existence of such a teaching declares openly that the time of this teaching
is over. We need now a Book which should address itself to the whole of
humanity, which should collect Arab and non-Arab, Jew and Gentile,
Brahman and non-Brahman in one fold, and inculcate a universal feeling, and
teach us not to treat the humble and the downtrodden as worthy, but as even
more deserving of our sympathy, compassion and care. It was this need of a
new Book which the Quran came to fulfil.

Superstitions in the Vedas
The Vedas are full of superstitions. Elements like fire are called gods.
True, it is said that these are not gods but only names of the attributes of God.
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But it is true also that the Vedas teach, as pious duties, practices like lighting
fire and burning oil, ghee and other such articles in it (Rig-Veda II. 10:4), and
no doubt is left that oil, ghee, etc., are food for Agni, the fire-god. If Agni is
an attribute of God, what is the point in lighting fire and feeding it with
expensive inflammables? The ceremonial must be a superstition even if Agni
is only an attribute. If, on the other hand, Agni is regarded as God, and the
ceremonial suggests that it is, then the whole thing, the ceremonial as well as
the belief behind it, is nothing but rank superstition.
In the Rig-Veda (II, 11:11) we have:
Drink thou, O Hero Indra, drink the Soma; let the joy-giving juices
make thee joyful.
Now, Indra is the name either of God or of His angel. If Indra is the name
of God, it is a most primitive thought which prompts one to offer Soma juice
to God. If, on the other hand, Indra is the name of an angel or a spirit, even
then the offering of Soma juice is a mean superstition. For God is hidden, and
His angels are spiritual beings. They need no drinks.
In the same place (11:15) we read:
Let those enjoy in whom thou art delighted. Indra, drink Soma for thy
strength and gladness.
To think that Soma juice will bring power to God or His angels is
ridiculous in the extreme.
It is not one or two verses which teach superstitions of this kind.
Hundreds of such verses can be quoted. We have, in some of them,
descriptions of gods crossing the skies, mounted on clouds or on chariots.
A large part of the Vedas consists of immoral suggestions. These pertain
to matters of sex and are so brazen that we fear quotation would offend the
reader’s sense of decency. Sex impulses and sex organs are described with a
detail which would be nauseating even in a book of medicine.
For these reasons, we can say that though there are parts of the Vedas
which point to their origin in divine revelation, there are others which prove
that they have suffered from human fabrication. Because of this, the Vedas
can no longer be treated as a guide for human conduct. We need, instead, a
Book free from all such defects. That Book is the Quran.

Contradictions in the Vedas
Like the Bible, the Vedas contain interpolations made by different
persons in different periods. No wonder there are many contradictions in their
text, and here are some examples:
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(i) The Vedas raise the question: Who made the sun? To this, quite
different answers are proposed in different parts of the Vedas. In the Rig-Veda
(IX, 96:5) we are told that the sun was made by the Soma god.
But in the Rig-Veda (VIII, 36:4) we are told the sun was made by the god
Indra. The same book teaches one thing in one chapter and quite another in
another chapter. It teaches in one chapter that the sun was made by the Soma
god, and in another, that it was made by the god Indra. When we turn to the
other Vedas the contradiction becomes more and more serious.
In the Yajur-Veda (31:12) we read that the sun was made by Brahma from
his eye.
The Atharva-Veda further contradicts this. In it (XIX, 27:7) we find that
all the gods joined together and made the sun.
This is different from, and contradicts, all the other accounts.
(ii) The Vedas teach that the sun at first was on the earth, it was then
taken to the skies. This account may be ridiculous from the point of view of
astronomical science; we are concerned only to point out that even this
extraordinary statement is couched in very different terms in different parts of
the Vedas.
In Krishna Yajur-Veda Taittiriya Samhita (7:1) we read that the sun was
on the earth and gods then carried it on their backs to the heavens and placed
it there.
In the Rig-Veda (X, 156:4) we read that the fire-god carried the sun and
placed it in the sky.
But in the Rig-Veda itself in another place (VIII, 12:30) we read that god
Indra alone carried the sun to heaven.
And in yet another place, (X, 62:3) it is stated that the sun was carried by
the sons of Angira Rishi to heaven.
In the Atharva-Veda (XIII, 2:12) it is given that the sun was carried
unaided by the Atri Rishi to heaven that it should create the months.
In Shukla Yajur-Veda (4:31) we have that it was the god Varuna who set
the sun on the sky. The belief that the sun was carried from the earth to the
heavens is ridiculous enough. But contradictory versions of it are even more
ridiculous. The Rig-Veda alone gives three contradictory accounts. One is that
the sun was taken by the fire-god from the earth to the heaven. A second is
that it was the god Indra who did so. A third is that the sons of Angira Rishi
performed this feat. The Yajur-Veda also gives contradictory versions.
According to one, all this duty was performed unaided by the god Varuna. The
Atharva-Veda gives quite a different account, declaring that it was the Rishi
Atri who carried out the task.
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(iii) Of the creation of heaven and earth, we have many accounts in the
Vedas. But these accounts contradict one another as much as the accounts of
ghosts and fairies do in children’s tales.
In the Sama-Veda, Purva Archik (VI, 1:4), we have that the heaven and
the earth were made by the Soma god.
But in the Rig-Veda (VIII, 26:4) we find that the heaven and the earth
were made by the god Indra living on the Soma juice.
In another place in the Rig-Veda (II, 40:1) made by Soma and Pushan.
In the Yajur-Veda (13:4) it is written that the heaven and the earth were
made by Brahma.

Number of Vedic Gods
We believe, as we have said before, that the Vedas were originally a
revelation of God and as such they taught nothing but the Unity and Oneness
of God. But the Vedas, as we know them today, are not the Vedas which were
revealed to the Rishis. The Vedas today are full of polytheistic descriptions,
and these descriptions are to be found in such abundance that what little in the
Vedas still bears on the Unity of God is relegated to the background. We give
below a few examples:
In the Yajur-Veda (7:19) we are told that there are in all thirty-three gods,
eleven on the earth, eleven in the sky, eleven in the waters.
In the Rig-Veda (III, 9:9) we are told that the total number of gods is
3,340. This, because, according to the Rig-Veda, 3,339 gods went to the firegod and fed him with ghee. On his joining the big company, the total number
of gods became 3,340. Accordingly, in the Rig-Veda (x, 52:6) the total number
of gods is 3,340. This divergence in the number of gods present in different
parts of the Vedas is amazing in the extreme; according to the Yajur-Veda 33
and according to the Rig-Veda, 3,340! To have departed from the conception
of One God was dangerous enough. But such wide divergence in the number
of gods proposed in different parts of the Vedas seems worse than dangerous.
Contradictions of this kind compel us to conclude that though the original
Vedas were most certainly revealed, the present Vedas no longer retain their
original character, and are incapable of giving satisfaction to those who are in
quest of spiritual solace. They need to be replaced by another Book which
should be free from all immoral, contradictory, savage and superstitious
teaching. That Book, we claim, is the Quran.
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God’s Promise to Abraham
A fourth question, the answer to which should throw light on the question
relating to the need of the Quran, is: Did earlier religions regard themselves as
final? Or did they believe in a kind of spiritual progression which was due to
culminate in a universal teaching for the guidance of mankind?
In answer to this, we must admit that a continuous narrative, in which the
story of one Prophet is linked with that of another, is to be found only in the
Bible. In reconstructing the stories of the Prophets, the help we derive from
the Bible is invaluable. No other book revealed before the Quran can give us
this help. To answer the question whether earlier teachings and earlier
Prophets did or did not foretell the coming of a perfect Teaching and a perfect
Prophet after them, we have to turn to the Bible.
When we do so, we find that God made many promises to the Patriarch
Abraham. He was born in Ur of the Chaldees. From there he migrated with his
father to Canaan. His father stopped on the way at Haran and died there. On
his father’s death, Abraham was commanded by God to leave Haran and go to
Canaan and had the following revelation:
And I will make of thee a great nation, and I will bless thee, and make
thy name great; and thou shalt be a blessing: And I will bless them that
bless thee, and curse him that curseth thee: and in thee shall all families
of the earth be blessed (Genesis 12:2-3).
And again (Genesis 13:15):
For all the land which thou seest, to thee will I give it, and to thy seed
for ever.
And again (Genesis 16:10-12):
And the angel of the Lord said unto her (i.e. to Hagar) I will multiply
thy seed exceedingly, that it shall not be numbered for multitude. And
the angel of the Lord said unto her, Behold, thou art with child, and
shalt bear a son, and shalt call his name Ishmael because the Lord hath
heard thy affliction. And he will be a wild man; his hand will be against
every man, and every man’s hand against him; and he shall dwell in the
presence of all his brethren.
And again (Genesis 17:9-11):
And God said unto Abraham, Thou shalt keep my covenant therefore,
thou, and thy seed after thee in their generations. This is my covenant
which ye shall keep, between me and you and thy seed after thee; Every
man-child among you shall be circumcised. And ye shall circumcise the
flesh of your foreskin; and it shall be a token of the covenant betwixt
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me and you.
And (Genesis 17:14):
And the uncircumcised man-child whose flesh of his foreskin is not
circumcised, that soul shall be cut off from his people; he hath broken
my covenant.
Further on (Genesis 17:16), we are told that Abraham’s wife Sarah also
was promised a son.
And I will bless her, and give thee a son also of her; yea, I will bless her,
and she shall be a mother of nations; kings of people shall be of her.
Of the progeny of Sarah (through Isaac) we are told (Genesis 17:19):
and I will establish my covenant with him for an everlasting covenant,
and with his seed after him.
Of Ishmael (Genesis 17:20-22) we read:
And as for Ishmael, I have heard thee (refers to Abraham’s prayer in,
Genesis 17:18––"O that Ishmael might live before thee): Behold, I have
blessed him, and will make him fruitful, and will multiply him
exceedingly; twelve princes shall he beget, and I will make him a great
nation. But my covenant will I establish with Isaac, which Sarah shall
bear unto thee at this set time in the next year. And he left off talking
with him, and God went up from Abraham.
Again (Genesis 21:13):
And also of the son of the bondwoman will I make a nation, because
he is thy seed.
Again of Ishmael, God said to Hagar (Genesis 21:17-18):
For God hath heard the voice of the lad where he is. Arise, lift up the
lad, and hold him in thine hand for I will make him a great nation,
Again (Genesis 21:20-21):
And God was with the lad; and he grew, and dwelt in the wilderness,
and became an archer. And he dwelt in the wilderness of Paran: and his
mother took him a wife out of the land of Egypt.
From these quotations it is obvious that Abraham had two sons, Ishmael
and Isaac, Ishmael being the elder and Isaac the younger. God promised
Abraham that He would multiply and bless his progeny. The promise applies
to both Isaac and Ishmael. From the quotations it also appears that Ishmael
lived in the wilderness of Paran, that the land of Canaan was given over to the
sons of Abraham, and that the external sign of the covenant which God made
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with Abraham was circumcision of all males. All these promises were
fulfilled. The progeny of Isaac multiplied exceedingly. From among them
arose the Prophets, Moses, David, Ezekiel, Daniel and Jesus. For 2,000 years
they ruled over Canaan. Their hold on it was never really abolished, though
for a short time it became weak. After the 7th century A.D., however, the sons
of Isaac, and those who observed the letter of the Law of Moses had to
withdraw from Canaan. The sons of Ishmael, instead, became its political as
well as its spiritual leaders. The fact that the sons of Israel had to surrender the
land of Canaan shows that they had become unworthy of the promise which
God had made to them through Abraham. This promise was that Israel would
remain in possession of this land until the Last Day, and the promise was true.
The Last Day in the divine promise, therefore, cannot mean the day which is
to mark the end of the world, but the day on which the Law of Moses was to
be superseded by the promulgation of a new Law for the guidance of the
world. In the language of divine revelation, the advent of a new Law is often
described as the birth of a new heaven and a new earth. Just as a new heaven
and a new earth cannot be created without a large-scale upheaval—usually
associated with the Last Day—so the establishment of a new Law must entail
a large-scale upheaval of the people who receive that Law. Therefore, when
the prophecy said that the sons of Israel would retain their hold over Canaan
until the Last Day, it meant that their hold would continue until the advent of a
new Law-giving Prophet. In the utterances of David we have a hint of this
meaning of the prophecy. The promise contained in Genesis that Israel would
retain possession of Canaan until the Last Day is expressed differently. Thus
in Psalms (37:29) we read:
The righteous shall inherit the land, and dwell therein for ever.
The promise of eternal possession is not for Israel as such but for the
righteous. This utterance of David, in fact, was a clear warning that the days
of Israel’s dominance were numbered. The Prophet seemed to point out that
the divine promise, after a time, was to be understood not in a racial but in a
spiritual sense; that the sons of Ishmael were going to inherit the promises
made to Abraham by inheriting the truth and a new covenant was going to be
initiated through them. If our interpretation of the prophecy is not correct,
then the question is, Why did God make the sons of Ishmael—and believers in
the message of the Quran—dominant in Palestine? The prophecy was quite
clear. The sons of Isaac were to hold Palestine until the Last Day. The
question is, Why did they not? Why did God allow a transfer of political
power from the sons of Isaac to the sons of Ishmael? If the transfer had lasted
for a short time, it would have made no difference to the prophecy. The rise
and fall in the fortunes of nations are a common phenomenon. But the transfer
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of which we speak proved a permanent one. More than 1,300 years have
passed, and Palestine is still in the possession of Muslims, the sons of
Ishmael. European powers and the U.S.A. are trying hard to alter this, but so
far, at any rate, they have not succeeded. If at all they succeed in their designs,
the success is bound to be short-lived. Either the new Israelite settlers will
become converted to Islam and regain possession of Palestine through a new
covenant; or they will have to quit Palestine once again. Palestine is for
those who keep the covenant which Abraham made with God. Christians, no
doubt, claim to fulfil the covenant. But they forget that the covenant lays
down an important external sign. That sign is circumcision of the male
population. Only Ishmaelites have kept the sign both before and since the
revelation of the Quran.
In short, the prophecy of Abraham promised blessings to both Isaac and
Ishmael. According to this promise, the sons of Isaac were established over
Canaan and the sons of Ishmael over Arabia. But when the Last Day arrived
for the sons of Isaac, then, in terms of the prophecy of David, the promise was
transferred from Israel to Ishmael. The claim of Israel was now only a racial
claim. The claim of Ishmael was spiritual. On the basis of their racial claim,
the sons of Ishmael held Mecca and the territory around (2:125-129). On the
basis of their spiritual claim, they added Canaan to their possessions after the
religious deterioration of Israel.

The Prophecy in Deuteronomy
When Moses went to Mount Horeb under the command of God, he
addressed the Israelites saying:
The Lord thy God will raise up unto thee a Prophet from the midst of
thee, of thy brethren, like unto me; unto him ye shall hearken
(Deuteronomy 18:15).
God spoke to Moses saying:
I will raise them up a Prophet from among their brethren, like unto
thee, and will put my words in his mouth; and he shall speak unto them
all that I shall command him. And it shall come to pass, that whosoever
will not hearken unto my words which he shall speak in my name, I will
require it of him. But the prophet, which shall presume to speak a word
in my name, which I have not commanded him to speak, or that shall
speak in the name of other gods, even that prophet shall die
(Deuteronomy 18:18-20).
From these passages it is evident that Moses prophesied about a Lawgiving Prophet who was to appear after him, and who was to be from among
the brethren of Israel.
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That he was to be a Lawgiver, and not an ordinary Prophet, is obvious
from the words "like unto Moses". As Moses was a Lawgiver, the Prophet,
who was to be like Moses, was also to be a Lawgiver. The Promised Prophet
is described as one who "shall speak unto them all that I shall command him."
From this also it appears that the Promised Prophet was to be a Law-giving
Prophet. The promulgation of a new Law means the initiation of a new
movement, a new nation. A Prophet who promulgates a new Law, therefore, is
no ordinary teacher or reformer. He has to present a comprehensive teaching,
incorporating fundamental principles as well as detailed rules. Without it a
new nation cannot be raised. But a Prophet who does not bring a new Law has
only to explain and to annotate an already existing Law. It is not necessary for
him to present all that he receives from God to his people. It is possible that
some of his revelations may be meant only for his personal edification, which,
he is under no obligation to pass on to his people. The prophecy also lays
down that the Promised Prophet will "speak in my name"; and those who will
not listen to him, God will "require it" of them: that is, those who turn a deaf
ear will incur punishment. We are also told that anyone who pretends to fulfil
the prophecy will be put to death.
If we keep in view all the terms of the prophecy, we are bound to
conclude that until at least the time of Jesus, no Prophet had appeared in the
world who could be said to have answered to the description of the Promised
Prophet. All the Prophets who appeared between Moses and Jesus, therefore,
may be ignored, when we set out in search of the Prophet who could be said
to have fulfilled this prophecy. They have left no following and no people
who could espouse their claims; only Jesus remains who has a large
following, and who is regarded by his followers as the last teacher sent by
God into this world. But when we apply, one by one, the terms of the
prophecy to Jesus, we find that not one of them applies to him:
First, the Promised Prophet was to be a Law-giving Prophet. Was Jesus a
Lawgiver? Did he bring a new Law into the world to replace an old one?
Jesus said clearly:
Think not that I am come to destroy the law, or the prophets: I am not
come to destroy, but to fulfil. For verily I say unto you, Till heaven and
earth pass, one jot or one tittle shall in no wise pass from the law, till all
be fulfilled (Matthew 5:17-18).
The followers of Jesus went so far as to declare:
And the law is not of faith: but, The man that doeth them shall live in
them. Christ hath redeemed us from the curse of the law,…(Galatians,
3:12-13).
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Jesus laid no claim to giving a new Law, and his disciples regard the Law
as a curse. How then can Jesus and his followers be said to fulfil the
prophecy in Deuteronomy?
Secondly, the Promised Prophet was to be raised not from among Israel
but from among their brethren, and Jesus was an Israelite.
Christian exponents, confronted with this fact, are wont to say that Jesus
had no earthly father, so he can be said to be one of the brethren of Israel. But
such a construction would be untenable. The prophecy speaks of brethren,
which means they were to constitute a race or a people from among whom the
Promised Prophet was to rise. Jesus stands alone, as son of God. If there were
other sons of God, he might have answered to the description of the prophecy.
But, apart from this, it is clearly laid down in the Bible that Christ was to be
of the seed of David (Psalms, 132:11; Jeremiah, 23:5). Jesus may shed his
Israelite origin because he had no earthly father: but he will not then remain a
son of David, so that the prophecy of the Psalms relating to Christ will not
apply to him.
Thirdly, the prophecy says, "I will put My words in his mouth." But the
Gospels do not consist of words which God put in Jesus’ mouth. They only
tell us the story of Jesus and what he said in some of his public addresses and
what his disciples said or did on different occasions.
Fourthly, the Promised One was to be a Prophet, while the Christian view
is that Jesus was not a Prophet, but the son of God. How, then, can Jesus
answer to the description of the prophecy?
Fifthly, we have in the prophecy: "Words which he shall speak in My
name." Strange as it may seem, there is in the Gospels not a single example of
words which Jesus may be said to have received from God with the command
to pass them on to the people whom he taught.
Sixthly, we have in the prophecy, "He shall speak unto them all that I
shall command," The Promised Prophet; according to this, was to give to the
world a complete and Comprehensive teaching. But Jesus claimed no such
mission for himself. He regarded himself as the forerunner of a greater teacher
yet to come. Thus we have (John, 16:12-13):
I have yet many things to say unto you, but ye cannot bear them now.
Howbeit when he, the Spirit of truth, is come, he will guide you into all
truth for he shall not speak of himself; but whatsoever he shall hear,
that shall he speak: and he will shew you things to come.
From these verses it appears that the prophecy in Deuteronomy was not
fulfilled in Jesus. We cannot but conclude, therefore, that both the Old and the
New Testaments foretold the coming of a Prophet after Jesus who was to
guide the world "unto all truth", and who was to establish the name of God on
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earth for all time. Our claim is that the revelation of the Quran and the advent
of the Holy Prophet mark the fulfilment of the prophecy in Deuteronomy. The
following facts bear this out:
(i) The Holy Prophet Muhammad was a descendant of Ishmael. The
descendants of Ishmael were the brethren of the descendants of Isaac, the
Israelites.
(ii) The Holy Prophet is the only one claiming to be a Prophet like Moses.
We have in the Quran (73:16):
Verily We have sent to you a Messenger, who is a witness over you even
as We sent a Messenger to Pharaoh.
The Quran definitely likens the Holy Prophet to Moses
(iii) The prophecy described the Promised One as a prophet. The Holy
Prophet claimed to be a Prophet only. Jesus, we are told, on the other hand,
did not claim to be a Prophet. We read in Mark (8:27-30):
He asked his disciples, saying unto them, Whom do men say that I am?
and they answered, John the Baptist: but some say; Elias; and others,
One of the prophets. And he saith unto them, But whom say ye that I
am? And Peter answereth and saith unto him, Thou art the Christ. And
he charged them that they should tell no man of him.
That is to say, Jesus denies being either John the Baptist, or Elias or one
of the Prophets. But the prophecy in Deuteronomy speaks of the Promised
One as a Prophet like Moses. The prophecy, therefore, applies to the Prophet
of Islam, and not to Jesus.
(iv) The prophecy speaks of "words I will put in his mouth." The Gospels
do not contain any such words. On the contrary, the Holy Prophet of Islam
brought to the world the Quran which is, from beginning to end, only the
word of God, which God put into his mouth. The Quran describes itself as the
word of God (2:76).
(v) The prophecy said that the Promised One would speak all that he was
commanded. We have quoted the Gospels to prove that Jesus did not pass on
everything he received from God, and that there was to be another after him,
who was to do so. The Holy Prophet of Islam fully answers to this description.
We have in the Quran (5:68): "O Messenger! convey to the people what has
been revealed to thee from thy Lord". The verse seems to say, "O Prophet,
there is an ancient prophecy about you which said that when you come into
the world you would give to it all the truths you received from your God.
Therefore preach to the world whatever is revealed to you, whether it likes it
or not." Similarly, the verse revealed on the completion of the revelation of
the Quran says:
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This day have I perfected your religion for you and completed My
favour upon you and have chosen for you Islam as religion (5:4).
That is to say, "Through the revelation of the Quran, faith has been made
perfect and the gift of guidance made complete for you, and peace and
tranquillity have been appointed for you as your religion." It was the Holy
Prophet of Islam, therefore, who taught everything and kept back nothing. In
the time of Jesus, people were not ready to receive and to believe in
everything that was worthwhile. But in the time of the Holy Prophet of Islam,
man had traversed all the stages of spiritual evolution and the time had come
for all the truths to be revealed to the world.
(vi) The prophecy speaks of "words which he shall speak in my name".
This part of the prophecy also was fulfilled in the Holy Prophet of Islam. He
is the only one who spoke in the name of God, because every chapter of the
revealed Book brought by him begins with the words: "In the name of Allah,
the Gracious, the Merciful." This great sign, duly incorporated in the Quran,
also proves that the last stride in the spiritual advance of humanity, foretold by
Moses, was registered with the advent of the Holy Prophet of Islam.
(vii) The prophecy laid down the important criterion:
But the prophet, which shall presume to speak a word in my name,
which I have not commanded him to speak, or that shall speak in the
name of other gods, even that prophet shall die (Deuteronomy 18:20).
In this verse the world was taught how to distinguish the Promised One of
the prophecy from those who should only pretend to fulfil the prophecy. It
was necessary that a clear criterion should be laid down. The Promised One
had to be charged with the important mission of initiating the last stage in the
spiritual advance of man. If pretenders to this office should arise, the world
would run great risks. To ward off these risks, God laid down the criterion that
a pretender would incur divine punishment and meet with death and defeat.
The Holy Prophet of Islam laid claim to this office very early in his career,
and in the clearest terms. When he announced his claim, he was friendless and
weak. The enemy was large in numbers and was strong, and left no stone
unturned to bring to naught his message and his mission and spared no pains
to put an end to his life. Mighty rulers also set themselves against him, but it
was they, not the Prophet, who suffered discomfiture and disgrace. The Holy
Prophet died full of success. When he died, the whole of Arabia had declared
faith in him; and after his death, his first Successors in a few years spread
Islam throughout the whole of the then known world.
Moses was a true Prophet. The prophecy in Deuteronomy was a
revelation from God. But was the Holy Prophet bound to succeed in the way
he did? And were his enemies, who thirsted for his blood, bound to fail in the
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way they did? No, neither the Holy Prophet’s success nor the failure of his
enemies was an accident. On the other hand, it seems that the Quran had in
view the terms of the prophecy in Deuteronomy when it declared before all
Arabia and early in the career of the Holy Prophet:
And Allah will protect thee from men (5:68).
Similarly, addressing the enemies of the Prophet, the Quran declared:
He is the Knower of the unseen; and He reveals not His secrets to
anyone, except him whom He chooses, namely a Messenger of His.
And then He causes an escort of guarding angels to go before him and
behind him (72:27-28).
That is to say, the Prophet, having been charged with an important mission,
would not be left unprotected. Enemies would never be able to kill him.
These verses proved that the success which the Holy Prophet attained was
not an accident of good fortune. He declared early, through revelations
received by him from God and recorded to this day in the Quran, that God
would protect him from the murderous attacks of his enemies. He warned the
world that because he was not a pretender but the Prophet promised in the
prophecy in Deuteronomy, he would not be killed.
In short, 1900 years before the advent of the Prophet of Islam, Moses
declared that his own Law was, in the divine scheme, not the last Law; that
the world was to have a fuller Law later on; and that, for this, God would send
in the Latter Days another Messenger of His. This Messenger was to teach all
truths; it was he who was to mark the last stage in the spiritual advance of
man. The world had to wait for another Book and another Prophet. If,
therefore, the Quran and the Holy Prophet have come after the Bible and after
the Prophets Moses and Jesus, and if they claim to have come from God as
guidance to man, their claim must be treated as just and true. It must be taken
as the fulfilment of ancient prophecies. The revelation of the Quran was not a
gratuitous revelation, a redundance in the presence of those revelations.
Indeed, if the Quran had not been revealed, promises made by God through
His Messengers would have gone unfulfilled, and the world would have
become afflicted with doubt and disbelief.

Faran—Part of Arabia
In Deuteronomy (33:2) we have:
And he said, the Lord came from Sinai, and rose up from Seir unto
them; he shined forth from mount Paran and he came with ten
thousands of saints: from his right hand went a fiery law for them.
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In this verse Moses is promised three manifestations of the glory of God.
The first of these appeared from Sinai, to which a reference is made in Exodus
(19:20):
And the Lord came down upon mount Sinai, on the top of the mount:
and the Lord called Moses up to the top of the mount; and Moses
went up.
This manifestation of divine glory appeared in the time of Moses. The
world witnessed the blessings which came with it. Time passed. The second
manifestation promised in the prophecy was to take place from Seir. Seir is
that part of the world round about which the miracles of Jesus took place.
"Rising up from Seir ", therefore, points to the advent of Jesus. Christian
exponents of the Gospels identify Seir with Sinai but this is a mistake. Seir is
part of Palestine. The name has many corrupt forms. One of these serves as
the name of a people who are descendants of the Prophet Jacob and are known
as Banu Asher. Another serves as a name for the north western part of
Palestine. Seir, therefore, stands for the second manifestation of divine glory,
to wit, the one especially associated with Palestine. To identify Seir with Sinai
and to attribute both manifestations to Moses, is wrong also because Moses
never crossed into Canaan. He died at a spot from where he could only see its
borders. After Moses and before Jesus no manifestation of divine glory took
place which could rank with that of Sinai. "Rising up from Seir ", therefore,
means the advent of Jesus which took place right in Canaan, and through
which, as it were, God showed His face for a second time. The third
manifestation of divine glory was to take its rise from Paran, and Paran
(Arabic Faran) is the name of the hills which lie between Mecca and Medina.
Arab geographers always called this territory Faran. A halting place on the
way from Mecca to Medina is called the Valley of Fatimah. When caravans
pass through it, children from the neighbourhood meet them and sell them
flowers. Asked where the flowers come from, the children answer "Bariyyat
Faran," (Faslul-Khitab) that is, the wilderness of Faran. Faran, therefore, is
part of Arabia, the Hijaz to be exact. According to the Old Testament, Ishmael
lived in this part. Thus in Genesis (21:20-21) we have:
And God was with the lad (Ishmael); and he grew, and dwelt in the
wilderness, and became an archer. And he dwelt in the wilderness of
Paran: and his mother took him a wife out of the land of Egypt.

The Quraish are Ishmael’s Descendants
The Biblical description of Paran is somewhat different from that of Arab
geographers. According to the Bible, Paran is a territory adjacent to Canaan.
But a territory made up of woods and hills must be a large one, sometimes
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extending over hundreds and thousands of miles. It cannot be just a strip of
land, situated within another territory or on its edge. The Biblical description
can only mean that the woods and hills of Paran rise from somewhere near
Canaan. It cannot mean that Paran is the southern periphery of Canaan. The
Bible, however, admits that Abraham had a son called Ishmael and that he
lived in Paran. The testimony of the sons of Ishmael who inhabited it, must be
regarded as paramount. The Israelites should have little to say on the point.
Their knowledge of history and geography was not good. They could not give
an adequate account of the route they followed in their own journey from
Egypt to Canaan. How could they pronounce on the geographical facts of
other territories? Only one people today trace their descent from Ishmael and
they are the Quraish. They live in Arabia, and Mecca is their centre. If the
Quraish claim is a pretence, it is difficult to find a motive for it; the claim
could not advance their racial status, for the Israelites still looked down upon
them. Nothing could make a desert people trace their descent to Ishmael
unless the descent was a fact.
Also, if the Arab claim is false, where did the descendants of Ishmael
disappear? According to the Bible, Ishmael had twelve sons, and these twelve
again, according to the Bible, were to multiply exceedingly.
Thus in Genesis (21:13) we have:
And also of the son of the bondwoman (i.e. Ishmael) will I make a
nation, because he is thy seed.
Again in Genesis (21:18) we have:
"Arise, lift up the lad and hold him in thine hand; for I will make him a
great nation."
Again in Genesis (17:20) God says to Abraham:
And as for Ishmael, I have heard thee: Behold, I have blessed him, and
will make him fruitful, and will multiply him exceedingly; twelve princes
shall he beget, and I will make him a great nation.
That is to say, the descendants of Ishmael, were to multiply exceedingly
and were to become a great nation. If the claim of the Arabs to be the
descendants of Ishmael is false, equally must those Biblical prophecies be
false. For there is not another nation in the world which claims descent from
Ishmael. It is only when the claim of the Arabs is accepted, that the Biblical
prophecies relating to Ishmael can be proved true; for they all apply to the
Arabs.
The strongest historical evidence consists of stable national traditions.
For hundreds of years, a people have regarded themselves as descendants of
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Ishmael and no other people in the world so regard themselves. Better
evidence than this there cannot be.
According to the Bible, the Ishmaelites lived in Paran, and Paran,
according to Arab geographers, is the territory extending from Mecca to the
northern border of Arabia. Paran, therefore is part of Arabia as certainly as the
Quraish, are the descendants of Ishmael. The divine glory which was to rise
from Paran was, therefore, to rise from Arabia.
That the Ishmaelites had settled in Arabia is proved by further evidence
from the Bible. In Genesis (25:13-16) we have the names of the twelve sons
of Ishmael as follows:
1. Nebajoth. 2. Kedar. 3. Adbeel. 4. Mibsam. 5. Mishma. 6. Dumah. 7.
Massa. 8. Hadar. 9. Tema. 10. Jetur. 11. Naphish. 12. Kedemah.
In accordance with ancient custom, we should expect their descendants to
be named after their respective ancestors. The descendants of Jacob, for
instance, would be named after their ancestor. Countries also have been
named after their people. In the light of these customs a survey of the
population of Arabia reveals that the names of the twelve sons of Ishmael are
found spread in different parts of Arabia. The descendants of Ishmael fill the
entire length and breadth of the country.
The first son of Ishmael was Nebajoth. The territory peopled by his
descendants, according to geographers is between 30 and 38 degrees North,
and 36 to 38 degrees East. The Rev. Katripikari (Khutubat-e-Ahmadiyyah)
admits this and says the descendants of Nebajoth occupied the territory
between Palestine and Yanbu‘, the port for Medina.
Kedar was the second son. His descendants also constitute part of the
Arab population. The literal meaning of Kedar is "of camels," which points to
their Arabian habitation. They are to be found in the territory between the
Hijaz and Medina. Ptolemy and Pliny, in the course of their description of the
people of the Hijaz, speak of the tribes Kedars and Gedors (the latter seems to
be a corrupt form of Kedar). There are Arabs today who claim descent from
Kedar.
The third son was Adbeel. According to Josephus, the Adbeels also lived
in this part of Arabia. The fourth was Mibsam. We cannot find any traces of
this tribe in ordinary geography books. But it is possible that their name has
become corrupted into some unrecognizable form. The fifth son was Mishma,
and the Mishmas are to be found to this day in Arabia. The sixth was Dumah.
A well-known spot in Arabia is still called Dumah, and Arab geographers
have always traced this name to that of the sixth son of Ishmael. The seventh
son was Massa, whose name is to be found intact in a Yemenite tribe.
Their archaeological remains can also be identified. Katripikari mentions
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this. The eighth son was Hadar after whom we have the famous town Hudaida
in Yemen.
The ninth son was Tema. From Najd to the Hijaz the territory is called
Tema and it is all peopled by the descendants of Tema. In fact they seem to
have spread right up to the Persian Gulf.
The tenth son was Jetur (Arabic Yatur). The Jeturs can also be traced in
Arabia and are known as Jedurs. The sounds "j" and "y" often interchange, as
do "t" and "d".
The eleventh son was Naphish, and Forster thinks that the authority of
Josephus and the Old Testament supports the view that the descendants of
Naphish lived in the wilds of Arabia.
The twelfth son was Kedemah. The habitation of the descendants of
Kedemah is known to lie, according to the famous geographer, Mas‘udi, in
Yemen. The tribe known as Ashabur-Rass and mentioned also in the Quran
are descendants of Ishmael, and they were two tribes, one called Kedemah
and the other Yamin. According to some authorities the second one was called
Ra‘wil, not Yamin.
Historical and geographical evidence, therefore, shows that the
descendants of Abraham have lived in Arabia. All of them held Mecca and the
Ka‘bah in great reverence, and from this it appears that Ishmael first settled in
Mecca, and this is the part which, according to both Arab and Old Testament
records, is called Paran (or Arabic Faran). The testimony of the revelation of
Isaiah (21:13-17) supports the same view:
The burden upon Arabia. In the forest in Arabia shall ye lodge, O ye
travelling companies of Dedanim. The inhabitants of the land of Tema
brought water to him that was thirsty, they prevented with their bread
him that fled. For they fled from the swords, from the drawn sword,
and from the bent bow, and from the grievousness of war. For thus
hath the Lord said unto me, Within a year, according to the years of an
hireling, and all the glory of Kedar shall fail: And the residue of the
number of archers, the mighty men of the children of Kedar, shall be
diminished: for the Lord God of Israel hath spoken it.
This prophetic passage is a picture of the Battle of Badr which took place
about a year after the Holy Prophet’s migration from Mecca to Medina. In this
battle the sons of Kedar, the people of Mecca and the territories around,
suffered a grievous defeat at the hands of Muslims. Unable to withstand the
fierceness of Muslim swordsmen and archers, the Meccans sustained a
disgraceful defeat. Mark the words with which the passage begins: "The
burden upon Arabia". Herein Tema and Kedar are respectively spoken of as an
Arabian territory and an Arabian tribe. According to this text, revealed 714
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years before Jesus to the Prophet Isaiah, the descendants of Ishmael lived in
the Hijaz.
In short, from whatever side we may approach this question, there is
abundant evidence that the Quraish were the descendants of Ishmael and that
Paran of the Bible (Arabic Faran) is the land in which they lived. The
manifestation of divine glory that was due to take place from Paran was the
advent of the Holy Prophet Muhammad, prophesied by Moses.

The Holy Prophet Mentioned in Habakkuk
This advent was also prophesied by Habakkuk (3:3-7) 626 years before
Jesus. Thus we have:
God came from Teman, and the Holy One from mount Paran. Selah.
His glory covered the heavens, and the earth was full of his praise. And
his brightness was as the light; he had horns coming out of his hands
and there was the hiding of his power. Before him went the pestilence,
and burning coals went forth at his feet. He stood, and measured the
earth: he beheld, and drove asunder the nations; and the everlasting
mountains were scattered, the perpetual hills did bow: his ways are
everlasting. I saw the tents of Cushan in affliction; and the curtains of
the land of Midian did tremble.
Here we have a mention of Tema and of a Holy One from Paran. From
the prophecies of Moses and Habakkuk it is evident that the advent of Jesus
was not to mark the last stage in the spiritual development of man. It was to
be followed by the advent of another Prophet to mark the third manifestation
of divine glory. This Prophet was to manifest both the Beauty and the Majesty
of God and bring a fiery Law into the worlds not merely a message of
forgiveness.
The Holy One to appear from the land of Tema and Mount Paran is the
Holy Prophet Muhammad, and his fiery Law is the Quran which has the virtue
of consuming to ashes the stuff of which sins and satanic machinations are
made. Moses truly said that the Promised One, rising from Paran, would be
accompanied by 10,000 saints. As all the world knows, it was the Holy
Prophet of Islam who rose from Paran and marched into Mecca with 10,000
followers. Could Jesus be said to have fulfilled this great prophecy, or David
or Moses? Did any of them rise from Paran? Did any of them march to victory
with 10,000 saintly followers? Jesus had only twelve disciples, one of whom
sold him for a little money. Another cursed him for fear of being maltreated.
Ten remained faithful but, according to the Gospel account, even they
dispersed when Jesus was put on the cross. Had they stood by their Master’s
side, even then a following of ten could not have equalled a following of ten
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thousand. And then the Biblical prophecy says clearly that the ten thousand
would be with the Promised Prophet. But the Gospels tell us that the eleven
disciples of Jesus who remained, abandoned him when he was put on the cross.
According to Habakkuk, one sign of the Promised One was to be the
amount of praise showered upon him. Thus Habakkuk (3:3) says, "and the
earth was full of his praise".
It does not seem to us a mere accident that the Holy Prophet of Islam was
named Muhammad (literally, the Praised One). When his enemies denounced
him, they were worried by the contradiction entailed in denouncing the
Praised One. So they changed his name from Muhammad to Mudhammam,
from the Praised One to the denounced one. When the Prophet’s Companions
got exasperated at the denunciations and abuse hurled at him he would say,
"Hold your peace; they abuse not me but someone else called Mudhammam."
Only a man with a name as beautiful as his personality and character could
answer to the description which Habakkuk had given of the Promised One.
No less significant is the tradition of devotional verse which has grown in
Islam, and which has resulted in an important branch of the poetry written by
Muslims of all countries.
Habakkuk also says:
Before him went the pestilence, and burning coals went forth at his feet
(3:5).
This sign of the Promised one was also fulfilled in the Prophet of Islam.
True, the prophecy speaks of pestilence, that is, a disease in epidemic form.
But it is large scale destruction and death which a pestilence brings which is
here meant. Because the enemies of the Holy Prophet suffered large scale
destruction and death in their encounters with him, he may be said to have
fulfilled even this part of the prophecy.
Again it says:
He stood and measured the earth: he beheld, and drove asunder the
nations (3:6).
This part of the prophecy, like the others, can apply neither to Moses nor
to Jesus. Moses died while he was still fighting his enemies, while Jesus was
put on the cross. The Prophet who beheld and drove asunder the nations was
the Prophet of Islam. Truly did he say of himself; "My presence is aweinspiring, and I have been helped not a little by it. People fear me from a
distance of one month’s journey." (Bukhari).
Again:
The everlasting mountains were scattered, the perpetual hills did bow
(3:6).
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This part of the prophecy also applies to the Holy Prophet of Islam. For
his enemies were completely routed. Mountains and hills only mean powerful
enemies.
Again we have in Habakkuk (3:7):
I saw the tents of Cushan in affliction: and the curtains of the land of
Midian did tremble.
This part of the prophecy clearly shows that the Promised Prophet was to
belong to somewhere outside Syria. For it is the hordes in Cushan and Midian
which are to be afflicted and frightened on the appearance of the armies of the
Promised One. The description cannot apply to Moses or Jesus. It applies only
to the Prophet of Islam. When a small army of his, in the time of his First
Successor, Abu Bakr, advanced towards Palestine, notwithstanding the fact
that Canaan was then under the Roman Kaiser, master of half the known
world at the time, the superior forces of the Kaiser were crushed by the
inferior Muslim forces. "The tents of Cushan were in affliction and the
curtains of the land of Midian did tremble." The people of these lands found
their salvation in laying down their arms before the servants of the Holy
Prophet Muhammad.

The Prophet’s Advent Foretold by Solomon
(a) In the Song of Solomon (5:10-16) we have:
My beloved is white and ruddy, the chiefest among ten thousand. His
head is as the most fine gold, his locks are bushy, and black as a raven.
His eyes are as the eyes of doves by the rivers of waters, washed with
milk, and fitly set. His cheeks are as a bed of spices, as sweet flowers:
his lips like lilies, dropping sweet smelling myrrh. His hands are as gold
rings set with the beryl: his belly is as bright ivory overlaid with
sapphires. His legs are as pillars of marble, set upon sockets of fine
gold: his countenance is as Lebanon, excellent as the cedars. His mouth
is most sweet: yea, he is altogether lovely. This is my beloved, and this is
my friend, O daughters of Jerusalem.
This prophecy promises a Prophet who would be superior to others, and
would possess a rank higher than others. We say this because the rapturous
description in the Song of Solomon comes in reply to the question:
What is thy beloved more than another beloved? (5:9)
We are told that this beloved would stand out like a flag among ten
thousand men. As a flag symbolizes an army, the description, therefore,
applies to some great occasion on which this beloved would command a
following of ten thousand.
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We are also told:
his lips like lilies, dropping sweet smelling myrrh (5:13).
Now myrrh is a kind of gum, of bitter taste but sweet-smelling, and very
useful, a germ-killer and a cicatrizer, used in disinfectant preparations, in
treating wounds and making scents and perfumes.
We are also told that "he is altogether lovely" (mark the Hebrew
Mahamaddim). It means his person and character would be such as to compel
love and admiration,
This prophecy clearly applies to the Holy Prophet of Islam. It was he who
headed 10,000 saints and marched victorious from the heights of Paran into
the valley of Mecca, exactly as had been foretold by Moses. It was he whose
teaching proved like myrrh for the world, bitter in taste but beautiful in its
effects, contained principles and rules all of which were calculated to promote
the well-being of man, and which yet tasted bitter to some nations. And it is
he who is called (and is true to the description) Muhammad.
Christian writers are wont to say that the beloved promised in this
prophecy has been called Mahamaddim not Muhammad. But this objection
does not go very far. The Old Testament name for God is Elohim. In Hebrew
it is common to show consideration and reverence by using a plural for a
single person. We do the same in Urdu. Lecturing in Urdu, a lecturer might
easily conclude his tribute to the Prophet by saying Yeh hain hamare
Muhammad, meaning, this is our Muhammad.
(b) In the Song of Solomon, we have another prophecy about the Holy
Prophet of Islam. This is in 4:9-12. In these verses Solomon addresses his
beloved as both sister and spouse (4:9; 4:10; 4:12). The simultaneous use of
the two forms of address—sister and spouse—is not without significance.
"Sister" indicates that the Promised Prophet would be an Ishmaelite, one of
the brethren of the Israelites; and "spouse" indicates that the Message of the
Promised Prophet will not be confined to his own people, as were the
messages of all the Israelite Prophets. It would be open to other nations and
peoples as well. We should not be misled by the feminine form of address
used here. The passage is couched in poetical language, full of metaphors. The
last line of the chapter uses the masculine form, which is contradictory, but
significant. Thus we have:
Let my beloved come into his garden, and eat his pleasant fruits (4:16).
The prophecy (4:9-12), therefore, applies only to the Holy Prophet of
Islam. Jesus was not one of the brethren of Israel, nor was his teaching
addressed to any people other than Israel.
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(c) We also have in the Song of Solomon (1:5-6):
I am black, but comely, O ye daughters of Jerusalem, as the tents of
Kedar, as the curtains of Solomon. Look not upon me, because I am
black.
From this description it appears that Solomon foretold the advent of a
Prophet who would come from the south, and he (or his people) would be
black of skin, as compared with the descendants of Isaac. It is well known that
the people of Syria and Palestine have a fairer complexion than the people of
Arabia. The Prophet of Islam was an Arab.
(d) In the same place another sign of the Promised One is given as
follows:
My mother’s children were angry with me; they made me the keeper of
the vineyards; but mine own vineyard have I not kept (1:6).
This is a description of the people to which the Promised One was to
belong. The Arabs, at the advent of the Prophet of Islam, were an unambitious
people. They accepted employment under Romans and Iranians, but of their
own country they thought but little. The Holy Prophet came and Arabia rose
from her slumber. The result was an Arab-led world movement embracing
every conceivable side of human progress spiritual, intellectual, political. The
Arabs became the keepers not only of their own vineyard, but of the vineyards
of the whole world.
(e) The Song of Solomon also contains a warning for Israel: they are told
not to meddle with the Promised Prophet. Thus in 2:7 we have:
I charge you, O ye daughters of Jerusalem, by the roes, and by the
hinds of the field, that ye stir not up, nor awake my love, till he please.
The theme is continued in the Song in 3:5 and in 8:4. These passages only
mean that when the Promised Prophet appeared, Jews and Christians, two
branches of Israel, would oppose and oppress him; but as the Prophet would
be a God-appointed Prophet, they would not succeed, but would instead suffer
an ignominious defeat. Solomon, accordingly, warned his people saying:
I charge you, that ye stir not up, nor awake my love, till he please.
The Israelites, both Jews and Christians, were advised to do nothing to
the Promised Prophet. When his influence spread to their land, they should
accept him. It would not do to oppose him and to try to stem the tide of his
influence. Opposition would spell the opponents’ own destruction, for a
people who meddle with a Prophet’s mission become liable to divine
punishment. The warning proved true. Jews and Christians became
meddlesome and brought divine punishment upon themselves. If a people
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remain passive and show no hostility to a Prophet, he adopts no violent steps
against them but confines himself to teaching and preaching. Occasionally, a
Prophet draws the sword, but only against those who first draw the sword
against him. He makes war only upon those who first make war upon him and
seek to put down by force and oppression the Message sent by God. The Holy
Prophet’s example illustrates this point. It was the risk entailed by thoughtless
hostility to a true Message against which Solomon warned.
These prophecies cannot possibly apply to Jesus. Jesus did not appear
from the south of Palestine. Nor was he one of the brethren of Israel. Nor did
he have the means to resist and to destroy the opposition of Israel. The
prophecies apply only to the Prophet of Islam. He is the beloved of the Song
of Solomon. The Song is, in fact, a rapturous description of the Prophet.

Isaiah’s Prophecies
The Book of Isaiah also is full of prophecies about the Holy Prophet of
Islam. They all point to the advent of another great Prophet, the harbinger of
peace and contentment for the whole world. In accordance with the divine
way, however, the prophecies contain a symbolic element which has to be
interpreted before the meaning of the prophecies can be unravelled. The use in
them of such names as Jerusalem, Zion, etc. is only symbolic. But Christian
writers have been misled by these symbols into thinking that the prophecies
relate to Jesus. Names qua names do not constitute any part of the prophecies.
If the general content of the prophecies does not apply to Jesus, the names
Jerusalem or Israel or Zion will not justify the application. True, the names
also have a meaning, but a meaning which fits into the main content of the
prophecies. As such the names Jerusalem and Israel will only mean "My holy
places" or "My select people", not Jerusalem or Israel per se.
(a) The first prophecy we wish to quote from Isaiah is contained in 4:1-3.
It is as follows:
And in that day seven women shall take hold of one man, saying, We
will eat our own bread, and wear our own apparel: only let us be called
by thy name to take away our reproach. In that day shall the branch of
the Lord be beautiful and glorious, and the fruit of the earth shall be
excellent and comely for them that are escaped of Israel. And it shall
come to pass that he that is left in Zion, and he that remaineth in
Jerusalem, shall be called holy, even every one that is written among the
living in Jerusalem.
Once it is agreed that Zion and Jerusalem in this prophecy are but
symbols, the entire content of the prophecy is seen to apply to the Holy
Prophet of Islam and to no one else. The prophecy says that the Promised
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Prophet will bring with him wealth and splendour, that he will have treasures
of the earth laid at his feet, that his people will be called holy and that
polygamous marriages will be the rule at the time. Do these signs apply to
Jesus and his disciples? Did they bring with them a period of wealth and
splendour? Were the treasures of the earth laid at their feet? Was polygamy in
demand by their society? No. The signs apply only to the Holy Prophet of
Islam, his followers and his time. Jesus is supposed to have disapproved of
polygamous marriages. But the Holy Prophet of Islam sanctioned and even
commanded these under certain conditions. It was in his time that wars had to
be fought in defence of religion and the youth of the nation had to lay down
their lives. The number of widows increased and young women had difficulty
in finding husbands. The Holy Prophet, accordingly, ordered polygamous
marriages to prevent immorality and to make up for lost man-power.
(b) In Isaiah (5:26-30) we have:
And he will lift up an ensign to the nations from far, and will hiss unto
them from the end of the earth: and, behold, they shall come with
speed swiftly: None shall be weary nor stumble among them; nor shall
slumber nor sleep; neither shall the girdle of their loins be loosed, nor
the latchet of their shoes be broken: whose arrows are sharp, and all
their bows bent, their horses’ hoofs shall be counted like flint, and their
wheels like a whirlwind: Their roaring shall be like a lion, they shall roar
like young lions: yea, they shall roar, and lay hold of the prey, and shall
carry it away safe, and none shall deliver it. And in that day they shall
roar against them like the roaring of the sea: and if one look unto the
land, behold darkness and sorrow, and the light is darkened in the
heavens thereof.
A time was to come, according to this prophecy, when somewhere outside
Palestine, a man would raise a flag. This man would call the nations of the
world, who would swiftly answer his call and gather around him. Those who
responded to him would shun sloth and indolence and make great sacrifices
for their cause. They would take part in wars and their horses’ hoofs would
emit fire like flint. Their attacks on their enemy would resemble a whirlwind.
They would completely overpower their enemy whom no one would be able
to save. And why should they do all this? Because they would see that the
world was full of darkness and a big change was called for.
This prophecy applies in its entirety to the Holy Prophet of Islam. There
is a reference to it in the Quran also. In accordance with it, the Holy Prophet
appeared away from Palestine in Mecca, and raised his flag in Medina; it was
he who announced to the world:
Say, 'O mankind, truly I am a Messenger to you all' (7:159).
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It was his voice to which men and women from the ends of the earth
responded with great alacrity. In Jesus’ life, not one convert came from
outside Israel. All his disciples came from within a radius of 40 to 50 miles.
But believers in the Prophet of Islam came from Yemen and Najd and Iran,
and among them were idol-worshippers and Jews and Christians. They made
such great sacrifices at the Prophet’s call and exerted themselves for it so
ungrudgingly that the worst enemies of Islam feel constrained to pay a tribute
to their spirit of devotion and sacrifice. God Himself pays a tribute to them in
the Quran thus:
Allah is well pleased with them and they are well pleased with Him
(9:100).
There are some of them, who have fulfilled their vow, and some who
still wait (33:24).
The Prophet’s followers had to take part in wars and to make use of bows
and arrows. Their horses’ hoofs were like flint and their wheels like the
whirlwind. To this also there is a clear reference in the Quran:
By the panting chargers of the warriors, striking sparks of fire, making
raids at dawn, and raising clouds of dust therewith, and penetrating
thereby into the centre of the enemy forces (100:2-6).
This is a description of the warriors of early Islam, and how truly does it
correspond to the prophecy of Isaiah.
We have in one part of the prophecy:
and if one look unto the land, behold darkness and sorrow, and the
light is darkened in the heavens thereof (Isaiah 5:30).
The Quran refers to this in 30:41 thus:
"Corruption has appeared on land and sea." That is, both human wisdom
and divine teaching have become dark and both point to the need of a new
teacher, bearer of a new Message from God;
Also in 65:11-12 we have:
Allah has indeed sent down to you an admonition—a Messenger who
recites unto you the clear Signs of Allah, that he may bring those who
believe and do good deeds out of darkness into light.
(c) In Isaiah (8:13-17) we have:
Sanctify the Lord of hosts himself; and let him be your fear, and let him
be your dread. And he shall be for a sanctuary; but for a stone of
stumbling and for a rock of offence to both the houses of Israel, for a
gin and for a snare to the inhabitants of Jerusalem. And many among
them shall stumble, and fall, and be broken, and be snared, and be
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taken. Bind up the testimony, seal the law among my disciples. And I
will wait upon the Lord, that hideth his face from the house of Jacob,
and I will look for him.
The prophecy clearly foretells the appearance of a Holy One whose
coming will prove a trial for both Houses of Israel, a snare and a gin for the
inhabitants of Jerusalem, who will be defeated and disgraced if they choose to
oppose him. His advent will mark the supersession of the Mosaic Law and
God will turn away His face from the House of Jacob.
Christian writers are silent on this point. Maybe they take the two Houses
of Israel to mean the two factions, one of which supported and the other
opposed the son of Solomon and set up a rival rule. But this will not do,
because the prophecy speaks of a holy man and of events which will take
place in his time. This holy man can either be Jesus or someone coming after
Jesus, because there has been no outstanding religious personality between
Isaiah and Jesus who may have confronted Israel with a crucial message. But
did Jesus confront Israel with any such message? And did Israel suffer defeat
and disgrace on opposing this message? And did Jesus seal the Law for his
disciples and announce its supersession by another Law? As for this, Jesus
declaration is quite clear. He said:
Think not that I am come to destroy the law, or the prophets: I am not
come to destroy, but to fulfil. For verily I say unto you, Till heaven and
earth pass, one jot or one tittle shall in no wise pass from the law, till all
be fulfilled (Matthew 5:17-18).
Jesus settled the point not for his own time only but also for the future.
He said significantly:
Can the children of the bride-chamber fast, while the bridegroom is
with them? As long as they have the bridegroom with them, they
cannot fast. But the days will come when the bridegroom shall be taken
away from them, and then shall they fast in those days (Mark 2:19-20).
From these declarations it is obvious that, according to Jesus, even after
his death, the Mosaic Law was to remain binding upon his disciples. Were this
not so, he could have said that the days of fasting were over. Instead of this,
he not only fasted himself, but he also prophesied that his disciples would
begin to fast after him. Scaling the Law, therefore, does not mean abolition of
the Law as such or repudiation of the very idea of determinate religious
duties. It means that in the time of the Promised Holy Man, the Mosaic Law
would become superseded and a new Law would become established in its
place. If this interpretation of ours is not true, why were we told that God
would turn away His face from the House of Jacob? Did not Jesus belong to
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the House of Jacob? If he did not so belong, he could not be a descendant of
David. And if he was not a descendant of David, he could not be the Christ of
the prophecy. For Christ was to be a descendant of David.
(d) In Isaiah (9:6-7) we have:
For unto us a child is born, unto us a son is given: and the government
shall be upon his shoulder: and his name shall be called Wonderful
Counsellor, The mighty God, The everlasting Father, The Prince of
Peace. Of the increase of his government and peace there shall be no
end, upon the throne of David, and upon his kingdom, to order it, and
to establish it with judgement and with justice from henceforth even
for ever. The zeal of the Lord of hosts will perform this.
The prophecy promises the advent of a king who will have five names or
titles: (1) Wonderful, (2) Counsellor, (3) The mighty God, (4) The everlasting
Father, and (5) The Prince of Peace. The prosperity and peace in his empire
will know no bounds; he will sit on the throne of David forever and perpetuate
its good name by judgement and justice.
Annotators of the Gospels say in their headnotes to this chapter that this
prophecy relates at the birth of Jesus. But of the signs mentioned in this
prophecy, not one applies to Jesus. Did he for instance, ever become king?
Were the names enumerated in the prophecy—Wonderful, Counsellor, mighty
God, everlasting Father, Prince of Peace, ever applied to him? Wonderful, he
might have been called, because of his peculiar birth. But the description does
not seem to have been proposed. His deniers regarded his birth as illegitimate,
so they could not describe him as Wonderful. His supporters, on the other
hand, were in doubt about his ancestry. According to some he was a son of
David. We have:
If he be the King of Israel, let him now come down from the cross,
and we will believe him. The thieves also, which were crucified with him,
cast the same in his teeth (Matthew 27:42, 44).
Jesus gave no exhibition of his "might", nor was he ever described as
"mighty" by anybody. Both friend and foe denied this of him. Were this not
the case, his disciples would not have deserted him and fled. Says Matthew
(26:56):
"Then all the disciples forsook him, and fled."
Does a mighty one meet with such a fate?
The fourth name is everlasting Father; and this also does not apply to
Jesus. For, as we have shown already, he foretold another who would come
after him.
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The fifth name is Prince of Peace and even this cannot apply to Jesus. He
never became king, so he never could bring peace to the world. Instead, he
remained oppressed by the Jews and was ultimately put on the cross by them.
The prophecy lays down as a sign, "Of the increase of his government
and peace, there shall be no end". Jesus never attained to any government and,
therefore, never could witness its increase.
Another sign is, "Upon the throne of David, and upon his kingdom, to
order it, and to establish it with judgement and with justice from henceforth
even for ever," and even this does not apply to Jesus.
These signs apply to the Holy Prophet of Islam. It was he who had to
shoulder the responsibilities of State and who, quite against his will, found
himself a king. It is an irony of fate that Jesus, who never became king,
constantly dreamed of being one. (Matthew, 21:4-5 and 27:11; Luke, 23:1-3)
The Holy Prophet was king; yet be hated being one, and constantly warned his
followers against imitating the ways of Kaiser and Chosroes.
One name of the Promised One is Wonderful. Jesus admits that the bearer
of this name was to come after him. We have this admission in the parable of
the Vineyard (Matthew, 21:33-44). The parable is: A householder planted a
vineyard and let it out to husbandmen. He then sent his servants to collect the
fruit, but the husbandmen beat or killed or stoned the servants one by one. He
sent more servants, but they also were maltreated like the others. He then sent
his son, but the husbandmen killed the son. Having said so much, Jesus asked:
When the lord therefore of the vineyard cometh, what will he do into
those husbandmen? (21:40)
And those who heard answered:
He will miserably destroy those wicked men, and will let out his
vineyard unto other husbandmen, which shall render him the fruits in
their seasons (21:41).
But Jesus said again:
Did ye never read in the scriptures, The stone which the builders
rejected, the same is become the head of the corner; this is the Lord’s
doing, and it is marvellous in our eyes. Therefore say I unto you, the
kingdom of God shall be taken from you, and given to a nation
bringing forth the fruits thereof. And whosoever shall fall on this stone
shall be broken: but on whomsoever it shall fall, it will grind him to
powder (21:42-44).
That is to say, after the son had been slain, there would be another one
sent by God, the one who would prove "the head of the corner," and who
would seem "marvellous" in the eyes of Jesus and of all others. The
lxxxviii

GENERAL INTRODUCTION

Marvellous One, therefore, would come after the son is slain. It can only be
the Holy Prophet of Islam who appeared after Jesus who was put on the cross.
The third name of the Promised One is Counsellor. The name applies preeminently to the Holy Prophet. A nation turned to him for advice. He, in turn,
held regular consultation with his people, and made it obligatory on the State
to consult the people in all important matters. That the Prophet was a muchconsulted person is evident from the Quran. We have:
O ye who believe, when you consult the Messenger, give alms before
your consultation. That is better for you and purer. But if you find not
anything to give, then know that Allah is Forgiving, Merciful (58:13).
The rule about giving in charity before consulting makes it clear that
consulting the Prophet had become a regular institution, and a voluntary fee
had been introduced to raise money for the poor. The rule was meant for those
who could afford it. The Prophet had come to have so many calls on his time
that it seemed possible and desirable to make a suitable charge on individual
applicants. The charge was justified because the Prophet’s time had to be
devoted to the benefit of mankind at large; if individuals applied for the use of
his time, it was meet they should pay something into the public treasury.
Consulting the Prophet, therefore, had become a regular institution. The
Prophet, more than anybody else, deserves to be called the Counsellor. The
Prophet also instituted the system of consultation as an essential condition of
good government.
Says the Quran:
…and whose affairs are decided by mutual consultation (42:39).
General measures and administrative rules are not to be initiated until the
people’s representatives have been consulted. Following this injunction, the
Holy Prophet laid down consultation as an important duty of the Khalifah, or
elected head of Muslims. He is reported to have said, "There is no Khilafat
without consultation." (Izalatul-Khifa ‘an Khilafatul-Khulafa). A State
administered without consulting the people would be un-Islamic. Compared
with this, what did Jesus do as counsellor? He never consulted on any
considerable scale. Nor did he encourage counselling as an institution. The
Holy Prophet, therefore, was the counsellor of the prophecy and not Jesus.
The third name in the prophecy is mighty God. The Old Testament points
to a resemblance between God and Moses. Thus in Exodus (7:1) we have:
And the Lord said unto Moses, See, I have made thee a god to Pharaoh.
And again in Exodus (4:16):
and thou shalt be to him instead of God,
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In the Bible, Jesus is called “son of God” and Moses a "like of God".
Whenever, therefore, a human being is spoken of as a "like of God," it would
mean Moses or someone like Moses. Moses, we have shown above, foretold
of a Prophet like himself (Deut. 18:18), and he is no other than the Holy
Prophet of Islam, he being the one who really answers to the description of
the prophecy. It is the Prophet of Islam, therefore, who can most legitimately
be called God or, better, a Manifestation of God. We have references relevant
to this in the Quran. At the Battle of Badr, the Prophet took a handful of
gravel and threw it at the enemy. This proved a signal for a dust storm which
discomfited the enemy and contributed to his defeat. Of this, God says to the
Prophet,
And thou threwest not when thou didst throw, but it was Allah Who
threw (8:18).
Similarly at the time of entering Islam, new believers used to take the
oath of allegiance to the Prophet. Referring to this God says in the Quran:
Verily those who swear allegiance to thee indeed swear allegiance to
Allah (48:11).
The Prophet does service for God. The term "God" of the prophecy,
therefore, applies to the Prophet rather than to anybody else. So does the
expression "mighty". For it was he who was able to subjugate all his enemies
in his lifetime and to smash all opposition.
The fourth name in the prophecy is everlasting Father. This also applies
to the Prophet and to no one else. It was he who claimed unambiguously a
lasting character for his teaching. For he foretold the second coming of Christ,
but the second coming of Christ was to be in the person of one of the
Prophet’s own followers, not one whose coming could violate his spiritual
dominion. Referring to this God says in the Quran:
And We have not sent thee save as a bringer together of all mankind—
a bearer of glad tidings and a Warner; but most men know not. And
they say, "When will this promise be fulfilled, if you speak the truth?"
Say, "For you is an appointed day from which you cannot remain
behind a single moment nor can you get ahead of it" (34:29-31).
The expression "all mankind" here points to the universal and everlasting
character of the message of Islam. It is to be addressed to all nations in all
ages. Disbelievers taunt the Prophet about the day promised here and ask
when it will be; that is, when will the universal and everlasting character of
Islam be demonstrated to the world? God says in reply that the day will come
as appointed.
The day is referred to also in 32:6, thus:
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He would plan the divine ordinance from the heaven unto the earth,
then shall it go up to Him in a day the duration of which is a thousand
years according to what you reckon.
The thing planned is Islam. In course of time its influence will begin to
decline. In a thousand years it will have ascended back to heaven. The special
divine support which it enjoyed in the beginning will disappear and its
fortunes will be at the mercy of the natural forces of the world. From the
Quran as well as the Hadith, it appears that the expansion of Islam was to go
on for the first three hundred years, after which was to set in the period of its
decline. The decline was to go on for one thousand years. Reading together
the two passages—34:29-31 and 32:6—it becomes quite clear that for a long
time people would remain unconvinced of the universal and everlasting
character of the message of Islam; but after 1300 years, facts and conditions
would emerge which would leave the world in no doubt about it. The passages
read together point to the second coming of the Messiah—promised in both
the Quran and the Hadith and remind us that the second coming will take
place in the person of a follower of the Prophet of Islam. As the advent of the
Promised Messiah would have been prophesied by other Prophets also, his
rise from among the followers of the Holy Prophet would prove conclusively
that the spiritual dominion of the Prophet of Islam was everlasting, that there
were to be no heavenly teachers now except from among his followers. The
Law and Teaching of the Holy Prophet would remain unsuperseded by any
other Law or Teaching. Besides, in the Promised Messiah’s time, there was
great stress to be laid on the duty of preaching, resulting ultimately in the
spread of Islam all over the world. When this happens, the universal and
everlasting character of Islam will be established beyond doubt. The
everlasting Father of the prophecy of Isaiah, therefore, is the Prophet of Islam
and none other.
The fifth name in the prophecy is Prince of Peace. Prince also means
king; a prince is potential king. We may, therefore, take the expression to
mean King of Peace, and as such it can apply only to the Prophet of Islam.
The religion which he founded is called Islam, which literally means, "peace".
We do not know in what sense Jesus can be regarded as Prince of Peace.
At least one meaning of this expression would be that the person so called has
an abundance of the quality called peace. Prince of Peace would, therefore, be
a person who has peace in his natural gifts and is able to give peace to others.
There is no evidence of this in the case of Jesus. He never had the power to
administer forgiveness to his enemies. True, he preached forgiveness and
taught his followers to turn the other cheek. But between profession and
performance there is a world of difference, and what is really valuable is
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performance, not profession. Of this performance, we have evidence only in
the Holy Prophet. How cruelly he was treated by his people. There are no
excesses which were not committed against him and his followers. Many
among his closest relations and friends were murdered mercilessly. The
Prophet’s own person was a witness to these barbarities. He was their target
on many different occasions and in many different ways. He had to leave his
home-town and seek shelter elsewhere, as had his friends and followers.
Almost all of them had to suffer the pangs of separation from their near and
dear ones. Some were torn asunder while tied to two camels running in
opposite directions. Women were killed by spears thrust in their private parts.
Slaves who believed in him were stripped and dragged on burning sand and
gravel. They were persecuted and asked to renounce their faith. The bodies of
Muslims killed in battle were mutilated. In short, early Muslims—men and
women, old and young, dead and living—had to suffer to the utmost and in a
variety of ways. But at last God made them triumphant. The Holy Prophet,
with ten thousand followers, re-entered Mecca as a victor. The cruel enemy
was at his feet, thinking no punishment too much for what he had done. Yet all
that the Prophet said to them was, "This day, I forgive you all" (Hisham). The
Prophet had the power to avenge the wrongs done to him, and his followers.
But he chose to forgive and to desist even from any injury to their sentiments.
When Muslims were advancing towards Mecca, a Muslim general was heard
to say that on that day they would repay the Meccans in their own coin
(Bukhari). The Prophet deposed the general, saying that such remarks were
calculated to hurt the Meccans. Do we meet with any such thing in the life of
Jesus? Or in the lives of his disciples? Or, in the whole of Christian history?
There is no doubt that Christians also suffered much persecution and hardship,
and were a weak people. But the time came when they were installed in
power. How did they then treat their enemies? Is not history dyed red with the
blood of their enemies? How then can Jesus be called Prince of Peace? He
himself could not afford peace to others. His followers were able to afford it,
but did not give it. Instead, they gave death and destruction. The Prophet of
Islam had the power to punish his enemies for wrongs many times more
savage than those perpetrated by Jews against Jesus. Still he chose to forgive.
The Prophet was, therefore, the Prince of Peace of Isaiah’s prophecy.
The seventh sign of the Promised One, according to Isaiah (9:7) was:
Of the increase of his government and peace, there shall be no end.
The sign clearly applies to the Prophet of Islam and not to Jesus. Jesus
did not attain to any political power. The Prophet did, and his followers
became rulers of the whole of the then known world; and so well did they rule
that it is impossible to find a parallel.
The eighth sign was:
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Upon the throne of David, and upon his kingdom, to order it and to
establish it with judgement and with justice from henceforth even for
ever (9:7).
Did Jesus ever ascend the throne of David? It may be said he did so 300
years later, when the Roman Emperor became Christian. But the prophecy
lays down that the throne is to be retained forever. The hold of Jesus lasted for
about 300 years when it ended with the rise of Islam, and now for 1300 years,
Palestine—the throne of David—has been in the possession of Muslims. What
is nearer to the expression "for ever" in the prophecy 300 years or 1300? No
doubt, today a Christian power holds Palestine. But it is significant from our
standpoint that the British are there not as rulers but as holders of a mandate.
A temporary lapse in the Muslim possession cannot contradict the prophecy.
The rule which the Prophet of Islam established in the world through his
followers was full of judgement and justice, to use the words of the prophecy.
We have historical evidence to prove this. In the time of ‘Umar, the Second
Khalifah of Islam, a Muslim army had to withdraw temporarily from Christian
territory under the pressure of superior Roman forces. Before they did, they
collected the inhabitants and told them that they could no longer protect their
lives and property; so they were returning to them the money they had
realized from them as tax. The Christian inhabitants of Jerusalem were so
impressed by this singular act of good judgement and justice that they came
out with the Muslim army, wailing and praying for the Muslims speedy return.
(The Caliphate and Futuh). Little wonder Isaiah says of the Promised One:
Upon the throne of David, and upon his kingdom, to order it and to
establish it with judgement and with justice (9:7).
(e) In Isaiah (19:21-25) we have:
And the Lord shall be known to Egypt, and the Egyptians shall know
the Lord in that day; and shall do sacrifice and oblation; yea, they shall
vow a vow unto the Lord, and perform it. And the Lord shall smite
Egypt: he shall smite and heal it: and they shall return even to the Lord,
and he shall be intreated of them, and shall heal them. In that day shall
there be a highway out of Egypt to Assyria, and the Assyrian shall
come into Egypt, and the Egyptian into Assyria, and the Egyptians
shall serve with the Assyrians. In that day shall Israel be the third with
Egypt and with Assyria, even a blessing in the midst of the land; whom
the Lord of hosts shall bless, saying, Blessed be Egypt my people, and
Assyria the work of my hands, and Israel mine inheritance.
This prophecy speaks of a time when God would manifest Himself to the
people of Egypt who would, therefore, come to know Him and would make
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sacrifices and offerings to Him; Egypt and Syria would unite, the inhabitants
of each would visit the other; and both would join in a common form of worship.
This prophecy also was fulfilled in the Holy Prophet of Islam. The people
of Egypt did become Christian, but only for a short time of their history. Now
for 1300 years Egyptians have been Muslims. In the words of Isaiah, God
says to the Egyptians; "Blessed be Egypt my people," Let the Egyptians speak
for themselves, Do they owe allegiance to Jesus or to the Prophet of Islam?
We then have:
and Assyria the work of my hands.
Similarly let the Assyrians speak for themselves. Do they attribute
themselves to Jesus or the Prophet of Islam?
And we have: "and Israel mine inheritance". Who holds Palestine, the
land of Israel?
No doubt, under European and American influence, Jews are entering
Palestine. But the Jews are not the followers of Jesus. And in any case
Muslims still form a majority in this land of Israel, and Christians still a
minority. If Jews take possession of the land it will only mean a temporary
lapse in the Muslim possession, and whether it is Jews or Muslims who
possess the land, Jesus can have no claim on the prophecy,
The prophecy speaks of "a highway out of Egypt into Assyria," i.e. a sign
of active contact between the two countries. The prophecy pictures the
inhabitants of the two countries visiting and befriending each other and
joining in a common mode of worship. Who brought all this about; was it
Jesus? Christians were in possession of both Egypt and Assyria and a majority
of the inhabitants of these countries, at one time, were Christian. But during
this time, did the conditions arise of which the prophecy speaks? According to
the prophecy, the two countries were to develop such intimate contact that for
all practical purposes they were to become one people, with one language and
one faith. Some contact between two neighbouring countries is normal and
natural. But the contact between Egypt and Assyria was to be different; it was
to result in welding two peoples into one, and to give them a common
nationality. Such a fusion between the two never occurred in the time of
Christian rule. Under Rome, Egypt and Syria were parts of the same empire,
but the mode of administration in the two countries remained different. Egypt
was a semi-independent kingdom, and Assyria was under a Roman Governor.
The Egyptian Church also was different from the Assyrian Church. In Egypt,
under the influence of the Alexandrian Church, Christianity had assumed a
form different from that of the Palestinian or Syrian Church. The Egyptians
worshipped in their own language, Coptic, and Syrians in a corrupt mixture of
Hebrew and Greek. Under Islam conditions became quite different. For
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centuries Egypt and Syria remained under one rule. Both began to speak and
still speak one language. Both adopted and still keep up a common mode of
worship. Both developed a common consciousness. Syrian scholars went to
Egypt and were honoured as Egyptian savants. Egyptian scholars went to
Syria and were honoured as Syrian savants. Even today, while the Muslim
world under European diplomacy lies dismembered, the Arab League is a
united body of Egyptians, Syrians and Palestinians. The three seem to share
and to be proud of a common nationality. This prophecy of Isaiah, therefore,
was fulfilled in and through the Holy Prophet of Islam and his followers. To
apply this to Jesus and the Christian Church seems utter extravagance.
(f) In Isaiah (62:2) we have:
…and thou shalt be called by a new name, which the mouth of the
Lord shall name.
Quite evidently, the prophecy foretells of a new movement, with a new
name, and the new name will not be one assumed by the movement, but one
proposed for it by God in His revealed word. Annotators of the Bible apply
this prophecy to the Christian Church, notwithstanding the common
knowledge that the names Christian and Christianity, or the many names by
which Christian sects are known, were never proposed by God in His revealed
word but were assumed by the people. There is one people alone in all the
world who have a name given to them by God, and they are Muslims. Thus
the Quran says:
He named you Muslims both before and in this Book (22:79).
This is a clear reference to the prophecies of Isaiah. The verse of the
Quran seems to say, "We foretold that your name will not be one of your
choice but one of Our choice. Accordingly, today, We give you the name—
Muslim." The name is derived from salam which means Peace, and this is in
keeping with one of the titles of the Promised Prophet—"Prince of Peace".
The prophecy was marvellous. Equally marvellous is the fact that only
Muslims claim to have received their name from God in His own revealed
word. Isaiah foretold that a Prophet would come the name of whose followers
would be chosen by God and announced in His revealed word. The Holy
Prophet of Islam is that Prophet; his followers have been named Muslims by
God, and his religion Islam.

Prophecies of Daniel
According to the Book of Daniel, chapter 2, Nebuchadnezzar, King of
Babylon, had a dream, which he forgot soon after. Then he called upon the
wise men of his time to tell him both the dream and its meaning. None of
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them, however, was able to do so. Daniel prayed to God, and had the dream
and its meaning revealed to him.
The dream was as follows:—
Thou, O king, sawest, and behold a great image. This great image,
whose brightness was excellent, stood before thee; and the form
thereof was terrible. This image’s head was of fine gold, his breast and
his arms of silver, his belly and his thighs of brass, his legs of iron, his
feet part of iron and part of clay. Thou sawest till that a stone was cut
out without hands, which smote the image upon his feet that were of
iron and clay, and brake them to pieces. Then was the iron, the clay, the
brass, the silver, and the gold, broken to pieces together, and became
like the chaff of the summer threshing floors; and the wind carried
them away, that no place was found for them: and the stone that smote
the image became a great mountain, and filled the whole earth (Daniel
2:31-35).
The interpretation which Daniel gave of the dream was the following:
Thou, O king, art a king of kings: for the God of heaven hath given
thee a kingdom, power, and strength, and glory. And wheresoever the
children of men dwell the beasts of the field and the fowls of the
heaven hath he given into thine hand, and hath made thee ruler over
them all. Thou art this head of gold. And after thee shall arise another
kingdom inferior to thee, and another third kingdom of brass, which
shall bear rule over all the earth. And the fourth kingdom shall be
strong as iron,; forasmuch as iron breaketh in pieces and subdueth all
things: and as iron that breaketh all these, shall it break in pieces and
bruise. And whereas thou sawest the feet and toes, part of potters’ clay,
and part of iron, the kingdom shall be divided; but there shall be in it
of the strength of the iron, forasmuch as thou sawest the iron mixed
with miry clay. And as the toes of the feet were part of iron, and part
of clay, so the kingdom shall be partly strong, and partly broken. And
whereas thou sawest iron mixed with miry clay, they shall mingle
themselves with the seed of men; but they shall not cleave one to
another, even as iron is not mixed with clay. And in the days of these
kings shall the God of heaven set up a kingdom, which shall never be
destroyed: and the kingdom shall not be left to other people, but it shall
break in pieces and consume all these kingdoms, and it shall stand for
ever. Forasmuch as thou sawest that the stone was out of the mountain
without hands, and that it brake in pieces the iron, the brass, the clay,
the silver, and the gold; the great God hath made known to the king
what shall come to pass hereafter: and the dream is certain, and the
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interpretation thereof sure (Daniel 2:37-45).
In Daniel’s interpretation, the gold head is the king of Babylon; the silver
breast and arms the kingdoms of Persia and Midis, which arose after the
kingdom of Babylon; the brass thighs stand for the Greek Empire under
Alexander, which became dominant after Persia and Midia; and the iron legs
stand for the Roman Empire which attained to power on the decline of the
Alexandrian Empire. About this last, the dream says:
his feet (i.e. the image’s) part of iron and part of clay (2:33).
The description points to the fact that the Roman Empire would cover
parts of Europe as well as Asia. Iron legs denote the European part of the
Roman Empire and point to the strength of a single nationality and a single
faith. But the feet, says the dream, were partly of iron, partly of clay. This
meant that the European power was to subjugate parts of Asia and thus
become an imperial power. Imperial powers command large territories and
vast resources, but they also suffer from the inherent weakness which comes
from lack of cohesion among their peoples. The dream evidently means that
in the latter years the Roman Empire would begin to decline because of this
lack of cohesion. The dream, however, proceeds to say more important things:
Thou sawest till that a stone was cut out without hands, which smote
the image upon his feet that were of iron and clay, and brake them to
pieces. Then was the iron, the clay, the brass, the silver, and the gold,
broken to pieces together, and became like the chaff of the summer
threshing floors; and the wind carried them away, that no place was
found for them: and the stone that smote the image became a great
mountain, and filled the whole earth (Daniel 2:34-35).
Here we have a prediction of the rise of Islam. Early Islam clashed first
with Rome and then with Iran. When they clashed with Rome, Rome had
conquered the Alexandrian Empire of Greece and had become more powerful
than ever; and when they clashed with Iran, Iran had extended its power over
Babylon. When their clashes resulted in the destruction of both Rome and
Iran, then did the iron, the clay, the brass, the silver, and the gold break to
pieces together, and became like the chaff of the summer threshing floors. The
order of events in the dream and their interpretation by Daniel leave no doubt
as to their meaning.
Everybody knows that Babylon was succeeded by Persia and Midia and
the power of Persia and Midia was broken by Alexander and the Empire of
Alexander was replaced by that of Rome which, from its Eastern seat of
authority at Constantinople, laid the foundation of a mighty Europo-Asiatic
Empire. This Asiatic Roman Empire was defeated and destroyed by the Holy
Prophet and his Companions. Once receiving a report that the Roman armies
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intended to attack the Muslims, he led an expedition in person to the Syrian
border. But no regular fighting then took place. Irregular skirmishes and raids,
however, continued till regular fighting was resumed in the time of Abu Bakr
which resulted in the total discomfiture and annihilation of the Roman Empire
in the time of ‘Umar, the Second Khalifah, when the Persian Empire also
suffered defeat at the hands of Muslim armies. Thus both these once mighty
empires shrank into diminutive and distant States.
We have references to the "stone" of Daniel’s prophecy in Isaiah and
Matthew. In Isaiah 8:14 we read of a Holy One:
And he shall be for a sanctuary, but for a stone of stumbling and for a
rock of offence to both the houses of Israel, for a gin and for a snare
to the inhabitants of Jerusalem.
And in 8:15:—
And many among them shall stumble, and fall, and be broken, and be
snared, and be taken.
And from Matthew, chapter 21, it appears that the Promised One—the
stone of the prophecy—is not Jesus, but another coming after Jesus, and in
21:44 we have a fine description of the stone:
And whosoever shall fall on this stone shall be broken: but on
whomsoever it shall fall, it will grind him to powder.
Similarly in Psalms 118:22 we have:
The stone which the builders refused is become the head stone of the
corner.
To this there is reference also in Matthew (21:42):
Jesus saith unto them, Did ye never read in the scriptures, The stone
which the builders rejected, the same is become the head of the corner:
this is the Lord’s doing, and it is marvellous in our eyes.
As we have shown above, Jesus himself denies all claim to this prophecy,
which applies to one coming after the son is slain. Christians today fondly
apply the prophecy to their Church. But this attempt will not avail. According
to Daniel, the thighs of the image were made of brass, the legs (i.e. the Roman
Empire) of iron and the feet of iron and clay; the stone smote the image upon
his feet. Early Islam, that is to say, was to dash with the borders of the Asiatic
part of the Roman Empire and smash it to pieces. The Roman Empire was the
temporal expression of the Christian Church. The stone of the prophecy,
therefore, was to clash with the Church. The stone could not be the Church,
for the Church could not clash with the Church. Nor could it be Jesus. For
Jesus came long before the Eastern Roman Empire. Whoever destroyed the
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might of the Roman Empire, fulfilled this prophecy. The prophecy, therefore,
applies to the Holy Prophet of Islam and his followers, and to no one else.
The prophecy goes on to say:
The stone that smote the image became a great mountain, and filled the
whole earth (Daniel 2:35).
This is exactly what happened. The Holy Prophet and his band of
devotees defeated the Kaiser and the Chosroes, and Muslims became rulers
over the whole of the then known world. The stone did become a great
mountain; for a thousand years the direction of world affairs remained in the
hands of Muslims.

Prophecies in the New Testament
We turn now to prophecies about the Prophet of Islam which are recorded
in the New Testament.
(a) In Matthew (21:33-46) we read:
Hear another parable: There was a certain householder, which planted a
vineyard, and hedged it round about, and digged a winepress in it, and
built a tower, and let it out to husbandmen, and went into a far country:
And when the time of the fruit drew near, he sent his servants to the
husbandmen, that they might receive the fruits of it. And the
husbandmen took his servants, and beat one, and killed another, and
stoned another. Again, he sent other servants more than the first; and
they did unto them likewise. But last of all he sent unto them his son,
saying, They will reverence my son. But when the husbandmen saw the
son, they said among themselves, This is the heir; come, let us kill him,
and let us seize on his inheritance. And they caught him and cast him
out of the vineyard, and slew him. When the lord therefore of the
vineyard cometh, what will he do unto those husbandmen? They say
unto him, He will miserably destroy those wicked men, and will let out
his vineyard unto other husbandmen which shall render him the fruits
in their seasons. Jesus saith unto them, Did ye never read in the
scriptures, The stone which the builders rejected, the same is become
the head of the corner; this is the Lord’s doing, and it is marvellous in
our eyes! Therefore say I unto you, The kingdom of God shall be taken
from you, and given to a nation bringing forth the fruits thereof. And
whosoever shall fall on this stone shall be broken; but on whomsoever
it shall fall, it will grind him to powder. And when the chief priests and
Pharisees had heard his parables, they perceived that he spake of them.
But when they sought to lay hands on him, they feared the multitude,
because they took him for a prophet.
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We have referred to this prophecy before. In this beautiful parable Jesus
has presented an epitome of the history of Prophets. The passage leaves no
doubt that vineyard means the world; husbandmen mean mankind at large;
fruits which the householder wishes to collect mean virtue, piety and devotion
to God; servants mean Prophets who have been coming into the world one
after the other; son means Jesus who appeared after a long line of Prophets.
The son was dishonoured and slain by the husbandmen. Having said this,
Jesus goes on to speak of "the stone which the builders rejected, the same is
become the head of the corner." The stone which had been rejected is the
progeny of Ishmael, whom the sons of Isaac used to treat with contempt.
According to the prophecy, one from among the sons of Ishmael was to
appear and become the head of the corner, "the Seal of the Prophets", to use
the well-known expression of the Quran—no ordinary Prophet, but one who
would bring a final and complete law from God. The advent of an Ishmaelite
for the grand office would seem strange too. Yet (as Jesus says) God would
take away His kingdom from the Israelites and give it to the Ishmaelites, who
would prove a nation bringing forth the fruits thereof, that is, a people who
would keep alive the worship of God in the world. Everybody should be able
to see that the only outstanding Prophet who came after Jesus and who could
be said to answer to this description is the Holy Prophet of Islam. He it was
who came into conflict with Judaism and Christianity and completely
shattered the influence of both. He it was whose race was hated. Of him alone
could it be truly said, "Whosoever fell on him was broken and on
whomsoever he fell was ground to powder."
(b) In Matthew (23:38-39) we have:
Behold, your house is left unto you desolate. For I say unto you, Ye
shall not see me henceforth, till ye shall say, Blessed is he that cometh
in the name of the Lord.
The verses mean that Jesus is going to depart from his people and his
people will not be able to see him again, until they declare:
Blessed is he that cometh in the name of the Lord.
There is a prophecy here of two advents. One after the departure of Jesus;
this was to be like the advent of God. The other was the second advent of
Jesus himself. It is made clear that until the one who "cometh in the name of
the Lord" has come, the second coming of Jesus will not take place. We have
proved above that one who comes in the name of the Lord is the one
resembling Moses.
The prophecy of Jesus and the certain fact of the advent of Islam and its
Holy Prophet leave no doubt that in the divine scheme the advent of Jesus was
not to mark the last great stage in spiritual advance. The last stage was to be
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marked by the advent of one coming "in the name of the Lord". It cannot be
said that after him Jesus is to come again, so the last stage in spiritual advance
will still be marked by Jesus. The point is made clear by Jesus himself. Did he
not say:
Ye shall not see me henceforth, till ye shall say, Blessed is he that
cometh in the name of the Lord (Matthew, 23:39).
Only they will see, receive and acknowledge Jesus on his second coming
who will first have accepted and acknowledged "the like of Moses". A denier
of "the like of Moses" will not be able to recognize Jesus when he comes a
second time. And why not? Because Jesus, when he comes again, will be
found among the followers of "the like of Moses". Only they will be able to
believe in the second coming of Jesus who will first have believed in "the like
of Moses". Jesus, therefore, when he comes a second time, will be no
independent teacher. He will be a strict follower and an image of "the like of
Moses". The last stage of spiritual advance, therefore, will be marked by this
"like of Moses," and by no one else.
(c) We read in John (1:20-21) that people went to John the Baptist, and
asked him if he were the Christ of the prophecy, and he said, No. Then they
asked him,
What then? Art thou Elias?
And he saith,
I am not (1:21).
Then they asked him,
Art thou that prophet? And he answered, No (1:21).
And then they said,
Why baptizest thou then, if thou be not that Christ, nor Elias, neither
that prophet? (1:25)
It is evident from this that three prophecies were current in the time of
Jesus:(i) the second coming of Elias; (ii) the birth of Christ; (iii) the coming of
that Prophet, that is, the Promised One of the prophecy in Deuteronomy. The
three were believed to be separate persons.
Now Jesus has declared that John himself is Elias. Thus in Matthew
(11:14) we have:
And if ye will receive it, this is Elias, which was for to come.
From Luke (1:17) it also appears that before the birth of John, his father
Zacharias had the revelation:
And he shall go before him in the spirit and power of Elias.
Then in Mark (9:13) we have Jesus declaring:
That Elias is indeed come.
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And again in Matthew (17:12):
That Elias is come already, and they knew him not, but have done unto
him whatsoever they listed.
From all these passages, it is clear that according to the Gospels, the
second coming of Elias had taken place in John. As for Christ, it is agreed that
he is no other than Jesus of the New Testament. Only "that Prophet" remains.
He is neither John, nor Jesus, because he is different from both, a third. It is
also known that "that Prophet" had not appeared until the time of Jesus. So it
is clear that "that Prophet" of the Bible had to appear, according to the
testimony of the Gospels, sometime after Jesus. After Jesus, no one has
claimed to be "that Prophet" and indeed no one seems to fulfil the signs
attributed to "that Prophet" except the Holy Prophet of Islam.
(d) In Luke (24:49) we have:
And, behold, I send the promise of my Father upon you; but tarry ye in
the city of Jerusalem, until ye be endued with power from on high.
From this verse also it appears that after Jesus there was to be another.
And who is he except the Holy Prophet? No one excepting him has ever made
the claim.
(e) In John (14:26) we have:
But the Comforter, which is the Holy Ghost, whom the Father will
send in my name, he shall teach you all things, and bring all things to
your remembrance, whatsoever I have said unto you.
This prophecy also is true only of the Prophet of Islam. True, it says
"whom the Father will send in my name". But "in my name" can only mean
"he will bear testimony to my truth." The Holy Prophet testified to the truth of
Jesus as a divine and honoured teacher and Prophet and declared them
mistaken and misguided who thought him accursed. The prophecy says
clearly, "He shall teach you all things." The words are reminiscent of those
used in the prophecy in Deuteronomy. The description applies only to the
Holy Prophet; and it was his teaching which brought comfort to the world.
(f) In John (16:7-14) we have:
Nevertheless I tell you the truth; It is expedient for you that I go away:
for if I go not away, the Comforter will not come unto you; but if I
depart, I will send him unto you. And when he is come, he will reprove
the world of sin, and of righteousness, and of judgement: of sin,
because they believe not on me; of righteousness, because I go to my
Father, and ye see me no more; of judgement, because the prince of
this world is judged. I have yet many things to say unto you, but ye
cannot bear them now. Howbeit when he, the Spirit of truth, is come,
he will guide you into all truth; for he shall not speak of himself; but
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whatsoever he shall hear, that shall he speak: and he will shew you
things to come. He shall glorify me: for he shall receive of mine, and
shall shew it unto you.
The prophecy lays down that the Comforter will come after the departure
of Jesus. When the Comforter comes, he will reprove the world of sin and
truth and justice. Of sin, because he will accuse the Jews of disbelief in Jesus.
Of truth, because he will correct the erroneous belief in the resurrection of
Jesus, and because he will assure the world, that Jesus of Nazareth—the
teacher who appeared to Israel—will not again come into the world in
person. Of justice, because he will put an end to all satanic forces. The
prophecy also says that when the Spirit of truth comes, he will guide them
into all truth, that the Book revealed to him will contain no human word, that
he will foretell things to come, and that he will glorify Jesus and clear him of
all charges.
This prophecy unmistakably applies to the Holy Prophet. It says quite
clearly that unless Jesus departs, the Comforter cannot come. From The Acts
(3:21-22) it also appears that the Prophet promised in Deuteronomy 18:18 is
to appear sometime between the departure of Jesus and his second coming.
The Comforter, therefore, is no other than the Promised One of Deuteronomy
18:18. The prophecy says that the Promised One will reprove the deniers of
Jesus. The Promised One could not be a Christian. It is but usual for followers
to reprove the deniers of their Prophet. The prophecy must relate to one who
would belong to another people, with no racial or religious connection with
Jesus but being truthful and God-sent, he should respect the cause of all true
Prophets and promote respect and reverence for them all. The Prophet of
Islam was an Ishmaelite, not a Christian or Jew. But how he defends the
honour of Jesus! Referring to the Jews the Quran (4:158-161) says:
And their saying, We did kill the Messiah, Jesus, son of Mary, the
Messenger of Allah whereas they slew him not, nor crucified him, but
he was made to appear to them like one crucified; and those who differ
therein are certainly in a state of doubt about it: they have no definite
knowledge, thereof, but only follow a conjecture; and they did not
convert this conjecture into a certainty; on the contrary, Allah exalted
him to Himself. And Allah is Mighty, Wise; and there is none among
the People of the Book but will believe in it before his death; and on
the day of Resurrection, he (Jesus) shall be a witness against them. So,
because of the transgression of the Jews, We forbade them pure things
which had been allowed to them, and also because of their hindering
many men from Allah’s way.
The excesses of the Jews were their disbelief, their cruel charge against
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Mary, and their utterly false claim that they had put to death Jesus, a
Messenger of God. The truth about this claim was that they had failed to kill
Jesus either by the sword or by crucifixion. They had only strong suspicion
that Jesus had died on the cross. But it was only a suspicion, not a certain
belief. They themselves continued to differ among themselves and had no
agreed view as to what had madly happened to Jesus. Possessing no certain
knowledge, they merely speculated. But this is certain that they failed in their
design to put Jesus to death. Allah, on the other hand, saved him from an
accursed death on the cross and admitted him to the circle of His favoured
ones, and Allah is both Powerful and Wise. Every follower of the Book will
continue to affirm his belief in the death of Jesus on the cross, but on the
Judgement Day Jesus himself will depose against them all and accuse them of
affirming a falsehood. Because of these excesses of the Jews, God withdrew
from them those heavenly blessings which formerly seemed their birthright.
The passage speaks for itself.
A second sign in the prophecy of John (16:7-14) is that the Promised One
will correct the erroneous belief in the resurrection of Jesus and prove that
Jesus, the Israelite, will not come to the world again. This duty was duly
performed by the Holy Prophet of Islam; he exposed the error that Jesus rose
from the dead and ascended to heaven where he was still alive. Says the
Quran (5:117-119):
And when Allah will say, "O Jesus, son of Mary, didst thou say to men,
'Take me and my mother for two gods beside Allah?' ", he will answer,
"Holy art Thou. I could never say that to which I had no right. If I had
said it, Thou wouldst have surely known it. Thou knowest what is in my
mind, and I know not what is in Thy mind. It is only Thou Who art the
Knower of hidden things. I said nothing to them except that which
Thou didst command me—'Worship Allah, my Lord and your Lord.'
And I was a witness over them as long as I remained among them, but
since Thou didst cause me to die, Thou hast been the Watcher over
them; and Thou art witness over all things. If Thou punish them, they
are Thy servants; and if Thou forgive them, Thou surely art the Mighty,
the Wise."
The interrogation and the reply are to take place on the Judgement Day.
The passage declares that Jesus is dead, and not alive in heaven; only his
followers raised him to godhead after he had died and departed from this
world. Ascending to heaven only means that, having done his duty, he had
gone to his Maker, honoured and successful.
The prophecy (John 16:7-14) also said that Satan and satanic forces will
be smashed at the hands of the Promised One. Of all the Prophets, the Prophet
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of Islam stands pre-eminent in the designing of measures against all satanic
forces and influences and for the promotion of purity and piety in human life.
We cannot go into a detailed exposition of such points here. The reader will
find it elsewhere in this work. We may only say that at least one visible proof
of this claim of ours on behalf of the Prophet is the prayer for protection
against the influence of Satan which the Prophet taught his followers, and on
the frequent use of which he insisted, viz. 1 seek refuge with Allah from Satan,
the rejected. The prayer is in habitual use by Muslims. We know of nothing
like it in the teachings of other Prophets. Muslims, more than any other
people, are alive to their daily duty of defeating the designs of Satan. They,
more than any other people, have been taught this duty. They, more than any
other people, are deserving of the promise contained in the prophecy. Their
Prophet, therefore, will be said to have fulfilled the prophecy. To kill Satan,
however, is not to kill him outright, so that his influence, no longer remains in
the world. This has never happened and never will happen. Satanic influences
and temptations must remain. Without them faith will have no value. To kill
Satan, therefore, is to reduce evil influences and propensities to a minimum,
and to promote good influences and dispositions to a maximum. The Church
cannot lay claim to this part of the prophecy because the Church has declared
the Law a curse and cast doubt over the very conceptions of good and evil.
The words in the prophecy—"he will guide you into all truth"—we have
already explained in our discussion of the prophecy contained in
Deuteronomy 18:18.
Of the promise—"he will show you things to come"—we need only say
that no other Prophet has told the world of things to come so much as has the
Prophet of Islam.
Of the sign—"he shall not speak of himself, but whatsoever he shall hear,
that shall he speak"—we should say that the description can apply only to the
Prophet of Islam. The New and the Old Testaments do not contain a single
book in which man’s word has not been mixed with God’s. The Quran is
nothing but the word of God from beginning to end. Not a word even of the
Prophet is to be found in it, let alone anybody else’s.
The last sign in the prophecy—"he will glorify me"—also applies to the
Holy Prophet. For it is he who cleared Jesus of the charge that, having died on
the cross, he met an accursed death; and of the charge that, having claimed
Godhead for himself, Jesus had been guilty of disobedience and disloyalty to
God; and of the other foul charges which the Jews had brought against him.
(g) In the Acts (3:21-24) we have:
Whom the heaven must receive until the times of restitution of all
things, which God hath spoken by the mouth of all his holy prophets
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since the world began. For Moses truly said unto the fathers, A prophet
shall the Lord your God raise up unto you of your brethren, like unto
me; him shall ye hear in all things whatsoever he shall say unto you.
And it shall come to pass, that every soul, which will not hear that
prophet, shall be destroyed from among the people. Yea, and all the
prophets from Samuel and those that follow after, as many as have
spoken, have likewise foretold of these days.
The verses contain a reference to the prophecy in Deuteronomy and the
clear hint that until the Prophet promised in the prophecy in Deuteronomy has
come, the second coming of Jesus will not take place. The prophecy in
Deuteronomy said that the Promised Prophet would bring a new Law.
Reference to this in The Acts means clearly that the teaching of Jesus will be
superseded by the teaching of the Promised One. A new Law can have no
other meaning. The Prophet promised in the prophecy in Deuteronomy (and in
this passage from The Acts), therefore, was to mark the last stage in the
spiritual advance of man. For he was to supersede Moses and Jesus and give
the world a new Teaching and a new Law.
The passage from The Acts points to another significant sign of the
Promised One. It says:
All the prophets from Samuel and those that follow after, as many as
have spoken, have likewise foretold of these days (3:24).
The prophecy of Moses we have already cited. As Jesus came after
Samuel, this verse from The Acts can only mean that from Moses to Jesus,
every Prophet has foretold the advent of a Prophet, which means that until this
Prophet appears, the spiritual foundations on which man must build will not
have been completely laid. As this Prophet, according to the signs of the
Bible, is no other than the Holy Prophet of Islam, we must admit that the Holy
Prophet is the Promised One of all Prophets and his Law is the Law
prophesied by all Prophets. Who can then say that even while the Old and the
New Testaments existed in the world, the Quran was a redundance? All the
earlier Prophets have pointed to the need of the Quran and prophesied about
it. No reasonable plea can be urged by their followers now against the Quran.
We can only say that if they deny the need of the Quran, they will cast doubts
on the truth of their own Prophets and the truth of the prophecies which they
made. Did not Moses say:
When a prophet speaketh in the name of the Lord, if the thing follow
not, nor come to pass, that is the thing which the Lord hath not spoken,
but the Prophet hath spoken it presumptuously; thou shall not be afraid
of him (Deut. 18:22).
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THE HOLY PROPHET—A LIFE SKETCH
We have answered the question concerning the need for the revelation of
the Quran in the presence of other religious books. We wish now to give a
life-sketch of the Holy Prophet. The connection between a revelation and
its recipient is intimate, and we cannot hope to understand the one without
the other.
The philosopher is able to dissociate what a person says from the person
saying and to think of each in isolation from the other. An Arabic proverb
regards what a person says as more important than the person saying it. But
the great majority of ordinary human beings make no distinction between the
two and regard both as equally important. With regard to a revealed Book it
seems particularly important that, when we study it, we should keep in view
the life and character of the person who received the Book from God and
communicated it to his generation. A religious teaching, however well-argued,
is not accepted by a people unless it captivates them by a strong personality
appeal. This is because religious Law is different in aim from secular law. The
State stands for stability and order. It seeks to establish external obedience; for
this it is enough to have laws which secure external good behaviour. Motives
do not matter so long as there is no visible departure from the law. Bad
motives are not punished by any court of law unless they result in bad
conduct. But from the standpoint of religion, motives are as important as the
actions which result from them. They are even more important. Actions are
also important—they are the symptoms and signs of invisible motives. But an
improvement in visible actions is no guarantee of improvement in invisible
motives. An improvement in invisible motives, however, is a guarantee of
improvement in visible actions. Fire without warmth is impossible; so is purity
of heart impossible without purity of conduct. Temporary lapses or indolence
there may be; but in general, purity of heart must lead to purity of conduct.
Now purity of heart is best promoted by concrete example. A good law
appeals to our understanding and reason; but a good example appeals to our
motives and sentiments. A good law rouses us to think, but a good example
rouses us to action. When thinking becomes refined, it may or may not result
in a refinement of our physical and spiritual character. It may result only in
spasms of good conduct—not in a steady and stable character. The point is
illustrated by the difference between ordinary altruistic conduct and altruistic
conduct which springs from natural instincts such as the maternal instinct.
One springs largely from reason, the other largely from emotions. Conduct
which springs from reason cannot compete with conduct which springs from
emotions or dispositions which grow out of emotions.
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A mother’s love and care for her child spring from emotions or from
dispositions, shaped out of emotions. The philosopher’s regard for his
neighbour springs from reasoned altruism. Reasoned conduct is not constant
or consistent, because reflection often tends to fail and all the relevant facts
cannot always be attended to before action is ordered. Hesitation and
deliberation, the essentials of all reasoned conduct, also tend to be prolonged.
But conduct which springs from emotions or from tendencies shaped out of
emotions is spontaneous, constant and consistent. A mother may seem oversacrificing, but rational appeals will not dissuade her from the path laid down
for her by nature. When the child is in trouble, she will not sit and deliberate,
but will at once set about doing what she thinks is good for the child. All her
thoughts will bend to this end. It seems, therefore, that themes of moral
reclamation will not succeed unless human individuals can be taught to act
from dispositions and sentiments rooted in their natural emotions and impulses.
When the call comes for action, response should not be held back by undue
deliberation. It should spring spontaneously from within each individual and
should not have to be forced from without by appeals to reason.
True, emotions are usually accorded a place second to reason. But this is
because we only think of uncultured or misguided emotions. Conduct which
becomes related to emotions only reduces or abolishes the period of hesitation
and deliberation intervening between a call for action and the action itself.
The elimination of this period is necessary if actions are to be quick and
numerous. A person who deliberates too much or too often wastes time which
should be spent in action. But the person who grasps a truth and then converts
that truth into an emotion never hesitates to respond whenever there is a call
for action. Such a person can never be beaten by one given to deliberating.
His output is twenty times more than the output of the other. Spontaneity and
apparent impulsiveness cannot reduce the value of his actions. For he does not
really act from impulses: he deliberates and acquires insight into ends and
means. This insight he welds into his emotions. He acts spontaneously and
apparently unthinkingly, but his actions have a rational basis and are the result
of deliberation. Only for him deliberation once concluded, does not have to be
gone through again and again. To deliberate overmuch or to deliberate again
and again cannot be rational. Any large-scale reclamation or reconstruction of
the world, therefore, will have to wait not on intellectual clarity and
intellectual conviction, but will have to be linked with the normal emotions
and impulses of man. The greatest possible intellectual clarity will not rid us
of doubts and uncertainties. There is one way to escape doubts, and that is to
grasp a truth and then to assimilate it into our character. When this is done,
truths no longer strike us as objects for apprehension or enjoyment, but serve
as signals and guides for action and achievement. For the ordinary man, this
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assimilation of truths into everyday character is not possible, save under the
influence of practical examples. Reasoning may stimulate our understanding;
it cannot stimulate self-denial which only a living exemplar of self-sacrifice
and self-denial can. Words used in prayers may be most appropriate and
persuasive, but nothing will induce the absorption needed in prayer more than
the sight of an actual worshipper absorbed in prayer.
But we should not be misunderstood. An example can be misleading and
dangerous. It must be examined before it can be allowed to influence us.
Unless it has been examined and found satisfying, imitation of it will only
result in habit-ridden individuals and a custom-ridden society. What we need,
therefore, is both a reasoned teaching and a spotless practical exemplar. Thank
God, Books revealed by Him have been revealed to Prophets, not dropped
from above. Books appeal to our understanding, Prophets to our heart. No
wonder, Prophets make a much deeper impression on the world than do
philosophers; they succeed where philosophers fail. Philosophers seek to
clarify our thinking, not to convert us by their good example. But Prophets do
both. They excite our intellect through their Books and our hearts through
their example. Their recorded teaching sharpens our understanding, while the
signs of Divine existence witnessed in their persons promote certainty, faith
and fervour.
It seems to us, therefore, that in this General Introduction we should give
some account of the life and character of the Holy Prophet of Islam.

Life of the Prophet — An Open Book
The life of the Holy Founder of Islam is like an open book, to any part of
which one may turn and meet with interesting details. The life of no other
teacher or Prophet is as well-recorded and as accessible to study as is the life
of the Holy Prophet. True, this abundance of recorded fact has given
malicious critics their opportunity. But it is also true that when the criticisms
have been examined and disposed of, the faith and devotion which result
cannot be inspired by any other life. Obscure lives escape criticism, but they
fail to produce conviction and confidence in their devotees. Some disappointments and difficulties are bound to remain. But a life as rich in recorded
detail as the Prophet’s inspires reflection and, then, conviction. When
criticism and false constructions have been liquidated, such a life is bound to
endear itself to us completely and forever.
It should be evident, however, that the story of a life so open and so rich
cannot even briefly be told. Only a glimpse of it can be attempted. But even a
glimpse is worthwhile. A religious book, as we say, can have little appeal
unless a study of it can be supplemented by a knowledge of its Teacher. The
point has been missed by many religions. The Hindu religion, for instance,
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upholds the Vedas, but of the Rishis who received the Vedas from God it is
able to tell us nothing. The need to supplement a message by an account of the
messenger does not seem to have impressed itself upon Hindu exponents.
Jewish and Christian scholars, on the other hand, do not hesitate to denounce
their own Prophets. They forget that revelation which has failed to reclaim its
recipient cannot be of much use to others. If the recipient is intractable, the
questions arise: Why did God choose him? Must He have done so? Neither
supposition seems reasonable. To think that revelation fails to reclaim some
recipients is as unreasonable as to think that God has no alternative except to
choose incompetent recipients for some of His revelations. Yet ideas of this
kind have found their way into different religions, possibly because of the
distance which now divides them from their Founders or because human
intellect, until the advent of Islam, was incapable of perceiving the error of
these ideas. How important and valuable it is to keep together a Book and its
teacher was realized very early in Islam. One of the Prophet’s holy consorts
was the young ‘A’ishah. She was thirteen to fourteen years of age when she
was married to the Prophet. For about eight years she lived in wedlock with
him. When the Prophet died she was about twenty-two years of age. She was
young and illiterate: Yet she knew that a teaching cannot be divorced from its
teacher. Asked to describe the Prophet’s character, she answered at once that
his character was the Quran (Abu Dawud). What he did was what the Quran
taught; what the Quran taught was nothing else than what he did. It redounds
to the glory of the Prophet that an illiterate young woman was able to grasp a
truth which escaped Hindu, Jewish and Christian scholars.
‘A’ishah expressed a great and an important truth in a crisp little
sentence: it is impossible for a true and honest teacher to teach one thing but
practise another, or to practise one thing but teach another. The Prophet was a
true and honest teacher. This is what ‘A’ishah evidently wanted to say. He
practised what he preached and preached what he practised. To know him is to
know the Quran and to know the Quran is to know him.

Arabia at the time of the Prophet’s Birth
The Prophet was born in Mecca in August 570 A.D. He was given the
name Muhammad which means the Praised One. To understand his life and
character, we must have some idea of the conditions which obtained in Arabia
at the time of his birth.
When he was born, almost the whole of Arabia believed in a polytheistic
form of religion. The Arabs traced their descent to Abraham. They knew that
Abraham was a monotheistic teacher. In spite of this, they entertained
polytheistic beliefs and were given to polytheistic practices. In defence, they
said that some human beings are outstanding in their contact with God. Their
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intercession on behalf of others is accepted by God. To reach Him is difficult
for ordinary human beings. They must have others to intercede for them in
order to obtain God’s pleasure and help. Thus they were able to combine their
reverence for Abraham with their own polytheistic beliefs. Abraham, they
said, was a holy man. He was able to reach God without intercession, whilst
ordinary Meccans could not do so. The people of Mecca, therefore, had made
idols of holy and righteous persons, and these they worshipped and to these
they made offerings in order to please God through them. This attitude was
primitive, illogical and full of defects. But the Meccans were not worried by
these. They had not had a monotheistic teacher for a long time, and
polytheism, once it takes root, spreads and knows no bounds. The number of
gods begins to increase. At the time of the Prophet’s birth, it is said that in the
Ka‘bah alone, the Sacred Mosque of all Islam and the house of worship built
by Abraham and his son Ishmael, there were 360 idols. It seems that for every
day of the lunar year the Meccans had an idol. In other big centres there were
other idols, so that we can say that every part of Arabia was steeped in
polytheistic belief. The Arabs were devoted to the culture of speech. They
were much interested in their spoken language and were very keen on its
advance. Their intellectual ambitions, however, were scant. Of history,
geography, mathematics, etc., they knew nothing. But as they were a desert
people and had to find their way about in the desert without the assistance of
landmarks, they had developed a keen interest in astronomy. There was in the
whole of Arabia not a single school. It is said that in Mecca only a few
individuals could read and write.
From the moral point of view, the Arabs were a contradictory people.
They suffered from some extreme moral defects but at the same time they
possessed some admirable qualities. They were given to excessive drinking.
To become drunk and to run wild under the effect of drink was for them a
virtue, not a vice. Their conception of a gentleman was one who should
entertain his friends and neighbours to drinking bouts. Every rich man would
hold a drinking party at least five times a day. Gambling was their national
sport. But they had made of it a fine art. They did not gamble in order to
become rich. Winners were expected to entertain their friends. In times of war,
funds were collected through gambling. Even today we have the institution of
prize-bonds to raise money for war. The institution has been resuscitated in
our time by the people of Europe and America. But they should remember that
in this they only imitate the Arabs. When war came, Arabian tribes would
hold a gambling party. Whoever won had to bear the greater part of the
expenses of the war.
Of the amenities of civilized life, the Arabs knew nothing. Their chief
occupation was trade, and to this end they sent their caravans to far-off places,
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such as Abyssinia, Syria, Palestine and even India. The rich among them were
great admirers of Indian swords. Their clothing needs were supplied largely
by Yemen and Syria. The trading centres were the towns. The rest of Arabia,
excepting Yemen and some northern parts, was Bedouin. There were no
permanent settlements, or places of habitation. The tribes had divided the
country between them so that members of a tribe wandered about freely in
their part of the country. When the water supply in any place was exhausted,
they would move on to some other place and settle down. Their capital
consisted of sheep, goats and camels. From the wool they made cloth, and
from the skins they made tents. What was left over they sold in the market.
Gold and silver were not unknown, but they were certainly very rare
possessions. The poor and the common folks made ornaments of cowries and
sweet-smelling substances. Seeds of melons were cleaned, dried and strung
together to make necklaces. Crime and immoralities of various kinds were
rampant. Theft was rare but dacoity was common. To attack and to dispossess
one another was regarded a birthright. But, at the same time, they honoured
their word more than any other people. Should an individual go to a powerful
leader or tribe and ask for protection, that leader or tribe was honour-bound to
protect that individual. If this was not done, the tribe lost caste throughout
Arabia. Poets commanded great prestige. They were honoured as national
leaders. Leaders were expected to possess great powers of speech and even to
be able to compose verse. Hospitality had developed into a national virtue. A
forlorn traveller on arrival at the headquarters of a tribe would be treated as an
honoured guest. The best animals would be slaughtered for him and the
utmost consideration shown. They did not care who the visitor was. It was
enough that a visitor had arrived. The visit meant an increase of status and
prestige for the tribe. It became the tribe’s duty, therefore, to honour the
visitor. By honouring him it honoured itself. Woman in this Arab society had
no status and no rights. Among them it was thought honourable to put baby
girls to death. It is a mistake, however, to think that infanticide was practised
on a country-wide scale. Such a dangerous institution could not flourish
throughout a country. That would have meant the extinction of the race. The
truth is that in Arabia, or for that matter in India or any other country where
infanticide has ever existed, it has been confined only to certain families. The
Arab families who practised it either had an exaggerated notion of their social
status or they were constrained in other ways. Possibly they were unable to
find suitable young men for their daughters to marry; knowing this, they put
to death their baby girls. The evil of this institution lies in its savageness and
its cruelty, not in the results which it has in terms of a nation’s population.
Different methods were used for killing baby girls, among them were burying
alive and strangulation.
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Only the biological mother was regarded as a mother in Arab society.
Stepmothers were not regarded as mothers and there was no ban on a son’s
marrying his stepmother on the death of his father. Polygamous marriages
were very common, and there was no limit to the number of wives a man
could take. More than one sister could also be taken to wife by the same
person at one and the same time.
The worst treatment was meted out by combatant sides to one another in
war. Where hatred was strong, they did not hesitate to split the bodies of the
wounded, take out parts and eat them in cannibal fashion. They did not
hesitate to mutilate the bodies of their enemies. Cutting off the nose or ears, or
plucking out an eye was a common form of cruelty practised by them. Slavery
was widespread. Weak tribes were made slaves. The slave had no accepted
status. Every master did as he liked with his slaves. No action could be taken
against a master who maltreated his slave. A master could murder his slave
without having to answer for it. If one master murdered another’s slave, even
then the penalty was not death. All that was required of him was to
compensate the aggrieved master suitably. Women-slaves were used to satisfy
sexual desires. The children born of such unions were also treated as slaves.
Women-slaves who became mothers remained slaves. In terms of civilization
and social advance the Arabs were a very backward people. Kindness and
consideration to one another were unknown. Woman had the worst status
possible. Still the Arabs possessed some virtues. Individual bravery, for
instance, sometimes reached a very high level.
It was among such people that the Holy Prophet of Islam was born. His
father ‘Abdullah had died before his birth. Accordingly, he and his mother
Aminah had to be looked after by the grandfather, ‘Abdul-Muttalib. The child
Muhammad was suckled by a countrywoman who lived in a place near Ta’if.
It was a custom in Arabia in those days to hand over children to women living
in the countryside, whose duty was to bring up the children, to train their
speech and to give them a good start in bodily health. When the Prophet was
in his sixth year, his mother died while travelling from Medina to Mecca and
had to be buried en route. The child was brought to Mecca by a womanservant and handed over to the grandfather. When he was in his eighth year,
his grandfather also died, after which Abu Talib, his uncle, became his
guardian, this being the wish expressed in a will by the grandfather. The
Prophet had two or three opportunities to travel out of Arabia. One of these
occurred when, at the age of twelve, he went in the company of Abu Talib to
Syria. It seems that this journey took him only to the south-eastern towns of
Syria, for in historical references to this journey there is no mention of places
like Jerusalem. From now onwards until he grew up to young manhood he
remained in Mecca. From very childhood he was given to reflection and
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meditation. In the quarrels and rivalries of others he took no part, except with
a view to putting an end to them. It is said that the tribes living in Mecca and
the territories around, tired of unending blood-feuds, resolved to found an
association the purpose of which was to help victims of aggressive and unjust
treatment. When the Holy Prophet heard of this, he gladly joined. Members of
this association gave an undertaking in the following terms:
They will help those who were oppressed and will restore them their
rights, as long as the last drop of water remained in the sea. And if they
do not do so, they will compensate the victims out of their own
belongings (Raudul-Unuf by Imam Suhaili).
It seems that no other member of this association was ever called upon to
discharge the undertaking solemnly entered into by members of this
association. But opportunity came to the Holy Prophet when he had
announced his Mission. His worst enemy was Abu Jahl, a chief of Mecca. He
preached social boycott and public humiliation of the Prophet. About that time
a person from outside came to Mecca. Money was due to him from Abu Jahl,
but Abu Jahl refused to pay. He mentioned this to people in Mecca. Some
young men, out of sheer mischief, suggested that he should approach the
Prophet. They thought that the Prophet would refuse to do anything for fear of
the general opposition to him and particularly for fear of the opposition of
Abu Jahl. If he refused to help this man, he would be said to have broken his
pledge to the association. If, on the other hand, he did not refuse and chose to
approach Abu Jahl for the restitution of this loan, Abu Jahl was certain to turn
him away with contempt. This man went to the Prophet and complained to
him about Abu Jahl. The Prophet, hesitating not a minute, stood up, went with
the man and knocked at Abu Jahl’s door. Abu Jahl came out and saw that his
creditor was standing with the Prophet. The Prophet mentioned the loan and
suggested its payment. Abu Jahl was taken aback and, making no excuses,
paid at once. When the other chiefs of Mecca heard of this they reproved Abu
Jahl, telling him how weak and self-contradictory he had proved. He preached
the social boycott of the Prophet, yet he himself accepted direction from the
Prophet and paid a loan on his suggestion. In self-defence, Abu Jahl pleaded
that any other person would have done the same. He told them that as he saw
the Prophet standing at his door, he also saw two wild camels standing one on
each side, ready to attack. We cannot say what this experience was. Was it a
miraculous appearance designed to upset Abu Jahl or was it the awe-inspiring
presence of the Prophet which produced this hallucination? A man hated and
oppressed by a whole town had taken the courage to go alone to the leader of
that town and demand the restitution of a loan. Maybe this very unexpected
sight frightened Abu Jahl and for a moment made him forget what he had
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sworn to do against the Prophet, and forced him to do as the Prophet
suggested (Hisham).

Holy Prophet’s Marriage to Khadijah
When the Prophet was about twenty-five years old, his reputation for
integrity and fellow-feeling had spread over the whole of the town. People
would point admiring fingers at him and say, here was a man who could be
trusted. This reputation reached the ears of a rich widow who approached the
Prophet’s uncle, Abu Talib, to let his nephew lead a trading caravan of hers to
Syria. Abu Talib mentioned this to the Prophet and the Prophet agreed. The
expedition met with great success and brought unexpected profits. The rich
widow, Khadijah, was convinced that the success of the caravan was due not
only to the conditions of the market in Syria, but also to the integrity and
efficiency of its leader. She interrogated her slave, Maisarah, on this subject,
and Maisarah supported her view and told her that the honesty and sympathy
with which this young leader of the caravan had managed her affairs would
not be shown by many persons. Khadijah was much impressed by this
account. She was forty years of age and had already been widowed twice. She
sent a woman friend of hers to the Prophet to find out whether he would be
persuaded to marry her. This woman went to the Prophet and asked why he
had not married. The Prophet replied he was not rich enough to do so. The
visitor suggested whether he would agree, if a rich and respectable woman
were found whom he could marry. The Prophet asked who this woman could
be, and the visitor said she was Khadijah. The Prophet apologized, saying that
Khadijah was too highly placed for him. The visitor undertook to deal with all
difficulties. In that case, said the Prophet, there was nothing for him to say but
to agree. Khadijah then sent a message to the Prophet’s uncle. Marriage
between the Prophet and Khadijah was settled and solemnized. A poor man
orphaned in childhood had his first peep into prosperity. He became rich. But
the use he made of his riches is an object lesson to all mankind. After the
marriage Khadijah felt that she was rich and he was poor and that this
inequality between them would not make for happiness. So she proposed to
make over her property and her slaves to the Prophet. The Prophet, making
sure that Khadijah was in earnest, declared that as soon as he had any of
Khadijah’s slaves, he would set them free. And he did so. Moreover, the
greater part of the property which he received from Khadijah he distributed
among the poor. Among the slaves whom he thus set free was one Zaid. He
appeared to be more intelligent and more alert than others. He belonged to a
respectable family, had been kidnapped as a child and sold from place to place
until he reached Mecca.
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Young Zaid, newly freed, saw at once that it was better to sacrifice
freedom for the sake of slavery to the Prophet. When the Prophet set the
slaves free, Zaid refused to be freed and asked leave to continue to live with
the Prophet. He did so, and as time went on his attachment to the Prophet
grew. But in the meantime Zaid’s father and his uncle were on his track and
they ultimately heard that he was in Mecca. In Mecca they traced him in the
house of the Prophet. Coming to the Prophet, they asked for the liberty of
Zaid and offered to pay as much ransom as the Prophet should demand. The
Prophet said that Zaid was free and could go with them as he liked. He sent
for Zaid and showed him his father and uncle. After the parties had met and
dried their tears, Zaid’s father told him that he had been freed by his kind
Master and, as his mother was much afflicted by the separation, he had better
return home. Zaid replied, "Father! who does not love his parents? My heart is
full of love for you and mother. But I love this man Muhammad so much that
I cannot think of living elsewhere than with him. I have met you and I am
glad. But separation from Muhammad I cannot endure." Zaid’s father and his
uncle did their utmost to persuade Zaid to return home with them but Zaid did
not agree. Upon this the Holy Prophet said, "Zaid was a freedman already, but
from today he will be my son." Seeing this affection between Zaid and the
Prophet, Zaid’s father and uncle went back and Zaid remained with the
Prophet (Hisham).

The Prophet Receives His First Revelation
When the Prophet was over thirty years of age, love of God and love of
His worship began to possess him more and more. Revolting against the
mischiefs, misdeeds and the many vices of the people of Mecca, he chose a
spot two or three miles away for his meditations. This was on top of a hill, a
sort of cave shaped out of stone. His wife Khadijah would prepare food
enough for several days, and with this he would repair to the cave Hira. In the
cave he would worship God day and night. When he was forty years of age,
he saw a vision. It was in this very cave. He saw someone commanding him
to recite.
The Prophet said in reply he did not know what or how to recite. The
figure insisted and at last made the Prophet recite the following verses:
Recite thou in the name of thy Lord Who created, created man from a
clot of blood. Recite! And thy Lord is the Most Beneficent, Who taught
man by the pen, taught man what he knew not (96:2-6).
These verses, the first ever revealed to the Prophet, became part of the
Quran as did other verses which were revealed later. They have tremendous
meaning. They command the Prophet to stand up and be ready to proclaim the
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name of the One God, the One Creator—of the Prophet and of all others—
Who has made man and sowed the seed of His own love and that of fellow
men in his nature. The Prophet was commanded to proclaim the Message of
this God, and was promised help and protection by Him in the proclamation
of this Message. The verses foretold a time when the world would be taught
all manner of knowledge through the instrumentality of the pen, and would be
taught things never heard of before. The verses constitute an epitome of the
Quran. Whatever the Prophet was to be taught in later revelations is contained
in embryo in these verses. The foundation was laid in them of a great and
heretofore unknown advance in the spiritual progress of man. The meaning
and explanation of these verses will be found in their place in this
Commentary. We refer to them here because their revelation constitutes a
great occasion in the life of the Prophet. When the Prophet received this
revelation, he was overwhelmed by the fear of the responsibility which God
had decided to place on his shoulders. Any other person in his place would
have been filled with pride—he would have felt that he had become great. The
Prophet was different. He could achieve great things but could take no pride
in his achievement. After this great experience he reached home greatly
agitated, his face drawn. On Khadijah’s enquiry, he narrated the whole
experience to her and summed up his fears, saying, "Weak man that I am, how
can I carry the responsibility which God proposes to put on my shoulders."
Khadijah replied at once:
God is witness, He has not sent you this Word that you should fail and
prove unworthy, that He should then give you up. How can God do
such a thing, while you are kind and considerate to your relations, help
the poor and the forlorn and bear their burdens? You are restoring the
virtues which had disappeared from our country. You treat guests with
honour and help those who are in distress. Can you be subjected by
God to any trial? (Bukhari)
Having said this, Khadijah took the Prophet to her cousin, Waraqah bin
Naufal, a Christian. When he heard the account, Waraqah said:
"The angel who descended on Moses, I am sure, has descended on
you" (Bukhari).

First Converts
Waraqah evidently referred to the prophecy in Deuteronomy 18:18. When
the news reached Zaid, the Prophet’s freed slave, now about thirty years of
age, and his cousin, ‘Ali, about eleven, they both declared their faith in him.
Abu Bakr, a friend of his childhood, was out of town. As he returned, he
began to hear of this new experience which the Prophet had had. He was told
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that his friend had gone mad and had begun to say that angels brought him
messages from God. Abu Bakr trusted the Prophet completely. He did not
doubt for a minute that the Prophet must be right—he had known him to be
both sane and sincere. He knocked at the Prophet’s door and on admission
into his company, asked him what had happened. The Prophet, fearing lest
Abu Bakr should misunderstand, began a long explanation. Abu Bakr stopped
the Prophet from doing so, and insisted that all he wanted to know was
whether an angel had really descended upon him from God and had given him
a Message. The Prophet wanted to explain again, but Abu Bakr said he
wanted to hear no explanation. He wanted only an answer to the question
whether he had had a Message from God. The Prophet said, "Yes" and Abu
Bakr at once declared his faith. Having declared his faith, he said, argument
would have detracted from the value of his faith. He had known the Prophet
long and intimately. He could not doubt him, and he wanted no argument to
be convinced of his truth. This small group of the faithful then were the first
believers of Islam: a woman full of years, an eleven-year-old boy, a freed
slave living among strangers, a young friend and the Prophet himself. This
was the party which made the silent resolve to spread the light of God all over
the world. When the people and their leaders heard of this, they laughed and
declared that these men had gone mad. There was nothing to fear and nothing
to worry about. But as time went on, the truth began to dawn and as the
Prophet Isaiah (28:13) said long ago, precept upon precept, precept upon
precept; line upon line, line upon line; here a little, and there a little; began to
descend upon the Prophet.

The Faithful Persecuted
God began to talk to Muhammad in "another tongue". The youth of the
country began to wonder. Those in search of truth became excited. Out of
scorn and derision began to grow approval and admiration. Slaves, young
men, and hapless women began to collect around the Prophet. In his Message
and in his teaching there was hope for the degraded, the depressed and the
young. Women thought the time for the restoration of their rights was near.
Slaves thought the day of their liberation had come and young men thought
the avenues of progress were going to be thrown open to them. When derision
began to change into approval and indifference into attachment, the chiefs of
Mecca and the officials began to take fright. They assembled and took
counsel. They decided that derision was no method to deal with this menace.
A more serious remedy had to be applied. The new influence had to be put
down by force. It was decided that persecution and some form of boycott must
be instituted. Practical steps were soon taken, and Mecca was pitched against
Islam in a serious conflict. The Prophet and his small following were no
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longer considered mad, but a growing influence which, if allowed to grow
unimpeded, would prove a danger to the faith, prestige, customs and traditions
of Mecca. Islam threatened to pull down and rebuild the old structure of
Meccan society, to create a new heaven and a new earth, the coming of which
must mean the disappearance of the old heaven of Arabia and its old heart.
Meccans could no longer laugh at Islam. It was a question now of life and
death for them. Islam was a challenge and Mecca accepted the challenge, as
enemies of Prophets had always accepted the challenge of their Prophets.
They decided not to meet argument by argument but to draw the sword and
put down the dangerous teaching by force; not to match the good example of
the Prophet and his followers by their own, nor to reply to kind words in kind,
but to maltreat the innocent and to abuse those who spoke kindly. Once again
in the world a conflict started between belief and disbelief; the forces of Satan
declared war on the angels. The faithful, still a handful, had no power to resist
the onslaughts and violence of the disbelievers. A most cruel campaign began.
Women were butchered shamelessly. Men were slaughtered. The slaves who
had declared their faith in the Prophet were dragged over burning sands and
stones. Their skins became hardened like those of animals. A long time after,
when Islam had become established far and near, one of these early converts
named Khabbab bin Al-Arat had his body exposed. His friends saw his skin
hardened like an animal’s and asked him why it was so. Khabbab laughed and
said it was nothing; only a memory of those early days when slaves converted
to Islam were dragged through the streets of Mecca over hard and hot sands
and stones (Musnad, Vol. 5, p. 110).
The slaves who believed came from all communities. Bilal was an
African, Suhaib a Greek. They belonged to different faiths. Jabr and Suhaib
were Christians, Bilal and ‘Ammar, idol-worshippers. Bilal was made to lie
on hot sand, loaded with stones, and boys were made to dance on his chest,
and his master, Umayyah bin Khalf, tortured him thus and then asked him to
renounce Allah and the Prophet and sing the praises of the Meccan gods, Lat
and ‘Uzza. Bilal only said, Ahad, Ahad…(God is One).
Exasperated, Umayyah handed Bilal over to street boys, asking them to
put a cord round his neck and drag him through the town over sharp stones.
Bilal’s body bled, but he went on muttering, Ahad, Ahad…Later, when
Muslims settled in Medina and were able to live and worship in comparative
peace, the Holy Prophet appointed Bilal a Mu’adhdhin, the official who calls
the worshippers to prayers. Being an African, Bilal missed the (h), in the
Arabic Ashhadu (I bear witness). Medinite believers laughed at his defective
pronunciation, but the Prophet rebuked them and told them how dear Bilal
was to God for the stout faith he showed under Meccan tortures. Abu Bakr
paid ransom for Bilal and many other slaves and secured their release. Among
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them was Suhaib, a prosperous merchant, whom the Quraish continued to
belabour even after his release. When the Holy Prophet left Mecca to settle
down in Medina, Suhaib wanted to go with him. But the Meccans stopped
him. He could not take away from Mecca, they said, the wealth he had earned
in Mecca. Suhaib offered to surrender all his property and earnings and
asked whether they would then let him go. The Meccans accepted the
arrangement. Suhaib reached Medina empty-handed and saw the Prophet,
who heard him and congratulated him, saying, "This was the best bargain of
your life."
Most of these slave-converts remained steadfast in outer as well as inner
professions of faith. But some were weak. Once the Holy Prophet found
‘Ammar groaning with pain and drying his tears. Approached by the Prophet,
‘Ammar said he had been beaten and compelled to recant. The Prophet asked
him, "But did you believe at heart?" ‘Ammar declared that he did, and the
Prophet said that God would forgive his weakness.
‘Ammar’s father, Yasir, and his mother, Samiyyah, also were tormented
by disbelievers. On one such occasion the Prophet happened to pass by. Filled
with emotion, he said, "Family of Yasir, bear up patiently, for God has
prepared for you a Paradise." The prophetic words were soon fulfilled. Yasir
succumbed to the tortures, and a little later Abu Jahl murdered his aged wife,
Samiyyah, with a spear.
Zinbirah, a woman slave, lost her eyes under the cruel treatment of
disbelievers.
Abu Fukaih, Safwan bin Umayyah’s slave, was laid on hot sand while
over his chest were placed heavy and hot stones, under pain of which his
tongue would drop out.
Other slaves were mishandled in similar ways.
These cruelties were beyond endurance. But early believers bore them
because their hearts were made stout by assurances received daily from God.
The Quran descended on the Prophet, but the reassuring voice of God
descended on all believers. Were not this so, the faithful could not have
withstood the cruelties to which they were subjected. Abandoned by fellowmen, friends and relations, they had none but God with them, and they cared
not whether they had anyone else. Because of Him, the cruelties seemed
nothing, abuse sounded like [well-wishing] prayers and stones seemed like
velvet.
The free citizens who believed were not less cruelly treated. Their elders
and chiefs tormented them in different ways. ‘Uthman was a man of forty,
and prosperous. Yet when the Quraish resolved upon general persecution of
Muslims, his uncle, Hakam, tied him up and beat him. Zubair bin
al-‘Awwam, a brave young lad who later became a great Muslim general, was
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wrapped up in a mat by his uncle, smoked from underneath and tortured by
suffocation. But he would not recant. He had found Truth and would not give
it up.
Abu Dharr, of the tribe of Ghaffar, heard of the Prophet and went to
Mecca to investigate. The Meccans dissuaded him, saying that they knew
Muhammad well and that his Movement was only a selfish design. Abu Dharr
was not impressed; so he went to the Prophet, heard the Message of Islam
straight from him and was converted. Abu Dharr asked if he could keep his
faith secret from his tribe. The Prophet said he could do so for a few days. But
as he passed through the streets of Mecca he heard a party of Meccan chiefs
abuse the Holy Prophet and make vile attacks. No longer could he keep his
faith secret, and he declared at once: "I bear witness that there is no God but
Allah, and that there is no one like Allah; and Muhammad is His Servant and
Prophet." This cry raised in an assembly of disbelievers seemed to them an
effrontery. They rose in wrath and belaboured him until he fell down
senseless. The Prophet’s uncle ‘Abbas, not a convert yet, passed by and began
to remonstrate on behalf of the victim. "Your food caravans pass through Abu
Dharr’s tribe," he said, "and angered at your treatment, his people can starve
you to death." The following day Abu Dharr stayed at home. But the day after
he went again to the same assembly and found them abusing the Holy Prophet
as before. He went to the Ka‘bah and found people doing the same. He could
not restrain himself, stood up and made a loud declaration of his faith. Again
he was severely handled. The same thing happened a third time, and Abu
Dharr went back to his tribe.
The Holy Prophet himself was no exception to the cruel treatment meted
out to the faithful. On one occasion he was in prayer. A party of disbelievers
put a mantle round his neck and dragged him; his eyes seemed protruded. Abu
Bakr happened to come and rescued him, saying, "You seek to kill him,
because he says, God is his Master?" On another occasion he lay prostrate in
prayer and they laid the entrails of a camel on his back. He could not rise until
the weight was removed. On yet another occasion he was passing through a
street and a group of street boys followed him. They went on slapping his
neck and telling the people that he called himself a Prophet. Such was the
hatred and enmity against him, and such was his helplessness.
The Prophet’s house was stoned from surrounding houses. Garbage and
the remains of slaughtered animals were thrown into his kitchen. On many
occasions dust was thrown on him while he was praying so that he had to
retire to a safe spot for his public prayers.
These cruelties, perpetrated against a weak and innocent group and their
honest, well-meaning but helpless Leader, were not wasted, however. Decent
men saw all this and became drawn to Islam. The Prophet was once resting on
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Safa, a hill near the Ka‘bah. The Meccan chief Abu Jahl, the Prophet’s archenemy, passed by and began to pour vile abuse on him. The Prophet said
nothing and went home. A woman-slave of his household was a witness to this
distressing scene. Hamzah, the Prophet’s uncle, a brave man feared by all his
townsmen, returned home from a hunt in the jungle and entered the house
proudly, his bow hung on his shoulder. The woman-slave had not forgotten
the morning scene. She was disgusted to see Hamzah walk home thus. She
taunted him, saying that he thought himself brave and went about armed but
knew not what Abu Jahl had done to his innocent nephew in the morning.
Hamzah heard an account of the morning incident. Though not a believer, he
possessed nobility of character. He may have been impressed by the Prophet’s
Message, but not to the extent of joining openly. When he heard of this
wanton attack by Abu Jahl, he could not hold back. His hesitancy about the
new Message was gone. He began to feel that so far he had been too casual
about it. He made straight for the Ka‘bah, where the chiefs of Mecca were
wont to meet and confer. He took his bow and struck Abu Jahl hard. "Count
me from today a follower of Muhammad," he said. "You abused him this
morning because he would say nothing. If you are brave, come out and fight
me." Abu Jahl was dumbfounded. His friends rose to help but, afraid of
Hamzah and his tribe, Abu Jahl stopped them, thinking an open fight would
cost too dearly. He was really to blame, he said, about the morning incident
(Hisham and Tabari).

The Message of Islam
Opposition continued to mount. At the same time the Prophet and his
followers were doing all they could to make plain to the Meccans the Message
of Islam. It was a many-sided Message and of great ultimate significance, not
only for Arabs but for the whole world. It was a Message from God. It said:
The Creator of the world is One. None else is worthy of worship. The
Prophets have ever believed Him to be One, and taught their followers
so. Meccans should give up all images and idols. Did they not see that
the idols could not even remove the flies which dropped on the
offerings laid at their feet? If they were attacked they could not repel. If
they had a question put to them, they could not answer. If they were
asked for help, they could do nothing. But the One God helped those
who asked for His help, answered those who addressed Him in prayer,
subjugated His enemies, and raised those who abased themselves
before Him. When light came from Him, it illumined His devotees.
Why then did the Meccans neglect Him and turn to lifeless images and
idols and waste their lives? Did they not see that their want of faith in
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the One True God had made them utterly superstitious and
incompetent? They had no idea of what was clean and what was
unclean, of right and wrong. They did not honour their mothers. They
treated savagely their sisters and daughters, and denied them their due.
They did not treat their wives well. They tormented widows, exploited
orphans, the poor and the weak, and sought to build their prosperity on
the ruins of others. Of lying and cheating they were not ashamed, nor
of burgling and loot. Gambling and drinking were their delight. For
culture and national advance they did not care. How long were they
going to ignore the One True God, and continue to lose and lose, and
suffer and suffer? Had they not better reform? Had they not better give
up all forms of exploitation of one another, restore rights to whom
they were due, spend their wealth on national needs and on improving
the lot of the poor and the weak, treat orphans as a trust and regard
their protection as a duty, support widows and establish and encourage
good works in the whole community, cultivate not merely justice and
equity, but compassion and grace? Life in this world should be
productive of good.
"Leave good works behind", the Message further said, "that they may
grow and bear fruit after you are gone. There is virtue in giving to
others, not in receiving from them. Learn to surrender that you may be
nearer to your God. Practise self-denial for the sake of your fellow men,
that you may multiply your credit with God. True, the Muslims are
weak, but do not go after their weakness. Truth will triumph. This is the
decree of Heaven. Through the Prophet a new measure and a new
criterion of good and evil, of right and wrong, will be set up in the
world. Justice and mercy will reign. No constraint will be allowed in the
matter of religion, and no interference. The cruelties to which women
and slaves have been subjected will be obliterated. The Kingdom of
God will be instituted in place of the kingdom of Satan."
When this Message was preached to the people of Mecca and the wellmeaning and reflective among them began to be impressed by it. The elders of
Mecca took a serious view of what was happening. They went in a deputation
to the Prophet’s uncle, Abu Talib, and addressed him thus:
You are one of our chiefs and for your sake we have so far spared your
nephew, Muhammad. The time has come, however, when we should
put an end to this national crisis, this conflict, in our midst. We ask and
demand that he should desist from saying anything against our idols.
Let him proclaim that God is One, but let him not say anything against
our idols. If he agrees to this, our conflict and controversy with him
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will be over. We urge you to persuade him. But if you are unable to do
so, then one of two things must happen. Either you will have to give up
your nephew, or we, your people, will give you up (Hisham).
Abu Talib was confronted with a hard choice. To give up his nephew was
hard. Equally hard was it to be disowned by his people. Arabs had little in the
way of money. Their prestige lay in their leadership. They lived for their
people, and their people for them. Abu Talib was much upset. He sent for the
Prophet and explained to him the demand made by the elders of Mecca. "If
you do not agree," he said with tears in his eyes, "then either I have to give
you up or my people will give me up." The Prophet was in evident sympathy
with his uncle. Tears came to his eyes and he said:
I ask you not to give up your people. I ask you not to stand by me.
Instead, you may give me up and stand by your people. But the One
and Only God is my witness when I say that even if they were to place
the sun on my right and the moon on my left, I would not desist from
preaching the truth of the One God. I must go on doing so until I die.
You can choose your own pleasure (Hisham and Zurqani).
This reply, firm, straight and sincere, opened the eyes of Abu Talib. He
sank deep in thought. Though he did not have the courage to believe, he
thought he was lucky to have lived to see this grand demonstration of belief
and regard for duty. Turning to the Prophet, he said:
My nephew, go your way. Do your duty. Let my people give me up. I am
with you (Hisham).

Migration to Abyssinia
When tyranny reached its extreme limit the Prophet assembled his
followers, and pointing to the west told them of a land across the sea where
men were not murdered because of a change of faith, where they could
worship God unmolested, and where there was a just king. Let them go there;
maybe the change would bring them relief. A party of Muslim men, women
and children, acting on this suggestion, went to Abyssinia. The migration was
on a small scale and very pathetic. The Arabs regarded themselves as keepers
of the Ka‘bah, and so they were. To leave Mecca was for them a great wrench,
and no Arab could think of doing so unless living in Mecca had become
absolutely impossible. Nor were the Meccans prepared to tolerate such a
movement. They would not let their victims escape and have the least chance
to live elsewhere. The party, therefore, had to keep its preparations for the
journey a close secret and to depart without even saying good-bye to their
friends and relations. Their departure, however, became known to some and
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did not fail to impress them. ‘Umar, subsequently the Second Khalifah of
Islam, was still a disbeliever, a bitter enemy and persecutor of Muslims. By
sheer chance, he met some members of this party. One of these was a woman,
Ummi ‘Abdullah. When ‘Umar saw household effects packed up and loaded
on animals, he understood at once that it was a party leaving Mecca to take
refuge elsewhere. "Are you going?" he asked. "Yes, God is our witness,"
replied Ummi ‘Abdullah. "We go to another land, because you treat us most
cruelly here. We will not return now until Allah pleases to make it easy for
us." ‘Umar was impressed and said, "God be with you." There was emotion in
his voice. This silent scene had upset him. When the Meccans got to know of
it, they sent a party in chase. This party went as far as the sea but found that
the Muslims had already embarked. Not being able to overtake them, they
decided to send a delegation to Abyssinia to excite the king against the
refugees and to persuade him to hand them over again to Meccans. One of the
delegates was ‘Amr bin al-‘As, who later joined Islam and conquered Egypt.
The delegation went to Abyssinia, met the king and intrigued with his court.
But the king proved very firm and, in spite of the pressure which the Meccan
delegation and his own courtiers were able to put upon him, he refused to hand
over the Muslim refugees to their persecutors. The delegation returned
disappointed, but in Mecca they soon thought of another plan to force the return
of Muslims from Abyssinia. Among the caravans going to Abyssinia they set
afloat the rumour that all Mecca had accepted Islam. When the rumour reached
Abyssinia, many Muslim refugees joyfully returned to Mecca but found on
arrival that the rumour which had reached them was a fabrication. Some
Muslims went back again to Abyssinia but some decided to stay. Among the
latter was ‘Uthman bin Maz‘un, son of a leading Meccan chief. ‘Uthman
received protection from a friend of his father, Walid bin Mughirah, and began
to live in peace. But he saw that other Muslims continued to suffer brutal
persecution. It made him very unhappy. He went to Walid and renounced his
protection. He felt he should not have such protection while other Muslims
continued to suffer. Walid announced this to the Meccans.
One day, Labid, poet-laureate of Arabia, sat among the chiefs of Mecca,
reciting his verse. He read a line which meant that all graces must ultimately
come to an end. ‘Uthman boldly contradicted him and said, "The graces of
Paradise will be everlasting." Labid, not used to such contradictions, lost his
temper and said, "Quraish, your guests were not insulted like this before.
Whence has this fashion begun?" To appease Labid, a man from among the
audience rose and said, "Go on and take no notice of this fool". ‘Uthman bin
Maz‘un insisted that he had said nothing foolish. This exasperated the
Quraishite, who sprang upon ‘Uthman and gave him a sharp blow, knocking
out an eye. Walid was present at the scene. He was a close friend of
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‘Uthman’s father. He could not endure such treatment of his deceased friend’s
son. But ‘Uthman was no longer under his formal protection and Arab custom
now forbade him to take sides. So he could do nothing. Half in anger, half in
anguish he turned to ‘Uthman, and said, "Son of my friend, you would have
saved your eye, had you not renounced my protection. You have to thank
yourself for it."
‘Uthman replied,
I have longed for this. I lament not over the loss of one eye, because
the other waits for the same fate. Remember, while the Prophet suffers,
we want no peace (Halbiyyah, Vol. I, p. 348).

‘Umar Accepts Islam
About this time, another very important event took place. ‘Umar, who
later became the Second Khalifah of Islam, was still one of the fiercest and
the most feared enemies of Islam. He felt that no effective step had yet been
taken against the new Movement and decided to put an end to the Prophet’s
life. He took his sword and set out. A friend was puzzled to see him going and
asked where he was going and with what intent. "To kill Muhammad," said
‘Umar.
"But would you be safe from his tribe after this? And do you really know
how things are going? Do you know that your sister and her husband have
joined Islam?"
It came like a bolt from the blue and greatly upset ‘Umar. He decided to
go and have done with his sister and her husband first. As he reached their
house he heard a recitation going on inside. The voice was that of Khabbab
who was teaching them the Holy Book. ‘Umar entered the house swiftly.
Khabbab, alarmed by the hurried steps, had already hid himself. ‘Umar’s
sister, Fatimah, put away the leaves of the Quran. Confronting her and her
husband, ‘Umar said, "I hear you have renounced your own faith," and, saying
this, he raised his hand to strike her husband, who was incidentally his own
cousin. Fatimah threw herself between ‘Umar and her husband; so ‘Umar’s
hand fell on Fatimah’s face and struck her on the nose, from which blood
flowed freely. The blow made Fatimah all the braver. She said, "Yes, we are
Muslims now and shall remain so; do what you may." ‘Umar was a brave
man, though rough. His sister’s face, dyed red by his own hand, filled him
with remorse. Soon he was a changed man. He asked to be shown those leaves
of the Quran they were reading from. Fatimah refused lest he should tear them
up and throw them away. ‘Umar promised not to do so. But, said Fatimah, he
was not clean. ‘Umar offered to have a bath. Clean and cooled, he took the
leaves of the Quran in his hand. They contained a portion of the chapter
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Ta Ha. And he came upon the verses:
Verily I am Allah; there is no God beside Me. So serve Me, and observe
prayer for My remembrance. Surely the Hour is coming, and I am going
to manifest it, that every soul may be recompensed for its endeavour
(20:15, 16).
The firm assertion of God’s existence, the clear promise that Islam would
soon establish genuine worship in place of the customary one current in
Mecca—these and a host of other associated ideas must have moved ‘Umar.
He could contain himself no longer. Faith welled up in his heart and he said,
"How wonderful, how inspiring!" Khabbab came out of his hiding, and said,
"God is my witness, only yesterday I heard the Prophet pray for the
conversion of ‘Umar or ‘Amr Ibn Hisham. Your change is the result of that
prayer." ‘Umar’s mind was made up. He asked where the Prophet was and
made straight for him at Dar-e-Arqam, his bare sword still in his hand. As he
knocked at the door, the Prophet’s Companions could see ‘Umar through the
crevices. They feared lest he should have some evil design. But the Prophet
said, "Let him come in." ‘Umar entered, sword in hand. "What brings you?"
inquired the Prophet. "Prophet of God," said ‘Umar, "I am here to become a
Muslim." Allahu Akbar, cried the Prophet. Allahu Akbar, cried the
Companions. The hills around Mecca echoed the cries. News of the
conversion spread like wild fire and henceforward ‘Umar, the much-feared
persecutor of Islam, himself began to be persecuted along with other Muslims.
But ‘Umar had changed. He delighted now in suffering as he had delighted
before in inflicting suffering. He went about Mecca, a much harassed person.

Persecution Intensifies
Persecution became more and more serious and unbearable. Many
Muslims had already left Mecca. Those who stayed behind had to suffer more
than ever before. But Muslims swerved not a bit from the path they had
chosen. Their hearts were as stout as ever, their faith as steadfast. Their
devotion to the One God was on the increase and so was their hatred for the
national idols of Mecca. The conflict had become more serious than ever. The
Meccans convened another big meeting. At this they resolved on an all-out
boycott of the Muslims: The Meccans were to have no normal dealings with
Muslims. They were neither to buy from them, nor to sell them anything. The
Prophet, his family and a number of relations who, though not Muslims, still
stood by him, were compelled to take shelter in a lonely place, a possession of
Abu Talib. Without money, without means and without reserves, the Prophet’s
family and relations suffered untold hardships under this blockade. For three
years there was no slackening of it. Then at last, five decent members of the
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enemy revolted against these conditions. They went to the blockaded family,
offered to annul the boycott, and asked the family to come out. Abu Talib
came out and reproved his people. The revolt of the five became known all
over Mecca, but good feeling asserted itself again, and Meccans decided they
must cancel the savage boycott. The boycott was over, but not its
consequences. In a few days the Prophet’s faithful wife, Khadijah, met her
death, and a month later his uncle, Abu Talib.
The Holy Prophet had now lost the companionship and support of
Khadijah, and he and the Muslims had lost the good offices of Abu Talib.
Their passing away naturally also resulted in the loss of some general
sympathy. Abu Lahab, another uncle of the Prophet, seemed ready at first to
side with the Prophet. The shock of his brother’s death and regard for his
dying wish were still fresh in his mind. But the Meccans soon succeeded in
antagonizing him. They made use of the usual appeals. The Prophet taught
that disbelief in the Oneness of God was an offence, punishable in the
Hereafter; his teaching contradicted everything they had learnt from their
forefathers, and so on. Abu Lahab decided to oppose the Prophet more than
ever. Relations between Muslims and Meccans had become strained. A threeyear boycott and blockade had enlarged the gulf between them. Meeting and
preaching seemed impossible. The Prophet did not mind the ill-treatment and
the persecution; these were nothing so long as he had the chance to meet and
address people. But now it seemed that he had no such chance in Mecca.
General antagonism apart, the Prophet now found it impossible to appear in
any street or public place. If he did, they threw dust at him and sent him back
to his house. Once he returned home, his head covered with dust. A daughter
wept as she removed the dust. The Prophet told her not to weep for God was
with him. Ill-treatment did not upset the Prophet. He even welcomed it as
evidence of interest in his Message. One day, for instance, the Meccans by a
general intrigue said nothing to him nor did they ill-treat him in any way. The
Prophet retired home disappointed, until the reassuring voice of God made
him go to his people again.

The Prophet Goes to Ta’if
It seemed that in Mecca now nobody would listen to him and this made
him sad. He felt he was stagnating. So he decided to turn elsewhere for the
preaching of his Message, and he chose Ta’if, a small town about sixty miles
to the south-east of Mecca and famed for its fruit and its agriculture. The
Prophet’s decision was in keeping with the traditions of all Prophets.
Moses turned now to the Pharaoh, now to Israel, and now to Midian. Jesus,
similarly, turned now to Galilee, now to places across the Jordan, and now to
Jerusalem. So the Holy Prophet of Islam, finding that Meccans would ill-treat
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but not listen, turned to Ta’if. In polytheistic beliefs and practices Ta’if
was not behind Mecca. The idols to be found in the Ka‘bah were not the only,
nor the only important, idols in Arabia. One important idol, al-Lat, was to be
found in Ta’if; because of it, Ta’if also was a centre of pilgrimage. The
inhabitants of Ta’if were connected with those of Mecca by ties of blood; and
many green spots between Ta’if and Mecca were owned by Meccans. On
arrival at Ta’if, the Prophet had visits from its chiefs but none seemed
willing to accept the Message. The rank and file obeyed their leaders and
dismissed the teaching with contempt. This was not unusual. People immersed
in worldly affairs always regard such a Message as something of an
interference and even an offence. Because the Message is without visible
support—such as numbers or arms—they also feel they can dismiss it with
contempt. The Prophet was no exception. Reports of him had already
reached Ta’if, and here he now was, without arms or following, a lone
individual with only one companion, Zaid. The towns folk thought him a
nuisance which should be ended, if only to please their chiefs. They set
vagabonds of the town and street boys at him who pelted him with stones and
drove him out of the town. Zaid was wounded and the Prophet began to
bleed profusely. But the pursuit continued until this defenceless party of two
was several miles out of Ta’if. The Prophet was sorely grieved and dejected
when an angel descended upon him and asked if he would like his persecutors
to be destroyed. "No," said the Prophet. "I hope that of these very tormentors
would be born those who would worship the One True God" (Bukhari, Kitab
Bad’ul-Khalq).
Exhausted and dejected, he stopped at a vineyard owned by two Meccans
who happened to be present. They were among his persecutors at Mecca, but
on this occasion they became sympathetic. Was it because a Meccan had been
ill-treated by the people of Ta’if, or was it because a spark of human kindness
suddenly glowed in their hearts? They sent to the Prophet a tray full of grapes
with a Christian slave, ‘Addas by name and belonging to Nineveh. ‘Addas
presented the tray to the Prophet and his companion. While he looked
wistfully at them, he became more curious than ever when he heard the
Prophet say, "In the name of Allah, the Gracious, the Merciful." His Christian
background was enlivened and he felt he was in the presence of a Hebrew
Prophet. The Prophet asked him where he belonged and ‘Addas said Nineveh,
upon which the Prophet said, "Jonah, son of Amittai, who belonged to
Nineveh, was a holy man, a Prophet like me." The Prophet also told ‘Addas of
his own Message. ‘Addas felt charmed and believed at once. He embraced the
Prophet with tears in his eyes and started kissing his head, hands and feet. The
meeting over, the Prophet turned again to Allah and said:
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Allah, I submit my plaint to Thee. I am weak, and without means. My
people look down upon me. Thou art Lord of the weak and the poor
and Thou art my Lord. To whom wilt Thou abandon me—to strangers
who push me about or to the enemy who oppresses me in my own
town? If Thou art not angered at me, I care not for my enemy. Thy
mercy be with me. I seek refuge in the light of Thy face. It is Thou
Who canst drive away darkness from the world and give peace to all,
here and hereafter. Let not Thy anger and Thy wrath descend on me.
Thou art never angry except when Thou art pleased soon after. And
there is no power and no refuge except with Thee (Hisham and Tabari).
Having said this prayer, he set back for Mecca. He stopped en route at
Nakhlah for a few days and set out again. According to Meccan tradition he
was no longer a citizen of Mecca. He had left it because he thought it hostile
and could not return to it except with the permission of the Meccans.
Accordingly, he sent word to Mut‘im bin ‘Adi—a Meccan chief, to ask if
Meccans would permit him to come back. Mut‘im, though as bitter an enemy
as any other, possessed nobility of heart. He collected his sons and relatives.
Arming themselves, they went to the Ka‘bah. Standing in the courtyard he
announced he was permitting the Prophet to return. The Prophet then
returned, and made a circuit of the Ka‘bah. Mut‘im, his sons and relatives,
with swords unsheathed, then escorted the Prophet to his house. It was not
protection in the customary Arabian sense which had been extended to the
Prophet. The Prophet continued to suffer and Mut‘im did not shield him
further. Mut‘im’s act amounted to a mere declaration of formal permission for
the Prophet to return.
The Prophet’s journey to Ta’if has extorted praise even from the enemies
of Islam. Sir William Muir, in his biography of the Prophet, writes (speaking
of the journey to Ta’if):
There is something lofty and heroic in this journey of Mahomet to
Tayif; a solitary man, despised and rejected by his own people, going
boldly forth in the name of God, like Jonah to Nineveh, and
summoning an idolatrous city to repent and to support his mission. It
sheds a strong light on the intensity of his belief in the divine origin of
his calling (The Life of Mahomet by Sir W. Muir, 1923 edition, pp. 112-113).
Mecca returned to its old hostility. The Prophet’s home town again
became hell for him. But he continued to tell people of his Message. The
formula, "God is One", began to be heard here and there. With love and
regard, and with a sense of fellow-feeling, the Prophet persisted in the
exposition of his Message. People turned away but he addressed them again
and again. He made his proclamation, whether the people cared or not, and
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persistence seemed to pay. The handful of Muslims who had returned from
Abyssinia and had decided to stay, preached secretly to their friends,
neighbours and relations. Some of these were persuaded to declare themselves
openly and to share the sufferings of other Muslims. But many, though
persuaded at heart, did not have the courage to confess openly; they waited for
the kingdom of God to come to the earth.
In the meantime revelations received by the Prophet began to hint at the
near possibility of migration from Mecca. Some idea of the place they were to
migrate to was also given to him. It was a town of wells and date-groves. He
thought of Yamamah. But soon the thought was dismissed. He then waited in
the assurance that whatever place they were destined to go to would certainly
become the cradle of Islam.

Islam Spreads to Medina
The annual Hajj drew near, and from all parts of Arabia pilgrims began to
arrive in Mecca. The Prophet went wherever he found a group of people,
expounded to them the idea of One God and told them to give up excesses of
all kinds and prepare for the Kingdom of God. Some listened and became
interested. Some wished to listen but were sent away by the Meccans. Some
who had already made up their minds, stopped to ridicule. The Prophet was in
the valley of Mina when he saw a group of six or seven people. He found that
they belonged to the Khazraj tribe, one in alliance with the Jews. He asked
them if they would listen to what he had to say. They had heard of him and
were interested; so they agreed. The Prophet spent sometime telling them that
the Kingdom of God was at hand, that idols were going to disappear, that the
idea of One God was due to triumph, and piety and purity were once again
going to rule. Would they not, in Medina, welcome the Message? The group
became much impressed. They accepted the Message and promised, on their
return to Medina, to confer with others and report next year whether Medina
would be willing to receive Muslim refugees from Mecca. They returned and
conferred with their friends and relations. There were, at the time, two Arab
and three Jewish tribes at Medina. The Arab tribes were the Aus and the
Khazraj and the Jewish tribes the Banu Quraizah, the Banu Nadir, and the
Banu Qainuqa‘. The Aus and the Khazraj were at war. The Quraizah and the
Nadir were in alliance with the Aus and the Qainuqa‘ with the Khazraj. Tired
of unending warfare, they were inclined to peace. At last they agreed to
acknowledge the Khazraj Chief, ‘Abdullah bin Ubayy bin Salul, as King of
Medina. From the Jews, the Aus and the Khazraj had heard of prophecies in
the Bible. They had heard Jewish tales of the lost glory of Israel and of the
advent of a Prophet "like unto Moses". This advent was near at hand, the Jews
used to say. It was to mark the return to power of Israel and the destruction of
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their enemies. When the people of Medina heard of the Prophet, they became
impressed and began to ask if this Meccan Prophet was not the Prophet they
had heard of from the Jews. Many young men readily believed. At the next
Hajj twelve men from Medina came to Mecca to join the Prophet. Ten of
these belonged to the Khazraj and two to the Aus tribe. They met the Prophet
in the valley of Mina and, holding the Prophet’s hand, solemnly declared their
belief in the Oneness of God and their resolve to abstain from all common
evils, from infanticide, and from making false accusations against one
another. They also resolved to obey the Prophet in all good things. When they
returned to Medina, they started telling others of their new faith. Zeal
increased. Idols were taken out of their niches and thrown on the streets.
Those who used to bow before images began to hold their heads high. They
resolved to bow to none except the One God. The Jews wondered. Centuries
of friendship, exposition and debate had failed to produce the change which
this Meccan teacher had produced in a few days. The people of Medina would
go to the few Muslims in their midst and make inquiries about Islam. But the
few Muslims could not cope with the large numbers of inquiries, nor did they
know enough. They decided, therefore, to address a request to the Prophet to
send them someone to teach Islam. The Prophet agreed to send Mus‘ab, one
of the Muslims who had been in Abyssinia. Mus‘ab was the first missionary
of Islam to go out of Mecca. At about this time, the Prophet had a grand
promise from God. He had a vision in which he saw that he was in Jerusalem
and Prophets had joined behind him in congregational worship. Jerusalem
only meant Medina, which was going to become the centre of the worship of
the One God. Other Prophets congregating behind the Prophet of Islam meant
that men following different Prophets would join Islam, and Islam would thus
become a universal religion.
Conditions in Mecca had now become most critical. Persecution had
assumed the worst possible form. Meccans laughed at this vision and
described it as wishful thinking. They did not know that the foundations of the
New Jerusalem had been laid. Nations of the East and the West were agog.
They wanted to hear the Last Great Message of God. In those very days the
Kaiser and the Chosroes of Iran went to war with each other. Chosroes was
victorious. Syria and Palestine were overrun by Iranian armies. Jerusalem was
destroyed. Egypt and Asia Minor were mastered. At the mouth of the
Bosphorus, only ten miles from Constantinople, Iranian Generals were able to
pitch their tents. Meccans rejoiced over Iranian victories and said the
judgement of God had been delivered—the idol-worshippers of Iran had
defeated a People of the Book. At that time, the Holy Prophet received the
following revelation:
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The Romans have been defeated in the land nearby, and they, after their
defeat, will be victorious in a few years—Allah’s is the command before
and after that—and on that day will the believers rejoice with the help
of Allah. He helps whom He pleases; and He is the Mighty, the
Merciful. Allah has made this promise. Allah breaks not His promise,
but most men know not (30:3-7).
The prophecy was fulfilled in a few years. The Romans defeated the
Iranians and recovered the territories they had lost to them. The part of the
prophecy which said, "On that day the believers shall rejoice with the help of
God", was also fulfilled. Islam began to advance. The Meccans believed they
had put an end to it by persuading people not to listen to Muslims but to show
active hostility instead. Right at this time the Prophet received in his
revelations news of victories for Muslims, and destruction for Meccans. The
Prophet announced the following verses:
And they say, "Why does he not bring us a Sign from his Lord?" Has
there not come to them the clear evidence in what is contained in the
former books? And if We had destroyed them with a punishment
before it, they would have surely said, "Our Lord, wherefore didst Thou
not send to us a Messenger that we might have followed Thy
commandments before we were humbled and disgraced?" Say, "Each
one is waiting; wait ye, therefore, and you will know who are the people
of the right path and who follow true guidance" (20:134-136).
The Meccans complained of lack of Signs. They were told that the
prophecies about Islam and the Prophet recorded in earlier books should be
enough. Had Meccans been destroyed before the Message of Islam could be
explained to them, they would have complained of lack of chance to consider
the Signs.
The Meccans must, therefore, wait.
Revelations promising victory for believers and defeat for disbelievers
were being received everyday. When the Meccans looked at their own power
and prosperity and at the powerlessness and poverty of Muslims, and then
heard of the promises of divine help and of Muslim victories in the
Prophet’s daily revelations, they wondered and wondered. Were they mad or
was the Prophet mad? They were hoping that persecution would compel the
Muslims to give up their faith and return to the Meccans, that the Prophet
himself and his closest followers would begin to have doubts about his claims.
But instead of this they had to listen to confident affirmations like the
following:
Nay, I swear by all that you see, and by all that you see not that it is
surely the message brought by an honoured Messenger. And it is not
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the word of a poet; little is it that you believe; nor is it the utterance of
a soothsayer; little is it that you heed. It is a revelation from the Lord of
the worlds. And if he had forged any sayings in Our name, We would
surely have seized him by the right hand, and then surely would We
have severed his life-artery, and not one of you could have held Us off
from him. And surely it is an admonition for the God-fearing. And,
surely, We know that some of you reject Our Signs. And, surely, it is a
source of anguish for the disbelievers. And, surely, it is the true
certainty. So glorify the name of thy Lord, the Great (Quran 69:39-53).
Meccans were warned that all their fond hopes would be smashed. The
Prophet was neither a poet, nor a soothsayer nor a pretender. The Quran was a
reading for the pious. True, it had its deniers. But it also had its secret
admirers, those who were jealous of its teaching and its truths. The promises
and prophecies contained in it would all be fulfilled. The Prophet was asked to
ignore all opposition and go on celebrating his Mighty God.
The third Hajj arrived. Among the pilgrims from Medina was a large
party of Muslims. Owing to Meccan opposition these Muslims from Medina
wished to see the Prophet in private. The Prophet’s own thoughts were turning
more and more to Medina, as a likely place for migration. He mentioned this
to his closest relations but they tried to dissuade him from all thoughts of this
kind. They pleaded that though Mecca was full of opposition, it offered the
support of several influential relations. The prospects at Medina were all
uncertain and, should Medina prove as hostile as Mecca, would the Prophet’s
Meccan relations be able to help? The Prophet, however, was convinced that
migration to Medina had been decreed. So he rejected the advice of his
relations and decided to migrate to Medina.

First Pledge of ‘Aqabah
After midnight, the Prophet again met the Muslims from Medina in the
valley of ‘Aqabah. His uncle ‘Abbas was with him. The Muslims from
Medina numbered seventy-three, out of whom sixty-two belonged to the
Khazraj tribe and eleven to the Aus. The party included two women, one
being Ummi ‘Ammarah, of the Banu Najjar. They had been taught Islam by
Mus‘ab, and were full of faith and determination. They all proved to be pillars
of Islam. Ummi ‘Ammarah is an example. She instilled in her children
undying loyalty to Islam. One of her sons, Habib, was taken prisoner by
Musailimah, the Pretender, in an encounter after the Prophet’s death.
Musailimah tried to unsettle Habib’s faith. "Do you believe Muhammad to be
a Messenger of God?" he asked. "Yes," was the reply. "Do you believe me to
be a Messenger of God?" asked Musailimah. "No," replied Habib. Upon this
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Musailimah ordered one of his limbs to be cut off. This done, he asked Habib
again, "Do you believe Muhammad to be a Messenger of God?" "Yes,"
replied Habib. "Do you believe me to be a Messenger of God?" "No."
Musailimah ordered another limb to be cut off Habib’s body. Limb after limb
was cut off in this way and Habib’s body was reduced to many pieces. He
died a cruel death, but left behind an unforgettable example of personal
heroism and sacrifice for the sake of religious conviction (Halbiyyah, Vol. 2,
p. 17).
Ummi ‘Ammarah accompanied the Prophet in several wars.
This party of Medina Muslims, in short, attained to great distinction for
their loyalty and faith. They came to Mecca not for wealth, but for faith; and
they had it in abundance.
Moved by family ties and feeling legitimately responsible for the safety
of the Prophet, ‘Abbas thus addressed the party:
O Khazraj, this my relation is respected here by his people. They are
not all Muslims, yet they protect him. But he has chosen now to leave
us and go to you. O Khazraj, do you know what will happen? All
Arabia will be against you. If you realize the risks entailed by your
invitation, then take him away; if you do not, then give up your
intention and let him stay here.
The leader of this party Al-Bara’ replied assuredly:
We have heard you. Our resolution is firm. Our lives are at the disposal
of the Prophet of God. We are decided, and only await his decision
(Halbiyyah, Vol. 2, p. 18).
The Prophet gave a further exposition of Islam and its teaching.
Explaining this, he told the party that he would go to Medina if they would
hold Islam as dear as they held their wives and children. He had not quite
finished when this party of seventy-three devotees cried, 'Yes,' 'Yes,' in one
voice. In their zeal they forgot that they could be overheard. ‘Abbas cautioned
them to speak low. But the party was full of faith. Death now was nothing in
their eyes. When ‘Abbas cautioned the party, one of them said aloud, "We are
not afraid, O Prophet of God. Permit us, and we can deal with the Meccans
right now and avenge the wrongs they have done you." But the Prophet said
he had not yet been commanded to fight.
The party then took the oath of fealty and the meeting dispersed.
The Meccans did get to know of this meeting. They went to the Medina
encampment to complain against these visitors to their chiefs. ‘Abdullah bin
Ubayy bin Salul—Chief of chiefs—knew nothing of what had happened. He
assured the Meccans that it must be some false rumour which they had heard.
The people of Medina had accepted him as their leader and could not do
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anything without his knowledge and permission. He did not know that the
people of Medina had cast off the rule of Satan and accepted the rule of God
instead.

The Hijrah
The party returned to Medina and the Prophet and his followers started
preparations for migration. Family after family began to disappear. Muslims,
certain that the Kingdom of God was near, were full of courage. Sometimes a
whole lane would be emptied in the course of a night. In the morning
Meccans would see the doors locked and realize that the residents had
migrated to Medina. The growing influence of Islam amazed them.
At last not a single Muslim remained in Mecca save a few slave converts,
the Prophet himself, Abu Bakr and ‘Ali. The Meccans realized that their prey
was about to escape. The chiefs assembled again and decided they should now
kill the Prophet. By a special divine design, it seems, the date they appointed
for killing the Prophet was appointed for his escape. When the Meccan party
was collecting in front of the Prophet’s house with intent to kill, the Prophet
was moving out in the secrecy of the night. The Meccans must have feared
anticipation of their foul design by the Prophet. They proceeded cautiously
and when the Prophet himself passed by, they took him for someone else, and
withdrew to avoid being noticed. The Prophet’s closest friend Abu Bakr had
been informed of the Prophet’s plan the day before. He duly joined and then
both left Mecca, and took shelter in a cave called Thaur, about three or four
miles from Mecca over a hill. When the Meccans learnt of the Prophet’s
escape, they collected and sent a force in pursuit. Led by a tracker, they
reached Thaur. Standing at the mouth of the cave in which the Prophet and
Abu Bakr sat hiding, the tracker said that Muhammad was either in the cave
or had ascended to heaven. Abu Bakr heard this and his heart sank. "The
enemy has nearly got us," he whispered. "Fear not, God is with us," replied the
Prophet. "I fear not for myself," went on Abu Bakr, "but for you. For, if I die, I
am but an ordinary mortal; but if you die, it will mean death to faith and spirit"
(Zurqani). "Even so, fear not," assured the Prophet, "We are not two in this
cave. There is a third—God" (Bukhari).
Meccan tyranny was destined to end. Islam was to have the chance to
grow. The pursuers were deceived. They ridiculed the tracker’s judgement. It
was too open a cave, they said, for anybody to take shelter in, for with snakes
and vipers it was none too safe. If they had but bent a little, they could have
sighted the two. But they did not, and dismissing the tracker, they returned to
Mecca.
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For two days the Prophet and Abu Bakr waited in the cave. On the third
night, according to the plan, two fleet camels were brought to the cave, one
for the Prophet and the guide; the other for Abu Bakr and his servant, ‘Amir
bin Fuhairah.

Suraqah Pursues The Prophet
Before setting out, the Prophet looked back at Mecca. Emotions welled
up in his heart. Mecca was his birthplace. He had lived there as child and man
and had received there the divine call. It was the place where his forefathers
had lived and flourished since the time of Ishmael. With these thoughts, he
had a last long look at it and then said, "Mecca, thou art dearer to me than any
other place in the world, but thy people would not let me live here." Upon this
Abu Bakr said, "The place hath turned out its Prophet. It only awaiteth its
destruction." The Meccans, after the failure of their pursuit, put a prize on the
heads of the two fugitives. Whoever captured and restored to the Meccans the
Prophet or Abu Bakr dead or alive was to have a reward of a hundred camels.
The announcement was made among the tribes around Mecca. Tempted by the
reward, Suraqah bin Malik, a Bedouin chief, started in pursuit of the party
and ultimately sighted them on the road to Medina. He saw two mounted
camels and, feeling sure they were bearing the Prophet and Abu Bakr, spurred
on his horse. The horse reared and fell before it had gone very far and
Suraqah fell with it. Suraqah’s own account of what happened is interesting.
He says:
After I fell from the horse, I consulted my luck in the superstitious
fashion common with Arabs by a throw of the arrows. The arrows
boded ill-luck. But the temptation of the reward was great. I mounted
again and resumed my pursuit and nearly overtook the party. The
Prophet rode with dignity, and did not look back. Abu Bakr, however,
looked back again and again (evidently, out of fear for the safety of the
Prophet). As I neared them, my horse reared again, and I fell off. I
consulted the arrows again; and again they boded ill-luck. My horse's
hoofs sank deep into the sand. Mounting again and resuming the
pursuit seemed difficult. I then understood that the party was under
divine protection. I called out to them and entreated them to stop.
When near enough I told them of my evil intention and of my change
of heart. I told them I was giving up the pursuit and returning. The
Prophet let me go, but made me promise not to reveal their
whereabouts to anybody. I became convinced that the Prophet was a
true one, destined to succeed. I requested the Prophet to write me a
guarantee of peace to serve me when he became supreme. The Prophet
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asked ‘Amir bin Fuhairah to write me a guarantee, and he did. As I got
ready to return with it, the Prophet received a revelation about the
future and said, "Suraqah, how wilt thou feel with the gold bangles of
the Chosroes on thy wrists?" Amazed at the prophecy I asked, "Which
Chosroes? Chosroes bin Hormizd, the Emperor of Iran?" The Prophet
said, "Yes" (Usdul-Ghabbah).
Sixteen or seventeen years later the prophecy was literally fulfilled.
Suraqah accepted Islam and went to Medina. The Prophet died, and after him,
first Abu Bakr, and then ‘Umar became the Khalifah of Islam. The growing
influence of Islam made the Iranians jealous and led them to attack the
Muslims but, instead of subjugating the Muslims, they were themselves
subjugated by them. The capital of Iran fell to the Muslims who captured its
treasures, including the gold bangles which the Chosroes wore at state
functions. After his conversion, Suraqah used to describe his pursuit of the
Prophet and his party and to tell of what passed between him and the
Prophet. When the spoils of the war with Iran were placed before ‘Umar, he
saw the gold bangles and remembered what the Prophet had told Suraqah.
It was a grand prophecy made at a time of utter helplessness. ‘Umar decided
to stage a visible fulfilment of the prophecy. He, therefore, sent for Suraqah
and ordered him to put on the gold bangles. Suraqah protested that the
wearing of gold by men had been forbidden by Islam. ‘Umar said that this
was true, but that the occasion was an exception. The Prophet had foreseen
Chosroes’ gold bangles on his wrists; therefore he had to wear them now, even
on pain of punishment. Suraqah was objecting out of deference to the
Prophet’s teaching; otherwise he was as eager as anyone else to provide
visible proof of the fulfilment of the great prophecy. He put on the bangles
and Muslims saw the prophecy fulfilled (Usdul-Ghabbah). The fugitive
Prophet had become a king. He himself was no longer in this world. But
those who succeeded him could witness the fulfilment of his words and
visions.

The Prophet Arrives at Medina
To return to our narrative of the Hijrah. After the Prophet had dismissed
Suraqah he continued his journey to Medina unmolested. When he reached
Medina, the Prophet found the people waiting impatiently. A more auspicious
day could not have dawned for them. For, the sun which had risen for Mecca
had come instead to shine on Medina.
News that the Prophet had left Mecca had reached them, so they were
expecting his arrival. Parties of them went miles out of Medina to look for
him. They went in the morning and returned disappointed in the evening.
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When at last the Prophet did reach Medina, he decided to stop for a while in
Quba, a nearby village. A Jew had seen the two camels and had decided that
they were carrying the Prophet and his Companions. He climbed an eminence
and shouted, "Sons of Qaila, he for whom you waited has come." Everyone in
Medina who heard this cry rushed to Quba, while the people of Quba,
overjoyed at the arrival of the Prophet in their midst sang songs in his
honour.
The utter simplicity of the Prophet is illustrated by an incident which took
place at this time at Quba. Most people in Medina had not seen the Prophet
before. When they saw his party sitting under a tree, many of them took Abu
Bakr for the Prophet. Abu Bakr, though younger, had a greyer beard and was
better dressed than the Prophet. So they turned to him and sat in front of him,
after showing him the obeisance due to the Prophet. When Abu Bakr saw that
he was being mistaken for the Prophet, he rose, took his mantle and hung it
against the sun and said, "Prophet of God, you are in the sun. I make this
shade for you" (Bukhari). With tact and courtesy he made plain to visitors
from Medina their error. The Prophet stopped at Quba for ten days, after
which the people of Medina took him to their city. When he entered the town,
he found that all the people, men, women and children, had turned out to
receive him. Among the songs they sang was:
Moon of the fourteenth night has risen on us from behind al-Wida‘. So
long as we have in our midst one who calls us to God, it is incumbent
upon us to tender our thanks to God. To you who have been sent to us
by God we present our perfect obedience (Halbiyyah).
The Prophet did not enter Medina from the eastern side. When the people
of Medina described him as a "moon of the fourteenth night", they meant that
they were living in the dark before the Prophet came to shed his light upon
them. It was a Monday when the Prophet entered Medina. It was a Monday
when he left the cave Thaur and, strange as it may seem, it was a Monday on
which he took Mecca about ten years later.

Abu Ayyub Ansari as Prophet’s host
While the Prophet was in Medina, everybody longed to have the honour
of being his host. As his camel passed through a lane, families would line up
to receive him. With one voice they would say, "Here we are with our homes,
our property and our lives to receive you and to offer our protection to you.
Come and live with us." Many would show greater zeal, go forward and hold
the reins of the camel and insist on the Prophet’s dismounting in front of their
doors and entering their houses. Politely the Prophet would refuse saying,
"Leave my camel alone. She is under the command of God; she will stop
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where God wants her to stop." Ultimately it stopped on a site which belonged
to orphans of the Banu Najjar tribe. The Prophet dismounted and said, "It
seems that this is where God wants us to stop." He made enquiries. A trustee
of the orphans came forward and offered the site for the use of the Prophet.
The Prophet replied that he would not accept the offer unless he were allowed
to pay. A price was settled and the Prophet decided to build a mosque and
some houses on it. This settled, the Prophet asked who lived nearest to the
site. Abu Ayyub Ansari came forward and said that his house was the nearest
and that his services were at the Prophet’s disposal. The Prophet asked him to
prepare a room in his house for him. Abu Ayyub’s house was double-storeyed.
He offered to let the Prophet have the upper storey. But the Prophet preferred
to have the lower storey for the convenience of his visitors.
The devotion which the people of Medina had for the Prophet showed
itself again. Abu Ayyub agreed to let the Prophet have the lower storey, but
refused to go to sleep on a floor under which lived the Prophet. He and his
wife thought it discourteous to do so. A pitcher of water was accidentally
broken and water flowed on the floor. Abu Ayyub, fearing lest some water
should drip through to the room occupied by the Prophet, took his quilt and
with it dried up the water before any could drip through. In the morning he
called on the Prophet and narrated the events of the night before, upon hearing
which the Prophet agreed to occupy the upper storey. Abu Ayyub prepared
meals and sent them up. The Prophet ate whatever he wanted and Abu Ayyub
whatever remained. After a few days, others demanded a share in entertaining
the Prophet. Until the Prophet settled in his own house and made his own
arrangements he was entertained by the people of Medina in turn. A widow
had an only son named Anas, aged about eight or nine. She brought the boy to
the Prophet and offered him for the Prophet’s personal service. This Anas
became immortalized in the annals of Islam. He became a very learned man,
and also rich. He attained to over one hundred years of age and in the days of
the Khalifahs was held in great esteem by everybody. Anas is reported to have
said that although he went into the service of the Prophet as a boy and
remained with him until the Prophet died, never did the Prophet speak
unkindly to him, nor did he ever admonish him, nor did he ever set him a duty
harder than he could perform. During his stay in Medina, the Prophet had only
Anas with him. The testimony of Anas, therefore, reveals the Prophet’s
character as it developed in the days of his growing power and prosperity at
Medina.
Later, the Prophet sent his freedman Zaid to Mecca to fetch his family
and relations. The Meccans had been stupefied by the sudden and wellplanned departure of the Prophet and his followers. For sometime, therefore,
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they did nothing to vex him. When the Prophet’s family and the family of Abu
Bakr left Mecca they raised no difficulty. The two families reached Medina
unmolested. In the meantime the Prophet laid the foundations of a mosque on
the site he had bought for the purpose. After this, he built houses for himself
and for his Companions. About seven months were spent on their completion.

Life Unsafe at Medina
Within a few days of the Prophet’s arrival in Medina, the pagan tribes
there became interested in Islam and a majority of them joined. Many, not
persuaded at heart, also joined. In this way a party joined the fold of Islam
who were not Muslims at heart. Its members played a very sinister part in
subsequent history. Some of them became sincere Muslims. Others remained
insincere and kept intriguing against Islam and Muslims. Some refused to join
at all. But they could not stand the growing influence of the new faith, so they
migrated from Medina to Mecca. Medina became a Muslim town. In it was
established the worship of the One God. There was not a second town in the
world then which could make this claim. It was no small joy to the Prophet
and his friends that within a few days of their migration a whole town had
agreed to give up the worship of idols and to establish instead the worship of
the One Invisible God. But there was no peace yet for Muslims. In Medina
itself a party of Arabs had only outwardly joined Islam. Inwardly, they were
the sworn enemies of the Prophet. Then there were the Jews, who
continuously intrigued against him. The Prophet was aware of these dangers.
He remained alert and urged his friends and followers to be on their guard. He
often remained awake the whole night (Bari, Vol. 6, p. 60). Tired by nightlong vigilance he once expressed a desire for help. Soon he heard the sound of
armour. "What is this?" he asked. "It is Sa‘d bin Waqqas, O Prophet, who has
come to do sentinel duty for you" (Bukhari and Muslim). The people of
Medina were alive to their great responsibility. They had invited the Prophet
to come and live in their midst and it was now their duty to protect him. The
tribes took counsel and decided to guard the Prophet’s house in turn.
In the unsafety of his person and in the absence of peace for his
followers, there was no difference between the Prophet’s life at Mecca and his
life at Medina. The only difference was that at Medina Muslims were able to
worship in public in the mosque which they had built in the name of God.
They were able to assemble for this purpose five times in the day without let
or hindrance.
Two or three months passed. The people of Mecca recovered from their
bewilderment and started making plans for the vexation of Muslims. They
soon found that it did not fulfil their purpose merely to trouble Muslims in and
around Mecca. It was necessary to attack the Prophet and his followers at
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Medina and turn them out of their new refuge. Accordingly they addressed a
letter to ‘Abdullah bin Ubayy ibn Salul, a leader of Medina, who, before the
Prophet’s arrival, had been accepted as king of Medina by all parties. They
said in this letter that they had been shocked at the Prophet’s arrival at Medina
and that it was wrong on the part of the people of Medina to afford refuge to
him. In the end they said:
Now that you have admitted our enemy in your home, we swear by
God and declare that we, the people of Mecca, will join in an attack on
Medina unless you, the people of Medina, agree to turn him out of
Medina or give him a joint fight. When we attack Medina, we will put to
the sword all able-bodied men and enslave all women (Abu Dawud,
Kitabul-Kharaj).
‘Abdullah bin Ubayy ibn Salul thought this letter a Godsend. He
consulted other hypocrites in Medina and persuaded them that if they allowed
the Prophet to live in peace among them, they would invite the hostility of
Mecca. It behoved them, therefore, to make war upon the Prophet, if only in
order to appease the Meccans. The Prophet got to know of this. He went to
‘Abdullah bin Ubayy ibn Salul and tried to convince him that such a step
would prove suicidal. Many people in Medina had become Muslims and were
prepared to lay down their lives for Islam. If ‘Abdullah declared war upon
Muslims, the majority of the people of Medina would fight on the side of
Muslims. Such a war would, therefore, cost him dear and spell his own
destruction. ‘Abdullah, impressed by this advice, was dissuaded from his
plans.
At this time, the Prophet took another important step. He collected the
Muslims and suggested that every two Muslims should become linked
together as two brothers. The idea was well received. Medinite took Meccan
as his brother. Under this new brotherhood, the Muslims of Medina offered to
share their property and their belongings with the Muslims of Mecca. One
Medinite Muslim offered to divorce one of his two wives and to have her
married to his Meccan brother. The Meccan Muslims declined to accept the
offers of the Muslims of Medina out of regard for the needs of the latter. But
the Muslims of Medina remained insistent, and the point had to be referred to
the Prophet. The Muslims of Medina urged that the Meccan Muslims were
their brothers; so, they had to share their property with them. The Meccan
Muslims did not know how to manage land. But they could share the produce
of the land if not the land itself. The Meccan Muslims declined with thanks
this incredibly generous offer, and preferred to stick to their own vocation of
trade. Many Meccan Muslims became rich again. But Muslims of Medina
always remembered their offer to share their property with Meccan Muslims.
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Many a time when a Medinite Muslim died, his sons divided the inheritance
with their Meccan brothers. For many years, the practice continued, until the
Quran abolished it by its teaching about the division of inheritance (Bukhari
and Muslim).

Pact Between Various Tribes of Medina
Besides uniting Meccan and Medinite Muslims in a brotherhood, the
Holy Prophet instituted a covenant between all the inhabitants of Medina. By
this covenant, Arabs and the Jews were united into a common citizenship with
Muslims. The Prophet explained to both Arabs and Jews that before the
Muslims emerged as a group in Medina, there were only two groups in their
town, but with Muslims now, there were three groups. It was but proper that
they should enter into an agreement which should be binding upon them all,
and which should assure to all of them a measure of peace. Eventually an
agreement was arrived at. The agreement said:
Between the Prophet of God and the faithful on the one hand, and all
those on the other, who voluntarily agree to enter. If any of the
Meccan Muslims is killed, the Meccan Muslims will themselves be
responsible. The responsibility for securing the release of their
prisoners will also be theirs. The Muslim tribes of Medina similarly will
be responsible for their own lives and their prisoners. Whoever rebels
or promotes enmity and disorder will be considered a common enemy.
It will be the duty of all the others to fight against him, even though he
happens to be a son or a close relation. If a disbeliever is killed in battle
by a believer, his Muslim relations will seek no revenge. Nor will they
assist disbelievers against believers. The Jews who join this covenant
will be helped by Muslims. The Jews will not be put to any hardship.
Their enemies will not be helped against them. No disbeliever will give
quarter to anybody from Mecca. He will not act as a trustee for any
Meccan property. In a war between Muslims and disbelievers he will
take no part. If a believer is maltreated without cause, Muslims will
have the right to fight against those who maltreat. If a common enemy
attack Medina, the Jews will side with the Muslims and share the
expenses of the battle. The Jewish tribes in covenant with the other
tribes of Medina will have rights similar to those of Muslims. The Jews
will keep to their own faith, and Muslims to their own. The rights
enjoyed by the Jews will also be enjoyed by their followers. The citizens
of Medina will not have the right to declare war without the sanction
of the Prophet. But this will not prejudice the right of any individual to
avenge an individual wrong. The Jews will bear the expenses of their
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own organization, and Muslims their own. But in case of war, they will
act with unity. The city of Medina will be regarded as sacred and
inviolate by those who sign the covenant. Strangers who come under
the protection of its citizens will be treated as citizens. But the people
of Medina will not be allowed to admit a woman to its citizenship
without the permission of her relations. All disputes will be referred for
decision to God and the Prophet. Parties to this covenant will not have
the right to enter into any agreement with the Meccans or their allies.
This, because parties to this covenant agree in resisting their common
enemies. The parties will remain united in peace as in war. No party will
enter into a separate peace. But no party will be obliged to take part in
war. A party, however, which commits any excess will be liable to a
penalty. Certainly God is the Protector of the righteous and the faithful,
and Muhammad is His Prophet (Hisham).
This is the covenant in brief. It has been prepared from scraps to be found
in historical records. It emphasizes beyond any doubt that in settling disputes
and disagreements between the parties at Medina, the guiding principles were
to be honesty, truth and justice. Those committing excesses were to be held
responsible for those excesses. The covenant makes it clear that the Prophet of
Islam was determined to treat with civility and kindness the other citizens of
Medina, and to regard them and deal with them as brethren. If disputes and
conflicts arose later, the responsibility rested with the Jews.
As we have already said, two or three months passed away before
Meccans could renew their planned hostility against Islam. An occasion was
provided by Sa‘d bin Mu‘adh, Chief of the Aus tribe of Medina, who arrived
at Mecca for the circuit of the Ka‘bah. Abu Jahl saw him do this and said,
"After giving protection to this apostate Muhammad, do you expect you can
come to Mecca and circuit the Ka‘bah in peace? Do you think you can protect
and save him? I swear by God, that had it not been for Abu Sufyan, you could
not have returned safe to your family."
Sa‘d bin Mu‘adh replied, "Take it from me, if you Meccans stop us from
visiting and circuiting the Ka‘bah, you will have no peace on your road to
Syria." At about that time Walid bin Mughirah, a Meccan chief, became
seriously ill. He apprehended that his end had come. The other chiefs of
Mecca were sitting around. Walid could not control himself and began to cry.
The Meccan chiefs wondered at this and asked him why he was crying. "Do
you think I am afraid of death? No, it is not death I fear. What I fear is lest the
Faith of Muhammad should spread and even Mecca go under him." Abu
Sufyan assured Walid that as long as they lived they would resist with their
lives the spread of this Faith (Khamis, Vol. I).
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Meccans Preparing to Attack Medina
From this narration of events it is quite clear that the lull in Meccan
hostility was only temporary. The leaders of Mecca were preparing for a
renewed attack on Islam. Dying chiefs bound their survivors to oaths of
hostility against the Prophet, and roused them to war against him and his
followers. The people of Medina were invited to take up arms against the
Muslims and were warned that, if they refused to do so, the Meccans and their
allied tribes would attack Medina, kill their men and enslave their women. If
the Prophet had stood aside and done nothing for the defence of Medina, he
would have incurred a terrible responsibility. The Prophet, therefore, instituted
a system of reconnaissance. He sent parties of men to places round about
Mecca to report on signs of preparations for war. Now and then, there were
incidents—scuffles and fights—between these parties and Meccans. European
writers say these incidents were initiated by the Prophet and that, therefore, in
the wars which ensued, he was the aggressor. But we have before us the
thirteen years of Meccan tyranny, their intrigues for antagonizing the people
of Medina against the Muslims, and the threatened attack upon Medina itself.
Nobody who remembers all this can charge the Prophet with the responsibility
for initiating these incidents. If he sent out parties of Muslims for purpose of
reconnaissance, it was in self-defence. Thirteen years of tyranny were
justification enough for the preparations of Muslims for self-defence. If wars
ensued between them and their Meccan enemy, the responsibility did not lie
with Muslims. The slender grounds on which Christian nations today declare
war against one another are well known. If half of what the Meccans did to
Muslims is done today to a European people, they would feel justified in
going to war. When the people of one country organize on a large scale the
killing of another, when one people compels another to leave their homes,
does it not give the victims the right to make war? After Muslims had
migrated to Medina, no further ground was needed for them to declare war on
the Meccans. But the Prophet declared no war. He showed tolerance and
confined his defensive activities to reconnaissance. The Meccans, however,
continued to irritate and harass the Muslims. They excited the people of
Medina against them and interfered with their right of pilgrimage. They
changed their normal caravan routes and started going through tribal areas
around Medina, to rouse the tribes against the Muslims. The peace of Medina
was threatened; so it was the obvious duty of Muslims to accept the challenge
of war which the Meccans had been throwing down for fourteen years.
Nobody under the circumstances could question the right of Muslims to
accept this challenge.
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While the Prophet was busy reconnoitring, he was not neglecting the
normal and spiritual needs of his following in Medina. A great majority of the
people of Medina had become Muslims, by outward profession as well as by
inward faith. Some had joined by outward profession only. The Prophet,
therefore, started instituting the Islamic form of government in his small
following. In earlier days, Arabs had settled their disputes by the sword and
by individual violence. The Prophet introduced juridical procedures. Judges
were appointed to settle claims which individuals or parties brought against
one another. Unless a judge declared a claim to be just and true, it was not
admitted. In the old days intellectual pursuits had been looked upon with
contempt. The Prophet took steps to promote literacy and love of learning.
Those who could read and write were asked to teach others the same arts.
Injustice and cruelty were ended. The rights of women were established. The
rich were to pay for the needs of the poor and for improving the social
amenities of Medina. Labourers were protected from exploitation. For weak
and incompetent heirs, arrangements were made for the appointment of
trustees. Loan transactions began to be committed to writing. The importance
of fulfilling all undertakings began to be impressed. The excesses committed
against slaves were abolished. Hygiene and public sanitation began to receive
attention. A census of the population was undertaken. Lanes and highways
were ordered to be widened, and steps were taken to keep them clean. In
short, laws were instituted for the promotion of an ideal family and social life.
The savage Arabs for the first time in their history were introduced to the rules
of politeness and civilized existence.

Battle of Badr
While the Prophet planned for the practical institution of laws which were
to serve not only his own generation of Arabs but all mankind for all time to
come, the people of Mecca made their plans for war. The Prophet planned for
a law which was to bring to his own people and all the others peace, honour
and progress; his Meccan enemy planned for the destruction of that law. The
Meccan plans eventually resulted in the Battle of Badr. It was the eighteenth
month after the Hijrah. A commercial caravan led by Abu Sufyan was
returning from Syria. Under pretence of protecting this caravan, the Meccans
raised a large army and decided to take it to Medina. The Holy Prophet came
to know of these preparations. He also had revelations from God which said
that the time to pay back the enemy in his own coin had come. He went out of
Medina with a number of followers. Nobody at the time knew whether this
party of Muslims would have to confront the caravan which was coming from
Syria or the army which was coming from Mecca. The party numbered about
three hundred. A commercial caravan in those days did not consist only of
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camels loaded with merchandise. It also included armed men who guarded the
caravan and escorted it through its journey. Since tension had arisen between
Meccans and the Muslims of Medina, the Meccan chiefs had begun to take
special care about arming the escort. History records the fact of two other
caravans which passed by this route a short while before. In one of these, two
hundred armed men were provided as guard and escort, and in the other three
hundred. It is wrong to suggest, as Christian writers do, that the Prophet took
three hundred followers and set out to attack an undefended commercial
caravan. The suggestion is mischievous and unfounded. The caravan which
was now coming from Syria was a large one and, considering its size and the
armed escort provided for other caravans, it seems reasonable to think that
about four to five hundred armed guards must have been provided to serve as
its escort. To say that the Muslim party of three hundred poorly-armed men
were led by the Prophet to attack such a well-armed caravan in the hope of
looting it is unjust in the extreme. Only rank prejudice and determined ill-will
against Islam can prompt such a thought. If the Muslim party was out to
confront only this caravan, their adventure could have been described as an
adventure of war—albeit a war in self-defence—for the Muslim party from
Medina was small and ill-armed and the Meccan caravan was large and wellarmed, and for a long time they had been carrying on a campaign of hostility
against the Muslims of Medina.
In point of fact the conditions under which this small party of Muslims
set out of Medina were far more grave. As we have said, they did not know
whether it was the caravan from Syria or the army from Mecca which they
would have to confront. The uncertainty under which the Muslims laboured is
hinted at in the Quran. But the Muslims were prepared for both. The uncertainty
under which the Muslims left Medina redounds to the credit of their faith and
their tremendous sincerity. It was after they had gone some distance from
Medina that the Prophet made it known to them that they would have to
confront the large Meccan army rather than the small Syrian caravan.
Speculations had reached Muslims about the size of the Meccan army.
The most moderate of these speculations placed the number at one thousand,
all of them seasoned soldiers skilled in the art of war. The number
accompanying the Prophet was only three hundred and thirteen, and of these
many were unskilled and inexperienced, and most were ill-armed. A great
majority of them went on foot, or mounted on camels. There were only two
horses in the whole party. This party, which was as poorly equipped with the
weapons of war as it was raw in experience, had to confront a force three
times its number, consisting mostly of experienced fighters. It was quite
obviously the most dangerous thing ever undertaken in history. The Holy
Prophet was wise enough to ensure that nobody took part in it without due
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knowledge and without his will and heart in it. He told his party clearly that it
was no longer the caravan they had to confront but the army from Mecca. He
asked the party for their counsel. One after another, his Meccan followers
stood up and assured the Prophet of their loyalty and zeal, and of their
determination to fight the Meccan enemy who had come to attack the
Muslims of Medina in their homes. Every time the Prophet heard a Meccan
Muslim, he asked for more counsel and more advice. The Muslims of Medina
had been silent. The aggressors were from Mecca, with blood relations to
many of those Muslims who had migrated with the Prophet to Medina and
who were now in this small party. The Muslims of Medina were afraid lest
their zeal to fight the Meccan enemy should injure the feelings of their
Meccan brethren. But when the Prophet insisted on more and more counsel,
one of the Medinite Muslims stood up and said, "Prophet of God, you are
having all the counsel you want, but you continue to ask for more. Perhaps
you refer to us, the Muslims of Medina. Is that true?"
"Yes," said the Prophet.
"You ask for our counsel," he said, "because you think that when you
came to us, we agreed to fight on your side only in case you and your fellow
emigrants from Mecca were attacked in Medina. But now we seem to have
come out of Medina, and you feel that our agreement does not cover the
conditions under which we find ourselves today. But O Prophet of God, when
we entered into that agreement we did not know you as well as we do now.
We know now what high spiritual station you hold. We care not for what we
agreed to. We now stand by you, whatever you ask us to do. We will not
behave like the followers of Moses who said, 'Go you and your God and fight
the enemy, we remain here behind.' If we must fight, we will and we will fight
to the right of you, to the left of you, in front of you and behind you. True,
the enemy wants to get at you. But we assure you that he will not do so
without stepping over our dead bodies. Prophet of God, you invite us to
fight. We are prepared to do more. Not far from here is the sea. If you
command us to jump into it, we will hesitate not" (Bukhari, KitabulMaghazi, and Hisham).
This was the spirit of devotion and sacrifice which early Muslims
displayed, and the like of which is not to be found in the history of the world.
The example of the followers of Moses has been cited above. As for the
disciples of Jesus, we know they abandoned Jesus at a critical time. One of
them gave him away for a paltry sum. Another cursed him, and the remaining
ten ran away. The Muslims who joined the Prophet from Medina had been in
his companionship only for a year and a half. But they had attained to such
strength of faith that, had the Prophet but ordered, they would have plunged
themselves heedlessly into the sea. The Prophet took counsel. But he had no
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doubt at all as to the devotion of his following. He took counsel in order to sift
the weaklings and send them away. But he found that the Meccan and the
Medinite Muslims vied with one another in the expression of their devotion.
Both were determined that they would not turn their backs to the enemy, even
though the enemy was three times their number and far better equipped,
armed and experienced. They would rather put their faith in the promises of
God, show their regard for Islam, and lay down their lives in its defence.
Assured of this devotion by both Meccan and Medinite Muslims, the
Prophet advanced. When he reached a place called Badr, he accepted the
suggestion of one of his followers and ordered his men to settle near the brook
of Badr. The Muslims took possession of this source of water, but the land on
which they took up their positions was all sand, and therefore unsuitable for
the manoeuvres of fighting men. The followers of the Prophet showed
natural anxiety over this disadvantage. The Prophet himself shared the
anxiety of his followers and spent the whole night praying. Again and again
he said:
My God, over the entire face of the earth just now, there are only these
three hundred men who are devoted to Thee and determined to
establish Thy worship. My God, if these three hundred men die today
at the hands of their enemy in this battle, who will be left behind to
glorify Thy name? (Tabari)
God heard the supplication of His Prophet. Rain came overnight. The soft
sandy part of the field which the Muslims occupied became wet and solid.
The hard part of the field occupied by the enemy became muddy and slippery.
Maybe the Meccan enemy chose this part of the field and left the other for the
Muslims because their experienced eye preferred firm ground to facilitate the
movements of their soldiers and cavalry. But the tables were turned upon
them by a timely act of God. The rain which came overnight made the sandy
part of the field which was in the possession of the Muslims hard and the hard
field where the Meccans had encamped slippery. During the night the Prophet
had a clear intimation from God that important members of the enemy would
meet with their death. He even had individual names revealed to him. The
spots at which they were to drop dead were also revealed. They died as they
were named and dropped where it had been foretold.
In the battle itself this little party of Muslims displayed wonderful daring
and devotion. One incident proves this. One of the few generals which the
Muslim force included was ‘Abdur-Rahman bin ‘Auf, one of the chiefs of
Mecca and an experienced soldier in his own right. When the battle began, he
looked to his right and to his left to see what kind of support he had. He found
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to his amazement, that he had only two lads from Medina on his flanks. His
heart sank and he said to himself, "Every General needs support on his sides.
More so I on this day. But I only have two raw boys. What can I do with
them?" ‘Abdur-Rahman bin ‘Auf says he had hardly finished saying this to
himself when one of the boys touched his side with his elbow. As he bent over
to hear the boy, the latter said, "Uncle, we have heard of one Abu Jahl, who
used to harass and torment the Prophet. Uncle, I want to fight him; tell me
where he is." ‘Abdur-Rahman bin ‘Auf had not yet replied to this youthful
inquiry, when his attention was similarly drawn by the boy on the other side,
who asked him the same question. ‘Abdur-Rahman was not a little amazed at
the courage and determination of these two boys. A seasoned soldier, he did
not think that even he would select the commander of the enemy for an
individual encounter. ‘Abdur-Rahman raised his finger to point at Abu Jahl—
armed to the teeth and standing behind the lines protected by two senior
Generals, with drawn swords. ‘Abdur-Rahman had not dropped his finger,
when the two boys dashed into the enemy ranks with the speed of an eagle,
making straight for their chosen target. The attack was sudden. The soldiers
and guards were stupefied. They attacked the boys. One of the boys lost an
arm. But they remained unnerved and unbeaten. They attacked Abu Jahl, with
such violence that the great commander fell to the ground, mortally wounded.
From the spirited determination of these two boys, one can judge how deeply
the followers of the Prophet, both old and young, had been stirred by the cruel
persecution to which they and the Prophet had been subjected. We only read
about them in history, but yet are deeply stirred. The people of Medina heard
of these cruelties from eyewitnesses. The feelings they must have had, can
well be imagined. They heard of Meccan cruelties on the one hand and of the
forbearance of the Prophet on the other. No wonder their determination
mounted high to avenge the wrongs done to the Prophet and to the Muslims of
Mecca. They looked only for an opportunity to tell the Meccan tormentors
that if the Muslims did not retaliate, it was not because they were powerless; it
was because they had not been permitted by God to do so. How determined
this small Muslim force was to die fighting can be gauged from another
incident. Battle had not yet been joined when Abu Jahl sent a Bedouin chief to
the Muslim side to report on their numbers. This chief returned and reported
that the Muslims were three hundred or more. Abu Jahl and his followers were
glad. They thought the Muslims easy prey. "But," said the Bedouin chief, "my
advice to you is—Don’t fight these men, because every one of them seems
determined to die! I have seen not men but death mounted on camels" (Tabari
and Hisham). The Bedouin chief was right—those who are prepared to die do
not die easily.
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A Great Prophecy Fulfilled
The time of the battle drew near. The Prophet came out of the little hut in
which he had been praying, and announced:
"The hosts will certainly be routed and will show their backs."
These were the words revealed to the Prophet sometime before in Mecca.
Evidently they related to this battle. When Meccan cruelty had reached its
extreme limit, and Muslims were migrating to places where they could have
peace, the Prophet had the following verses revealed to him by God:
And surely to the people of Pharaoh also came Warners. They rejected
all Our Signs. So We seized them as the seizing of One Who is Mighty
and Omnipotent. Are your disbelievers better than those? Or have you
an exemption in the Scriptures? The hosts will certainly be routed and
will show their backs. Nay, the Hour is their appointed time; and the
Hour will be most calamitous and most bitter. Surely the offenders will
be in bewilderment and flaming fire. On the day when they will be
dragged into the Fire on their faces and it will be said to them, "Taste
ye the touch of burning" (54:42-49).
These verses are part of Surah Al-Qamar and this Surah, according to all
reports, was revealed in Mecca. Muslim authorities place the date of its
revelation somewhere between the fifth and tenth year of the Prophet’s Call,
that is, at least three years before the Hijrah (i.e. the year of the Prophet’s
migration from Mecca to Medina). More likely, it was revealed eight years
before. European authorities have the same view. According to Nöldeke, the
whole of this chapter was revealed after the fifth year of the Prophet’s Call.
Wherry thinks this date a little too early. According to him, the chapter
belongs to the sixth or seventh year before the Hijrah, or after the Prophet’s
Call. In short, both Muslim and non-Muslim authorities agree that this chapter
was revealed years before the Prophet and his followers migrated from Mecca
to Medina. The prophetic value of the Meccan verses is beyond dispute. There
is in these verses a clear hint of what was in store for the Meccans in the
battlefield of Badr. The fate they were going to meet is clearly foretold. When
the Prophet came out of his hut, he reiterated the prophetic description
contained in the Meccan chapter. He must have been put in mind of the
Meccan verses, during his prayers in the hut. By reciting one of the verses he
reminded his followers that the Hour promised in the Meccan revelation had
come.
And the Hour had really come. The Prophet Isaiah (21:13-17) had
foretold this very hour. The battle began, even though Muslims were not ready
for it and non-Muslims had been advised against taking part in it. Three
hundred and thirteen Muslims, most of them inexperienced and unused to
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warfare, and nearly all of them unequipped, stood before a number three times
as large, and all of them seasoned soldiers. In a few hours, many noted chiefs
of Mecca met their end. Just as the Prophet Isaiah had foretold, the glory of
Kedar faded away. The Meccan army fled in miserable haste, leaving behind
their dead as well as some prisoners. Among the prisoners was the Prophet’s
uncle, ‘Abbas, who generally stood by the Prophet during the days at Mecca.
‘Abbas had been compelled to join the Meccans and to fight the Prophet.
Another prisoner was Abul-‘As, a son-in-law of the Prophet. Among the dead
was Abu Jahl, Commander-in-Chief of the Meccan army and, according to all
accounts, arch-enemy of Islam.
Victory came, but it brought mixed feelings to the Prophet. He rejoiced
over the fulfilment of divine promises, repeated during the fourteen years
which had gone by, promises which had also been recorded in some of the
earliest religious writings. But at the same time he grieved over the plight of
the Meccans. What a pitiable end had they met! If this victory had come to
another in his place, he would have jumped with joy. But the sight of the
prisoners before him, bound and handcuffed, brought tears to the eyes of the
Prophet and his faithful friend Abu Bakr. ‘Umar, who succeeded Abu Bakr as
the Second Khalifah of Islam, saw this but could not understand. Why
should the Prophet and Abu Bakr weep over a victory? ‘Umar was
bewildered. So he made bold to ask the Prophet, "Prophetof God, tell me why
you weep when God has given you such a grand victory. If we must weep, I
will weep with you, or put on a weeping face at least." The Prophet pointed to
the miserable plight of the Meccan prisoners. This was what disobedience of
God led to.
The Prophet Isaiah spoke again and again of the justice of this Prophet,
who had emerged victorious from a deadly battle. Of this there was a grand
demonstration on this occasion. Returning to Medina the Prophet rested for
the night on the way. The devoted followers who watched him could see that
he turned from side to side and could not sleep. They soon guessed that it was
because he heard the groans of his uncle, ‘Abbas, who lay nearby, bound tight
as a prisoner of war. They loosened the cord on ‘Abbas. ‘Abbas stopped
groaning. The Prophet, no longer disturbed by his groans, went to sleep. A
little later he woke up and wondered why he no longer heard ‘Abbas groan.
He half thought ‘Abbas had gone into a swoon. But the Companions guarding
‘Abbas told him they had loosened the cord on ‘Abbas to let him (the Prophet)
sleep undisturbed. "No, no," said the Prophet, "there must be no injustice. If
‘Abbas is related to me, other prisoners are related to others. Loosen the cords
on all of them or tie the cord tight on ‘Abbas also." The Companions heard
this admonition and decided to loosen the cords on all the prisoners, and
themselves bear the responsibility for their safe custody. Of the prisoners,
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those who were literate were promised freedom if they each undertook to
make ten Meccan boys literate—this being their ransom for liberty. Those
who had nobody to pay ransom for them, obtained their liberty for the asking.
Those who could afford to pay ransom, were set free after they had paid it. By
setting the prisoners free in this way, the Prophet put an end to the cruel
practice of converting prisoners of war into slaves.

Battle of Uhud
When the Meccan army fled from Badr they announced that they would
attack Medina again and avenge upon the Muslims for what the Meccans had
suffered in the battle; and only a year later they did attack Medina again in
full force. They felt so humiliated and disgraced at their defeat that the
Meccan chiefs forbade surviving relations to weep over those who had died in
the battle. They also laid down that profits from commercial caravans would
be constituted into a war fund. With full preparations, therefore, an army of
three thousand under the command of Abu Sufyan attacked Medina. The
Prophet held a council and asked his followers whether they would meet the
enemy in Medina or outside. He himself favoured the former alternative. He
preferred to let the Muslims stay in Medina and let the enemy come and attack
them in their homes. This, he thought, would place the responsibility for
aggression and attack on the enemy. But at the council were many Muslims
who had not had the chance to take part in the Battle of Badr, and who now
longed to fight for God. They insisted on having a straight and open fight and
on having the chance to die fighting. The Prophet accepted the general advice
(Tabaqat).
While this was being debated, the Prophet related a vision of his. He said,
"I had a vision. I saw a cow, and I also saw my sword with its point broken. I
saw the cow being butchered, and that I had put my hand inside a coat of
armour. I also saw myself riding a ram." The Companions asked the Prophet
how he interpreted the vision.
"The butchering of the cow" said the Prophet, "indicates that some of my
Companions will be killed in battle. The broken point of my sword indicates
that some important one among my relations will meet his death, or maybe, I
myself will suffer pain or injury of some kind. Putting my hand in a coat of
armour seems to mean that if we stay in Medina it is better for us. The fact
that I have seen myself riding a ram means that we will overpower the
commander of the disbelievers, and that he will die at our hands" (Bukhari,
Hisham and Tabaqat).
It was made clear by this vision and its interpretation that it was better for
Muslims to stay in Medina. The Prophet, however, did not insist upon this,
because the interpretation of the vision was his own, not a part of revealed
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knowledge. He accepted the advice of the majority and decided to go out of
Medina to meet the enemy. As he set out, the more zealous section of His
following realizing their mistake, approached the Prophet and said, "Prophet
of God, the way you advised seems better. We ought to stay in Medina and
meet the enemy in our streets."
"Not now," said the Prophet. "Now the Prophet of God has put on his
armour. Come what may, now we shall go forward. If you prove steadfast and
persevering, God will help you" (Bukhari and Tabaqat). So saying, he went
forward with a force of a thousand. At a small distance from Medina they
camped for the night. It was the Prophet’s custom to let his fighting force rest
a while before they met the enemy. At the time of the morning prayers, he
made a round. He found that some Jews also had joined the Muslims. They
pretended they had treaties of alliance with the Medina tribes. As the Prophet
had had knowledge of Jewish intrigues, he sent off the Jews. As soon as he
did so, ‘Abdullah bin Ubayy ibn Salul, chief of the hypocrites, withdrew with
his three hundred followers. He said the Muslim army was now no match for
the enemy. To take part in the battle was now certain death. The Prophet had
made a mistake in sending off his own allies. The result of this eleventh-hour
desertion was that only seven hundred Muslims were left under the Prophet’s
command. The seven hundred stood against an army more than four times
their number, and many more times better in equipment. In the Meccan army
were seven hundred fighters in armour; in the Muslim army only one hundred.
The Meccans had a mounted force of two hundred horses, Muslims had only
two horses. The Prophet reached Uhud. Over a narrow hilly pass there, he
posted a guard of fifty, charged with the duty of repelling any attack on it by
the enemy or any attempt to possess it. The Prophet told them clearly their
duty. It was to stand where they had been posted, and not to move from the
spot until they were commanded to do so, no matter what happened to the
Muslims. With the remaining six hundred and fifty men, the Prophet went to
do battle with an army about five times as large. But, with the help of God, in
a short time the six hundred and fifty Muslims drove away three thousand
skilled Meccan soldiers. The Muslims ran in pursuit. The hilly pass on which
fifty Muslims had been posted was in the rear. The guard said to the
commander, "The enemy is beaten. It is time we took some part in the battle
and won our laurels in the next world." The commander stopped them,
reminding them of the clear orders of the Prophet. But the men explained that
the Prophet’s order was to be taken in the spirit and not in the letter. There
was no meaning in continuing to guard the pass while the enemy was running
for life.
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Victory Converted into Defeat
Arguing thus they left the pass and plunged into the battle. The fleeing
Meccan army included Khalid bin Walid, who later became a great Muslim
general. His keen eye fell on the unguarded pass. There were only a few men
guarding it now. Khalid shouted for another Meccan general ‘Amr bin al-‘As,
and asked him to have a look at the pass behind. ‘Amr did so, and thought it
the chance of his life. Both generals stopped their men and climbed on to the
hill. They killed the few Muslims who were still guarding the pass and from
the eminence started an attack upon the Muslims. Hearing their war cries, the
routed Meccan army collected itself again, and returned to the field. The
attack on the Muslims was sudden. In their pursuit of the Meccan army they
had dispersed over the whole of the field. Muslim resistance to this new attack
could not be assembled. Only individual Muslim soldiers were seen engaging
the enemy. Many of these fell fighting. Others fell back. A few made a ring
round the Prophet. They could not have been more than twenty in all. The
Meccan army attacked this ring fiercely. One by one, the Muslims in the ring
fell under the blows of Meccan swordsmen. From the hill, the archers sent
volleys of arrows. At that time, Talhah, one of the Quraish and the Muhajirin
(Meccan Muslims who had taken refuge in Medina), saw that the enemy
arrows were all directed to the face of the Prophet. He stretched out his hand
and held it up against the Prophet’s face. Arrow after arrow struck Talhah’s
hand, yet it did not drop, although with each shot it was pierced through.
Ultimately it was completely mutilated. Talhah lost his hand and for the rest
of life went about with a stump. In the time of the Fourth Khalifah of Islam
when internal dissensions had raised their head, Talhah was tauntingly
described by an enemy as the handless Talhah. A friend of Talhah replied,
"Handless, yea, but do you know where he lost his hand? At the Battle of
Uhud, in which he raised his hand to shield the Prophet’s face from the
enemy’s arrows."
Long after the Battle of Uhud, friends of Talhah asked him, "Did not your
hand smart under the arrow shots and the pain make you cry?" Talhah replied,
"It made me smart, and it almost made me cry, but I resisted both because I
knew that if my hand shook but slightly, it would expose the Prophet’s face to
the volley of enemy arrows." The few men who were left with the Prophet
could not have stood the army which they faced. A party of the enemy
advanced forward and pushed them off. The Prophet then stood alone like a
wall, and soon a stone struck his forehead and made a deep gash in it. Another
blow drove the rings of his helmet into his cheeks. When the arrows were
falling thick and fast and the Prophet was wounded he prayed, "My God,
forgive my people for they know not what they are doing" (Muslim). The
Prophet fell on the dead, the dead who had lost their lives in his defence.
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Other Muslims came forward to defend the Prophet from more attacks. They
also fell dead. The Prophet lay unconscious among these dead bodies. When
the enemy saw this, they took him for dead. They withdrew in the certainty of
victory, and proceeded to line up again. Among the Muslims who had been
defending the Prophet and who had been pushed by the avalanche of enemy
forces, was ‘Umar. The battlefield had now cleared. ‘Umar who saw this,
became certain that the Prophet was dead. ‘Umar was a brave man. He proved
it again and again; best of all, in fighting simultaneously the great Empires of
Rome and Iran. He was never known to blench under difficulties. This
‘Umar sat on a stone with drooping spirits, crying like a child. In the
meantime another Muslim, Anas bin Nadr by name, came wandering along in
the belief that the Muslims had won. He had seen them overpower the
enemy but, having had nothing to eat since the night before, had withdrawn
from the battlefield, with some dates in his hand. As soon as he saw ‘Umar
crying, he stood amazed and asked, ''‘Umar, what is the matter with you that
instead of rejoicing over a magnificent victory won by the Muslims, you are
crying?''
‘Umar replied, "Anas, you do not know what has happened. You only saw
the first part of the battle. You do not know that the enemy captured the
strategic point on the hill and attacked us fiercely. The Muslims had dispersed,
believing they had won. There was no resistance to this attack by the enemy.
Only the Prophet with a handful of guards stood against the entire enemy and
all of them fell down fighting."
"If this is true," said Anas, "what use is sitting here and crying? Where
our beloved Master has gone, there must we go too."
Anas had the last date in his hand. This he was about to put in his mouth
but, instead, he threw it away saying, "O date, except thee, is there anything
which stands between Anas and Paradise?"
Saying this, he unsheathed his sword and flung himself into the enemy
forces, one against three thousand. He could not do much, but one believing
spirit is superior to many. Fighting valiantly, Anas at last fell wounded, but he
continued to fight. Upon this the enemy horde sprang barbarously upon him.
It is said that when the battle was over, and the dead were identified, Anas’s
body could not be identified. It had been cut into seventy pieces. At last a
sister of Anas identifying it by a mutilated finger said, "This is my brother’s
body" (Bukhari).
Those Muslims who made a ring round the Prophet but were driven back,
ran forward again as soon as they saw the enemy withdrawing. They lifted the
Prophet’s body from among the dead. Abu ‘Ubaidah bin al-Jarrah caught
between his teeth the rings which had sunk into the Prophet’s cheeks and
pulled them out, losing two teeth in the attempt.
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After a little while, the Prophet returned to consciousness. The guards
who surrounded him sent out messengers to tell Muslims to assemble again. A
disrupted force began to assemble. They escorted the Prophet to the foot of
the hill. Abu Sufyan, the enemy commander, seeing these Muslim remnants,
cried aloud, "We have killed Muhammad." The Prophet heard the boastful cry
but forbade the Muslims to answer, lest the enemy should know the truth and
attack again and the exhausted and badly-wounded Muslims should have
again to fight this savage horde. Not receiving a reply from the Muslims, Abu
Sufyan became certain the Prophet was dead. He followed his first cry by a
second and said, "We have also killed Abu Bakr." The Prophet forbade Abu
Bakr to make any reply. Abu Sufyan followed by a third, and said, "We have
also killed ‘Umar." The Prophet forbade ‘Umar also to reply. Upon this Abu
Sufyan cried that they had killed all three. Now ‘Umar could not contain
himself and cried, "We are all alive and, with God's grace, ready to fight you
and break your heads." Abu Sufyan raised the national cry, "Glory to Hubal.
Glory to Hubal. For Hubal has put an end to Islam" (Hubal was the Meccans’
national idol). The Prophet could not bear this boast against the One and Only
God, Allah, for Whom he and the Muslims were prepared to sacrifice their all.
He had refused to correct a declaration of his own death. He had refused to
correct a declaration of the death of Abu Bakr and of ‘Umar for strategic
reasons. Only the remnants of his small force had been left. The enemy forces
were large and buoyant. But now the enemy had insulted Allah. The Prophet
could not stand such an insult. His spirit was fired. He looked angrily at the
Muslims who surrounded him and said, "Why stand silent and make no reply
to this insult to Allah, the Only God?"
The Muslims asked, "What shall we say, O Prophet?" "Say, 'Allah alone
is Great and Mighty. Allah alone is Great and Mighty. He alone is High and
Honoured. He alone is High and Honoured.' "
The Muslims shouted accordingly. This cry stupefied the enemy. They
stood chagrined at the thought that the Prophet after all had not died. Before
them stood a handful of Muslims, wounded and exhausted. To finish them
was easy enough. But they dared not attack again. Content with the sort of
victory they had won, they returned making a great show of rejoicing.
In the Battle of Uhud, Muslim victory became converted into a defeat.
Nevertheless, the battle affords evidence of the truth of the Prophet. For in
this battle were fulfilled the prophecies the Prophet had made before going
into battle. Muslims were victorious in the beginning. The Prophet’s beloved
uncle, Hamzah, died fighting. The commander of the enemy was killed early
in the action. The Prophet himself was wounded and many Muslims were
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killed. All this happened as it had been foretold in the Prophet’s vision.
Besides the fulfilment of the incidents told beforehand, this battle
afforded many proofs of the sincerity and devotion of Muslims. So exemplary
was their behaviour that history fails to provide a parallel to it. Some incidents
in proof of this we have already narrated. One more seems worth narrating. It
shows the certainty of conviction and devotion displayed by the Prophet’s
Companions. When the Prophet retired to the foot of the hill with a handful of
Muslims, he sent out some of his Companions to look after the wounded lying
on the field. A Companion after long search found a wounded Muslim of
Medina. He was near death. The Companion bent over him and said, "Peace
on you." The wounded Muslim raised a trembling hand, and holding the
visitor’s hand in his own, said, "I was waiting for someone to come."
"You are in a critical state," said the visitor to the soldier. "Have you
anything to communicate to your relations?"
"Yes, yes," said the dying Muslim. "Say peace to my relations and tell
them that while I die here, I leave behind a precious trust to be taken care of
by them. That trust is the Prophet of God. I hope my relations will guard his
person with their lives and remember this my only dying wish" (Muata and
Zurqani).
Dying persons have much to say to their relations, but these early
Muslims, even in their dying moments, thought not of their relations, sons,
daughters or wives, nor of their property, but only of the Prophet. They faced
death in the certainty that the Prophet was the saviour of the world. If their
children survived, they would achieve but little, whereas if they died guarding
the Prophet’s person, they would have served both God and man. They
believed that in sacrificing their families they served mankind and they served
their God. In inviting death for them they secured life everlasting for mankind
at large.
The Prophet collected the wounded and the dead. The wounded were
given first aid and the dead were buried. The Prophet then learnt that the
enemy had treated the Muslims most savagely, that they had mutilated the
bodies of the dead Muslims and cut off a nose here and an ear there. One of
the mutilated bodies was that of Hamzah, the Prophet’s uncle. The Prophet
was moved, and said, "The actions of disbelievers now justify the treatment
which we so far thought was unjustified." As he said this, he was commanded
by God to let the disbelievers alone and to continue to show them compassion.
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Rumour of Prophet’s Death Reaches Medina
The rumour of the Prophet’s death and the news of the dispersal of the
Muslim army reached Medina, before the remnants of the Muslim force could
return to the town. Women and children ran madly towards Uhud. Many of
them learnt the truth from the returning soldiers and went back. One woman of
the tribe of Banu Dinar went on until she reached Uhud. This woman had lost
her husband, father and brother in the battle. According to some narrators, she
had also lost a son. A returning soldier met her and told her that her father had
died. She said in reply, "I do not care for my father; tell me about the Prophet."
The soldier knew the Prophet was alive, so he did not answer her query at once,
but went on to tell her of her brother and husband who had also died. At each
report she remained unmoved and asked again and again, "What has the
Prophet of God done?" It was a strange expression to use, but when we factor
that it was a woman who used it, it no longer seems so strange. A woman’s
emotions are strong. She often addresses a dead person as though he were alive.
If that person is nearly related, she tends to make a complaint to him and ask
why he is abandoning her and leaving her behind uncared for and unlooked
after. It is common for women to mourn the loss of their dear ones in this way.
The expression used by this woman, therefore, is appropriate to a woman
grieving over the Prophet’s death. This woman held the Prophet dear and
refused to believe he was dead even after she had heard that he was. At the
same time she did not deny the news but continued to say in true womanly
grief, "What has the Prophet of God done?" By saying this she pretended the
Prophet was alive, and complained that a loyal leader like him had chosen to
give them all the pain of separation.
When the returning soldier found that this woman did not care about the
death of her father, brother and husband, he understood the depth of her love
for the Prophet and told her, "As for the Prophet, he is as you wish, fully
alive." The woman asked the soldier to show her the Prophet. He pointed to
one part of the field. The woman rushed to that part and reaching the Prophet,
held his mantle in her hand, kissed it and said, "My father and mother be
sacrificed to thee, O Prophet of God, if thou livest, I care not who else dies"
(Hisham).
We can see, therefore, what fortitude and devotion did Muslims—both
men and women—display in this battle. Christian writers narrate proudly the
story of Mary Magdalene and her companions and tell us of their devotion
and bravery. It is said that in the small hours of the morning they stole through
the Jews and made for the tomb of Jesus. But what is this compared with the
devotion of this Muslim woman of the tribe of Dinar?
One more example is recorded in history. After the dead had been buried
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and the Prophet was returning to Medina, he saw women and children who
had come out of Medina to receive him. The cord of his dromedary was held
by Sa‘d bin Mu‘adh, a chief of Medina. Sa‘d was leading the dromedary
pompously. He seemed to proclaim to the world that Muslims had after all
succeeded in leading the Prophet back to Medina hale and hearty. As he was
advancing he saw his own aged mother advancing to meet the returning party
of Muslims. This aged woman was very weak-sighted. Sa‘d recognized her
and, turning to the Prophet, said, "Here, O Prophet, is my mother."
"Let her come forward," replied the Prophet.
The woman came forward and with a vacant look tried to spot the
Prophet’s face. At last she was able to spot it and was glad. The Prophet
seeing her said, "Woman, I grieve over the loss of thy son."
"But," replied the devoted woman, "after I have seen you alive, I have
swallowed all my misfortunes." The Arabic expression she used was "I have
roasted my misfortune and swallowed it" (Halbiyyah, Vol. 2, p. 210). What
depth of emotion does this expression indicate! Normally, grief eats up a
human being, and here was an aged woman who had lost her son, a staff for
her old age. But she said that, instead of letting her grief eat her up, she had
eaten up her grief. The fact that her son had died for the Prophet would sustain
her during the rest of her days.
The Prophet reached Medina. In this battle, many Muslims were killed
and many wounded. Still the battle cannot be said to have ended in defeat for
Muslims. The incidents which we have related above prove the reverse. They
prove that Uhud was as great a victory for Muslims as any other. Muslims
who turn to the pages of their early history can derive sustenance and
inspiration from Uhud.
Back in Medina, the Prophet returned to his mission. He engaged himself
again in training and teaching his followers. But as before, his work did not go
on uninterruptedly. After Uhud, the Jews became more daring, and the
hypocrites began to raise their heads again. They began to think that the
extirpation of Islam was within their means and their competence. Only, they
had to make a concerted effort. Accordingly, the Jews put to use new methods
of vexation. They would publish foul abuse in verse, and in this way they
would insult the Prophet and his family. Once the Prophet was called to
decide a dispute and he had to go to a Jewish fortress. The Jews planned to
drop a stone slab on him and thus put an end to his life. The Prophet had a
forewarning of this from God. It was his wont to receive such timely
warnings. The Prophet left his seat without saying anything. The Jews later
admitted their foul intrigue. Muslim women were insulted in the streets. In
one such incident a Muslim lost his life. On another occasion the Jews stoned
a Muslim girl and she died in great pain. This behaviour of the Jews strained
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their relations with Muslims and forced them to fight against the Jews. But
Muslims only turned them out of Medina. One of the two Jewish tribes
migrated to Syria. Of the other, some went to Syria and some settled in
Khaibar, a well-fortified Jewish stronghold, to the north of Medina.
In the interval of peace between Uhud and the next battle, the world
witnessed an outstanding example of the influence of Islam on its followers.
We refer to the prohibition of alcohol. In describing the condition of Arab
society before Islam, we pointed out that the Arabs were confirmed drunkards.
To drink five times a day was in fashion throughout Arabia. To lose oneself
under the effect of drink was a common practice and of this the Arabs were
not in the least ashamed. Rather they thought it was a virtue. When a guest
arrived, it was the duty of the housewife to send drinks round. To wean such a
people from this deadly habit was no easy matter. But in the fourth year after
the Hijrah, the Prophet received the command that drinking had been
forbidden. With the promulgation of this command, drinking disappeared
from Muslim society. It is recorded that when the revelation making alcohol
unlawful was received, the Prophet sent for a Companion and ordered him to
proclaim the new command in the streets of Medina. In the house of an Ansari
(a Muslim of Medina) a drinking party was going on. Many persons had been
invited and cups of wine were being served. One large pot had been consumed
and a second one was going to be broached. Many had lost their senses, and
many more were on the way to lose them. In this condition they heard
someone proclaim that drinking had been forbidden by the Prophet under a
command of God. One of the party stood up and said, "It looks like a
proclamation against drinking; let us find out if this is so." Another stood up,
struck the earthen pot full of wine with his staff, broke it to pieces and said,
"First obey, then inquire. It is enough that we have heard of such a
proclamation. It is not meet that we should go on drinking while we make
inquiries. It is rather our duty to let the wine flow in the street and then inquire
about the proclamation" (Bukhari and Muslim, Kitabul-Ashribah). This
Muslim was right. For, if drinking had been forbidden, they would have been
guilty of an offence, had they gone on drinking. On the other hand, if drinking
had not been forbidden, they would not lose much if for once they should let
the wine in their pots flow into the streets. Drinking disappeared from the
entire Muslim society after this proclamation. No special effort or campaign
was needed to bring about this revolutionary change. Muslims who heard this
command and witnessed the ready response with which it was received lived
up to seventy or eighty years. No case is known of any Muslim who, having
heard of this prohibition, showed the weakness of offending against it. If there
was any such case, it must have been of one who did not have the chance to
come under the direct influence of the Prophet. Compare with this the
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prohibition movement of America and of the efforts to promote temperance
which have been made for so many years in Europe. In the one case a simple
proclamation by the Prophet was enough to obliterate a social evil rooted deep
in Arab society. In the other, prohibition was enacted by special laws. Police
and the army, custom officials and excise inspectors, all exerted themselves as
a team and tried to put down the evil of drinking but failed and had to confess
their failure. The drunkards won and the evil of drinking could not be
defeated. Ours is said to be an age of social progress. But when we compare
our age with the age of early Islam, we wonder which of the two deserves this
title—this age of ours or the age in which Islam brought about this great social
revolution?
What happened at Uhud was not liable to be easily forgotten. The
Meccans thought Uhud was their first victory against Islam. They published
the news all over Arabia and used it to excite the Arab tribes against Islam and
to persuade them that Muslims were not invincible. If they continued to
prosper, it was not because of any strength of their own but because of the
weakness of Arab orthodoxy. It was due to the weakness of Arab idolaters. If
the Arab idolaters made a concerted effort, to overpower the Muslims was not
a difficult business. The result of this propaganda was that hostility against
Muslims began to gather strength. The other Arab tribes began to outstrip the
Meccans in harassing the Muslims. Some began to attack them openly. Some
began to inflict losses upon them surreptitiously. In the fourth year after the
Hijrah, two Arab tribes, the ‘Adl and the Qara, sent their representatives to the
Holy Prophet to submit that many of their men were inclined towards Islam.
They requested the Prophet to send to them some Muslims well-versed in the
teaching of Islam, to live among them and teach them the New Religion.
Actually this was an intrigue hatched by the Banu Lihyan, arch-enemy of
Islam. They sent these delegates to the Prophet under promise of a rich
reward. The Prophet received the request unsuspectingly and sent ten
Muslims to teach the tribes the tenets and principles of Islam. When this party
reached the territory of the Banu Lihyan, their escorts had the news delivered
to the tribesmen and invited them to arrest the party or to put them to death.
On this vicious suggestion, two hundred armed men of the Banu Lihyan set
out in pursuit of the Muslim party and overtook them at last at a spot called
Raji‘. An encounter took place between ten Muslims and two hundred of the
enemy. The Muslims were full of faith. The enemy was without any. The ten
Muslims climbed up an eminence and challenged the two hundred. The
enemy tried to overpower the Muslims by vile intrigue. They offered to spare
them if only they would come down. But the party chief replied that they had
seen enough of the promises made by disbelievers. So saying, they turned to
God and prayed. God was well aware of their plight. Was it not meet that He
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should inform their Prophet of this? When the disbelievers found the small
party of Muslims adamant, they launched their attack upon them. The party
fought without thought of defeat. Seven of the ten fell fighting. To the three
who remained the disbelievers renewed their promise to spare their lives, on
condition that they should come down from the eminence. These three
believed the disbelievers and surrendered. As soon as they did so, the
disbelievers tied them up. One of the three said, "This is the first breach of
your plighted word. God only knows what you will do next." Saying this, he
refused to go with them. The disbelievers started belabouring the victim and
dragging him down the way. But they were so infuriated by the resistance and
determination shown by this one man that they murdered him on the spot. The
other two they took with them and sold them as slaves to the Quraish of
Mecca. One of the two was Khubaib, the other Zaid. The purchaser of
Khubaib wanted to murder him so as to avenge his own father, who had been
killed at Badr. One day, Khubaib asked for a razor to complete his toilet.
Khubaib was holding the razor when a child of the household approached him
out of curiosity. Khubaib took the child and put him on his knee. The child’s
mother saw this and became terrified. Her mind was full of guilty feelings,
and here was a man whom they were going to murder in a few days holding a
razor so dangerously near their child. She was convinced that Khubaib was
going to murder the child. Khubaib saw the consternation on the face of the
woman and said, "Do you imagine I am going to murder your child. Do not
think so for a moment. I cannot do such a foul thing. Muslims do not play
false."
The woman was impressed by the honest and straightforward bearing and
behaviour of Khubaib. She remembered this ever afterwards and used to say
she had never seen a prisoner like Khubaib. At last the Meccans led Khubaib
to an open field to celebrate his murder in public. When the appointed
moment came, Khubaib asked for leave to say two Rak‘ats of prayer. The
Quraish agreed and Khubaib addressed in public view his last prayers to God
in this world. When he had finished praying, he said he wanted to continue,
but did not do so lest they should think he was afraid of dying. Then he
quietly submitted his neck to the executioner. As he did so, he hummed the
verses:
While I die a Muslim, I care not whether my headless body drops to the
right or to the left. And why should I? My death is in the way of God;
if He wills, He can bless every part of my dismembered body (Bukhari).
Khubaib had hardly finished murmuring these verses when the
executioner’s sword fell on his neck and his head fell to one side. Those who
had assembled to celebrate this public murder included one Sa‘id bin ‘Amir
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who later became a Muslim. It is said that whenever the murder of Khubaib
was related in Sa‘id’s presence, he would go into a fit (Hisham). The second
prisoner, Zaid, was also taken out to be murdered. Among the spectators was
Abu Sufyan, chief of Mecca. Abu Sufyan turned to Zaid and asked, "Would
you not rather have Muhammad in your place? Would you not prefer to be
safe at home while Muhammad was in our hands?"
Zaid replied proudly, "What, Abu Sufyan? What do you say? By God, I
would rather die, than that the Prophet should tread on a thorn in a street in
Medina." Abu Sufyan could not help being impressed by such devotion. He
looked at Zaid in amazement and declared unhesitatingly, but in measured
tones, "God is my witness, I have not known anyone love another as much as
the Companions of Muhammad love Muhammad" (Hisham, Vol. 2).
About this time some people of Najd also approached the Prophet for
Muslims to teach them Islam. The Prophet did not trust them. But Abu Bara’,
chief of the ‘Amir tribe, happened to be in Medina at the time. He offered to
act as surety for the tribe and assured the Prophet that they would commit no
mischief. The Prophet selected seventy Muslims who knew the Quran by
heart. When this party reached Bi’r Ma‘unah one of them, Haram bin Malhan
went to the chief of the ‘Amir tribe (a nephew of Bara’) to give him the
Message of Islam. Apparently Haram was well received by the tribesmen. But
while he was addressing the chief, a man stole up from behind and attacked
Haram with a lance. Haram died on the spot. As the lance pierced through
Haram’s neck, he was heard saying, "God is the Greatest. The Lord of the
Ka‘bah is my witness, I have attained my goal" (Bukhari). Having murdered
Haram in this foul manner, the tribal leaders provoked the tribe into an attack
upon the rest of this party of Muslim teachers. "But," said the tribesmen, "Our
chief, Abu Bara’, offered to act as surety; we cannot attack this party." Then
the tribal chiefs, with the assistance of the two tribes who had gone to the
Prophet to ask for Muslim teachers and some other tribes, attacked the
Muslim party. The simple appeal, "We have come to preach and to teach, not
to fight," had no effect. They started murdering the party. All but three of the
seventy were murdered. One of the survivors was lame and had climbed a hill
before the encounter began. Two others had gone to a wood to feed their
camels. On returning from the wood they found sixty-six of their companions
lying dead on the field. The two counselled together. Said one, "We should go
and make a report of this to the Holy Prophet."
Said the other, "I cannot leave a spot where the chief of our party, whom
our Prophet appointed our leader, has been murdered." So saying, he sprang
single-handed upon the disbelievers and died fighting. The other was taken
prisoner but was later released in fulfilment of a vow which the tribal chief
had taken. The murdered party included ‘Amir bin Fuhairah, a freedman of
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Abu Bakr. His murderer was one Jabbar who later became a Muslim. Jabbar
attributed his conversion to this mass massacre of Muslims.
"When I started murdering ‘Amir," says Jabbar, "I heard ‘Amir say, ‘By
God I have met my goal' I asked someone why a Muslim said this sort of
thing when he was meeting his death. That person explained that Muslims
regarded death in the path of God as a blessing and a victory." Jabbar was so
impressed by this reply, that he started making a systematic study of Islam,
and ultimately became a Muslim (Hisham and Usdul-Ghabbah).
The news of the two sad events, in which about eighty Muslims lost their
lives as the result of a mischievous intrigue, reached Medina simultaneously.
These were no ordinary men who were murdered. They were bearers of the
Quran. They had committed no crime and had harmed nobody. They were
taking part in no battle. They had been decoyed into enemy hands by a lie told
in the name of God and religion. These facts proved conclusively that enmity
to Islam was determined and deep. On the other hand the zeal of Muslims for
Islam was equally determined and deep.

Encounter with Banu Mustaliq
After the Battle of Uhud, there was a severe famine at Mecca.
Disregarding all enmity which the Meccans bore against him, and
disregarding all machinations which they had been employing to spread
disaffection against him throughout the country, the Prophet raised a fund to
help the poor of Mecca in their dire need. The Meccans remained
unimpressed even by this expression of goodwill. Their hostility went on
unabated. In fact it became worse. Tribes which had so far been sympathetic
towards Muslims also became hostile. One such tribe was Banu Mustaliq.
They had good relations with Muslims. But now they had started preparing for
an attack on Medina. When the Prophet heard of their preparations he sent men
to find out the truth. The men returned and confirmed the reports. The Prophet
decided to go and meet this new attack. Accordingly, he raised a force and led it
to the territory of Banu Mustaliq. When the Muslim force met the enemy, the
Prophet tried to persuade the enemy to withdraw without fighting. They
refused. Battle was joined and in a few hours the enemy was defeated.
Because the Meccan disbelievers were bent upon mischief and friendly
tribes were turning hostile, the hypocrites among Muslims had also ventured
on this occasion to take part in the battle on the Muslim side. They probably
thought they might have a chance to do some mischief. The encounter with
Banu Mustaliq was over in a few hours. The hypocrites, therefore, did not
have any chance to do any mischief during the battle. The Holy Prophet,
however, decided to stay in the town of Banu Mustaliq for a few days. During
his stay, a quarrel arose between a Meccan and a Medinite Muslim over
clxv

GENERAL INTRODUCTION

drawing water from a well. The Meccan happened to be an ex-slave. He
struck the Medinite, who raised an alarm, crying out for fellow-Medinites—
known as the Ansar or Helpers. The Meccan also raised an alarm and cried
out for fellow-Meccans—known as the Muhajirin or Refugees. Excitement
prevailed. Nobody inquired what had happened. Young men on both sides
drew their swords. ‘Abdullah bin Ubayy ibn Salul thought it a Godsend. He
decided to add fuel to the fire. "You have gone too far in your indulgence to
the Refugees. Your good treatment of them has turned their heads, and now
they are trying to dominate you in every way." The speech might have had the
effect which ‘Abdullah desired. The quarrel might have assumed serious
proportions. But it did not. ‘Abdullah was wrong in assessing the effect of his
mischievous speech. Believing, however, that the Ansar were being
persuaded, he went so far as to say:
Let us return to Medina. Then will the most honoured among its
citizens turn out the most despised (Bukhari).
By the most honoured citizen, he meant himself and by the most despised
he meant the Prophet. As soon as he said this, believing Muslims were able to
see through the mischief. It was not an innocent speech they had listened to,
they said, but the speech of Satan who had come to lead them astray. A young
man stood up and reported to the Prophet through his uncle. The Prophet sent
for ‘Abdullah bin Ubayy ibn Salul and his friends and asked them what had
happened. ‘Abdullah and his friends denied that they had taken any such part
as had been attributed to them in this incident. The Prophet said nothing. But
the truth began to spread. In the course of time ‘Abdullah bin Ubayy ibn
Salul’s own son, ‘Abdullah, also heard about it. Young ‘Abdullah at once saw
the Prophet, and said, "O Prophet, my father has insulted you. Death is his
punishment. If you decide so, I would rather have you command me to kill my
father. If you command someone else, and my father dies at his hands, I may
be led to avenge my father by killing that man. Maybe I incur the displeasure
of God in this way."
"But," said the Prophet, "I have no such intention. I will treat your father
with compassion and consideration." When young ‘Abdullah compared the
disloyalty and discourtesy of his father with the compassion and kindness of
the Prophet, he made for Medina full of suppressed anger against his father.
He stopped his father on the way and said he would not let him go any farther
on the road to Medina until he had withdrawn the words he had used against
the Prophet. "The lips which said, 'The Prophet is despised and you are
honoured,' must now say, 'The Prophet is honoured and you are despised.'
Until you say this I will not let you go." 'Abdullah bin Ubayy ibn Salul was
astonished and frightened and said, "I agree, my son, that Muhammad is
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honoured and that I am despised." Young ‘Abdullah then let his father go
(Hisham, Vol. 2).
We have mentioned before two Jewish tribes who had to be banished out
of Medina on account of their mischievous machinations and murderous
intrigues. Banu Nadir, one of the two, migrated partly to Syria, partly to a
town called Khaibar in the north of Medina. Khaibar was a well-fortified
Jewish centre in Arabia. The Jews, who had migrated there, began to excite
the Arabs against Muslims. The Meccans were already sworn enemies of
Islam. No fresh provocation was needed to excite the Meccans against
Muslims. Similarly the Ghatafan of Najd, because of their friendly relations
with the Meccans, were hostile to Muslims. The Jews settled in Khaibar
already counted on the Quraish of Mecca and the Ghatafan of Najd. Besides
these, they planned to turn Banu Sulaim and Banu Asad against Islam. They
also persuaded Banu Sa‘d, a tribe in alliance with the Jews, to join the
Meccans in an alliance against Islam. After a long intrigue a confederacy of
Arab tribes was organized to fight the Muslims. This included the Meccans,
the tribes living in territories around Mecca, the tribes of Najd, and those
living in territories to the north of Medina.

Battle of The Ditch
A large army was raised in the fifth year of the Hijrah. The strength of
this army has been estimated by historians as between ten and twenty-four
thousand men. But a confederated army raised out of the different tribes of
Arabia could not be an army of ten thousand. Twenty-four thousand seems
nearer the truth. It could easily have been eighteen or twenty thousand. The
town of Medina which this horde wished to attack was a modest one, quite
unable to resist a concerted attack by all Arabia. Its population at this time
was little more than three thousand males (including old men, young men and
children). Against this population the enemy had raised an army of twenty to
twenty-four thousand able-bodied men, experienced in warfare; and (having
been assembled from different parts of the country) they were an army with a
well-selected personnel. The population of Medina, on the other hand, which
could be called upon to resist this huge army included males of all ages. One
can judge the odds against which the Muslim population of Medina had to
contend. It was a most unequal encounter. The enemy was twenty to twentyfour thousand strong, and Muslims hardly three thousand including, as we
have said, all the males of the town, the old and the young. When the Prophet
heard of the huge enemy preparations, he held a council and asked for advice.
Among those who were consulted was Salman the Persian, the first Muslim
convert from Persia. The Prophet asked Salman what they did in Persia if they
had to defend a town against a huge army. "If a town is unfortified, and the
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home force very small," said Salman, "the custom in our country is to dig a
ditch round the town and to defend from inside." The Prophet approved of the
idea. Medina has hills on one side. These provided a natural protection on that
side. Another side with a concentration of lanes had a compact population. On
this side the town could not be attacked unawares. The third side had houses
and palm-groves and, at some distance, the fortresses of the Jewish tribe,
Banu Quraizah. The Banu Quraizah had signed a pact of peace with the
Muslims. Therefore this side was also considered safe from enemy attack. The
fourth side was an open plain and it was from this side that the enemy attack
was most likely and most feared. The Prophet, therefore, decided to dig a
ditch on this open side so as to prevent the enemy from attacking unawares.
The task was shared among Muslims—ten men were to dig ten yards of the
ditch. Altogether a mile long ditch, of sufficient width and depth, had to be
dug.
When the digging was going on, they came upon a rock which Muslim
sappers found hard to tackle. A report was sent to the Prophet who made for
the spot at once. Taking a pickaxe he struck the rock hard. Sparks came out
and the Prophet cried aloud "Allahu Akbar". He struck again. Again a light
came out and again the Prophet cried out, "Allahu Akbar". He struck a third
time. Light came out again, the Prophet said, "Allahu Akbar" and the rock was
in fragments. The Companions asked the Prophet about all this. Why did he
say, "Allahu Akbar" again and again?
"I struck this rock three times with this pickaxe, and three times did I
see scenes of the future glory of Islam revealed to me. In the first
sparks I saw the Syrian palaces of the Roman Empire. I had the keys of
those palaces given to me. The second time I saw the illumined palaces
of Persia at Mada’in, and had the keys of the Persian Empire given to
me. The third time, I saw the gates of San‘a and I had the keys of the
Kingdom of Yemen given to me. These are the promises of God and I
trust you will put reliance in them. The enemy can do you no harm"
(Zurqani, Vol. 2).
With their limited man-power, the ditch which the Muslims were able to
dig could not be a perfect one from the point of view of military strategy, but
it at least seemed to ensure against the sudden entry of the enemy into the
town. That it was not impassable, subsequent events in the battle amply
proved. No other side suited the enemy from which to attack the town.
From the side of the ditch, therefore, the huge army of Arabian tribesmen
began to approach Medina. As soon as the Prophet got to know of this, he
came out to defend it with twelve hundred men, having posted other men to
defend other parts of the town.
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Historians estimate differently the number which defended the ditch.
Some put it at three thousand, others at twelve to thirteen hundred, still others
at seven hundred. These estimates are very different and apparently difficult to
reconcile. But, after weighing the evidence, we have come to the conclusion
that all the three estimates of the Muslim numbers engaged in defending the
ditch are correct. They relate to different stages of the battle.

Fight Against Heavy Odds
We have already agreed that, after the withdrawal of the hypocrites at
Uhud, the number of Muslims left in the field was seven hundred. The Battle
of the Ditch took place only two years after the Battle of Uhud. During these
two years, no large accessions to Islam are recorded in history. An increase
during this time in the number of combatant Muslims from seven hundred to
three thousand is not to be expected. At the same time, it does not stand to
reason that between Uhud and the Ditch there was no rise in the number of
combatant Muslims. Islam continued to add to its numbers and we should
expect some increase between the Battle of Uhud and the Battle of the Ditch.
From these two considerations, it seems to follow that the estimate which puts
the number of Muslim combatants in the Battle of the Ditch at one thousand
two hundred is correct. The only question to be answered is, why some
authorities put the number at three thousand and some at seven hundred. Our
answer to this question is that the two figures relate to two different stages of
the battle. The Battle of the Ditch was fought in three stages. We had the first
stage before the enemy had come near to Medina, and Muslims were engaged
in digging the ditch. During this time, we may well assume that in removing
the excavated earth to a distance, children and, to some extent even women
must have come in to assist. In the digging of the trench we may, therefore,
assume that there were altogether three thousand souls employed on the
Muslim side. The number included children and some women. The children
were able to help in carrying the earth, and women who always vied with the
men in helping all Muslim campaigns, must have been useful in doing many
ancillary jobs connected with the digging. There is evidence to support this
assumption. When the digging started, even children were asked to come.
Practically the whole population took part in the digging. But as soon as the
enemy arrived and the battle began, the Prophet ordered boys under fifteen to
withdraw from the scene of operations. Those above fifteen were allowed to
take part if they were so minded (Halbiyyah, Vol. 2). From this it appears that
at the time of digging, Muslim numbers were much larger than when the
battle began. At the time of the battle the very young boys had all withdrawn.
Estimates which put the Muslim numbers in the battle at three thousand relate
only to the digging, and those which put the figure at one thousand two
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hundred relate to the actual battle in which only grown-up males took part.
The only estimate we have not accounted for is that which puts the figure at
seven hundred. Even this estimate, according to us, is correct. It has been
proposed by as reliable an authority as Ibn Ishaq, who is supported in this
estimate by no less a person than Ibn Hazm. It is difficult to question this
estimate. Fortunately, when we turn to the other details of the battle, even this
estimate turns out to be correct. There is evidence to show that when the Banu
Quraizah, against their plighted word, joined the enemy, and decided to attack
Medina in the rear, the Holy Prophet, having been apprised of their evil
intention, decided to post guards in the part of the town exposed to the attack
of Banu Quraizah. This part of Medina had originally been left undefended
because the Banu Quraizah were in alliance with Muslims. And it was
assumed that they would not let the enemy attack the town from their side. It
is known that when the defection of the Banu Quraizah was reported to the
Prophet and it became evident that Muslim women, considered safe in this
part of the town because of the alliance, were no longer safe, the Prophet
decided to send two forces, of two and three hundred men, to guard two
different parts of the now exposed town. The Prophet ordered them to raise
occasional cries of "Allahu Akbar", so that the main Muslim forces should
know that the Muslim women were safe. The estimate of Ibn Ishaq, therefore,
which puts the number of combatants in the Battle of the Ditch at seven
hundred, is also correct. If five hundred men out of one thousand two hundred
were sent to guard the rear of the town, only seven hundred could remain.
Thus all the three estimates of the number of the Muslim army in the Battle of
the Ditch turn out to be correct.
To defend the ditch, therefore, the Holy Prophet had only seven hundred
men. True, the ditch had been dug. But to face and to repel an army as large as
the enemy had, even with the help of the ditch seemed well-nigh impossible.
But as usual Muslims trusted their God and relied on His help. Their small
force waited for the enemy host, while the women and children had been sent
to two apparently safe parts of the town. When the enemy reached the ditch,
they were amazed because this stratagem had never been used before in any
Arab battle. So they decided to camp on their side of the ditch and to
deliberate over methods of attacking and entering Medina. One side was
protected by the ditch. A second side had hills with their natural protection. A
third side had stone houses and groves of trees. It was impossible for the
enemy to make any sudden attack on any part of the town. The enemy
commanders took counsel together and decided that it was necessary to try to
wean the Banu Quraizah, the Jewish tribe, still living in Medina, from their
alliance with the Muslims and ask them to join the Arab confederates in this
critical onslaught against Medina. Only the Banu Quraizah could give them a
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way to the town. At last Abu Sufyan selected Huyai bin Akhtab, chief of the
banished tribe of Banu Nadir and principal instigator of Arab tribes against
Medina, and appointed him to negotiate with the Banu Quraizah for facilities
to attack the town from the rear. Huyai bin Akhtab went to the Jewish fortress
to see the leader of the Banu Quraizah. At first they refused to see him. But
when he explained that this was a very opportune moment to defeat the
Muslims, he succeeded in winning over one of the Quraizites, Ka‘b. He
explained that all Arabia had turned out to attack and destroy the Muslims.
The army which stood at the other side of the ditch was not an army, but an
ocean of able-bodied men whom the Muslims could not possibly resist.
Ultimately it was agreed that as soon as the army of disbelievers succeeded in
forcing the ditch, the Banu Quraizah would attack that part of Medina to
which the Holy Prophet had sent all the women and children for safety. This
plan, it was believed, would smash the Muslim resistance, and prove a deathtrap for their entire population—men, women and children. If this plan had
met with even partial success, it would have cost the Muslims dear and made
things very difficult for them. They would have had no escape from this
death-trap.

Treachery of Banu Quraizah
The Banu Quraizah, as we have said, were in alliance with the Muslims.
Even if they had not joined the battle on the Muslim side, it was expected that
they would at least bar the way of the enemy on their side. The Prophet,
therefore, had left that part of the town entirely unguarded. The Banu
Quraizah knew that the Muslims trusted their good faith. So when they
decided to join the Arabs, it was agreed that they would not join them openly
lest the Muslims should become alert and take steps to guard the part of the
town on the side of the Banu Quraizah. It was a very dangerous plot.
When it was agreed that Muslims were to be attacked from two sides, the
Arab army started assailing the ditch. A few days passed, however, and
nothing happened. Then they hit upon the idea of posting their archers on an
eminence and ordering them to attack parties of Muslims defending the ditch.
These stood on the edge separated by short intervals. As soon as the Muslim
defence showed any signs of breaking, the disbelievers would try to cross the
ditch with the help of their first-rate horsemen. They believed that when such
attacks were repeated, they would obtain possession of a point on the Muslim
side of the ditch at which they would be able to land their forces for a fullfledged attack on the town. Attack after attack was therefore made. Muslim
defenders had to fight ceaselessly. One day they were kept so engaged in
repelling these attacks that some of the daily prayers could not be said at the
appointed time. The Prophet was grieved over this and said, "God punish the
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infidels, they have upset our prayers." The incident shows the intensity of the
enemy attack. But it also shows that the Prophet’s first and last concern was
the worship of God. Medina had been beleaguered on all sides. Not only men,
but also women and children were faced with certain death. The whole of the
town was in the grip of anxiety. But the Prophet still thought of holding the
daily prayers at their appointed hours. Muslims do not worship God only once
a week, as do Christians and Hindus. Muslims are required to worship five
times a day. During a battle, to hold even one public prayer is difficult, not to
speak of holding five prayers a day in congregation. But the Prophet convened
the five daily prayers even during battle. If one of these prayers was upset by
enemy attack, it pained him.
To return to the battle, the enemy was attacking from the front, the Banu
Quraizah were planning to attack from the rear but not in such a way as to
make the Muslim population alert. They wanted to enter the town from behind
and to kill the women and children sheltered there. One day the Banu
Quraizah sent a spy to find out whether guards had been posted for the
protection of women and children and, if so, in what strength. There was a
special enclosure for families which the enemy regarded as their special
target. The spy came and began to hover round this enclosure and to look
about suspiciously. While he was doing so, Safiyyah, an aunt of the Prophet,
spotted him. Only one male adult happened to be on guard duty at the time
and even he was ill. Safiyyah reported to him what she had seen and
suggested he should lay hand on this spy before he was able to inform the
enemy how unprotected the women and children were in that part of the town.
The sick Muslim refused to do anything upon which Safiyyah herself picked
up a staff and began to fight this undesirable visitor. With the help of other
women she succeeded in overpowering and killing him. Later it was proved
that this man was really an agent of the Banu Quraizah. Muslims became
nervous and began to apprehend other attacks from this side which they had
so far thought quite safe. But the attack from the front was so heavy that the
whole of the Muslim force was needed to resist it. Nevertheless, the Prophet
decided to spare a part of the force for the protection of women and children.
As we have said in our discussion of the Muslim numbers in this battle, out of
twelve hundred men, the Prophet sent five hundred for the protection of
women in the town. For the defence of the ditch, therefore, only seven
hundred men were left to fight an army of between eighteen and twenty
thousand. Many Muslims were unnerved at the odds which they had to face.
They went to the Prophet and said how critical the situation was, and how
impossible it seemed to save the town. They requested the Prophet to pray.
They also requested him to teach them a special prayer for this occasion. The
Prophet replied, "Have no fear. Only pray to God that He should protect you
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from your weaknesses, strengthen your hearts, and relieve your anxiety." The
Prophet prayed himself in the following words:
God, Thou hast sent to me the Quran. Thou waitest not to call anyone
to account. These hordes which have come to attack us, give them
defeat. God, I beseech thee again: Defeat them, make us dominate over
them, and upset all their evil intentions (Bukhari).
And again:
God, Thou hearest those who cry to Thee in misery and in affliction.
Thou repliest to those who are stricken with anxiety. Relieve me of my
pain, my anxiety, and my fear. Thou knowest what odds I and my
Companions are up against (Zurqani).
The hypocrites became more nervous than others in the Muslim force. All
regard for the honour of their side and the safety of their town, their women
and children, disappeared from their hearts. But they did not want to be
disgraced in the presence of their own side. Therefore, they began to desert
the Muslims one by one on slender excuses. The Quran refers to this in 33:14.
And a section of them even asked leave of the Prophet, saying, 'Our
houses are exposed and defenceless.' And they were not exposed. They
only sought to flee away.
The state of battle at the moment, and the condition in which the Muslims
stood at the time is described in the Quran in the following verses:
When they came upon you from above you and from below you, and
when your eyes became distracted, and the hearts reached to the throats,
and you thought diverse thoughts about Allah. Then were the believers
sorely tried, and they were shaken with a violent shaking. And when the
hypocrites, and those in whose hearts was a disease said, 'Allah and His
Messenger promised us nothing but delusion'. And when a party of
them said, 'O people of Yathrib, you have possibly no stand against the
enemy, therefore turn back' (33:11-14).
Here Muslims are reminded how they were attacked from the front by a
confederacy of Arab tribes, and in the rear by the Jews. They are reminded
how miserable they were at that time. Their eyes flinched and their hearts
were in their mouths. They even began to entertain doubts about God. The
believers were then on trial. They were all given a shaking. The hypocrites
and the spiritually diseased began to say, 'We have all been fooled by false
promises made to us by God and His Prophet!' A party of them even began to
unnerve the Muslim force saying, 'There is no fighting now. There is nothing
to do but to go back.'
clxxiii

GENERAL INTRODUCTION

How true believers behaved on this occasion is also described in the
Quran:
And when the believers saw the confederates, they said, 'This is what
Allah and His Messenger promised us; and Allah and His Messenger
spoke the truth.' And it only increased them in faith and submission.
Among the believers are men who have been true to the covenant they
had made with Allah. There are some of them who have fulfilled their
vow, and some who still wait, and they have not changed their
condition in the least (33:23, 24).
The true believers, that is to say, were unlike the hypocrites and the weak.
When they saw the huge numbers of the enemy, they were reminded of what
God and His Prophet had told them already. This concerted attack by the
tribes of Arabia was proof only of the truth of God and the Prophet. The true
believers remained unshaken. Rather they increased in the spirit of obedience
and in the fervour of faith. The true believers stood by their compact with
God. Some of them had already attained to the goal of their lives by meeting their
death. Some were only waiting to die in the path of God and reach their goal.
The enemy attacked the ditch fiercely and uninterruptedly. Sometimes he
succeeded in clearing it. One day, important generals of the enemy succeeded
in going across. But they were attacked so bravely by the Muslims that they
had to fall back. In this encounter, Naufal, a big leader of the disbelievers, lost
his life. So big was this leader that the disbelievers thought they would not be
able to stand any insult to his dead body. They, therefore, sent word to the
Prophet, that if he would return the body of this chief, they would pay ten
thousand dirhams. It was a high price for the return of the dead body. The
offer was made out of a sense of guilt. The disbelievers had mutilated the
Muslim dead at Uhud and were afraid that Muslims would do the same. But
the teaching of Islam was different. Islam forbade outright the mutilation of
the dead. When the Prophet received the message and the offer, he said,
"What use have we for this body? We want nothing in return for this. If it
please you, take away the body" (Zurqani, Vol. 2, p. 114).
A passage in Muir’s The Life of Mahomet (London-1878, p. 322)
describes eloquently the fierceness of the attack on Muslims. We need not
apologize for quoting it here:
Next morning, Mahomet found the whole force of the Allies drawn
out against him. It required the utmost activity and an unceasing
vigilance on his side to frustrate the manoeuvres of the enemy. Now
they would threaten a general assault; then breaking up into divisions
they would attack various posts in rapid and distracting succession; and
at last, watching their opportunity, they would mass their troops on the
clxxiv

GENERAL INTRODUCTION

least protected point, and, under cover of a sustained and galling
discharge of arrows, attempt to force the trench. Over and again a
gallant dash was made at the city, and at the tent of Mahomet, by such
leaders of renown as Khalid and Amru; and these were only repelled by
constant counter-marches and unremitting archery. This continued
throughout the day; and, as the army of Mahomet was but just
sufficient to guard the long line, there could be no relief. Even at night
Khalid, with a strong party of horses, kept up the alarm, and still
threatening the line of defence, rendered outposts at frequent intervals
necessary. But all the endeavours of the enemy were without effect.
The trench was not crossed.
The battle had gone on for two days. Still there had been no hand-to-hand
fighting, no great bloodshed. Twenty-four hours of fighting had resulted in
only three deaths on the enemy side and five on the Muslim side. Sa‘d bin
Mu‘adh, a chief of the Aus tribe and a devotee of the Prophet, was wounded.
Repeated attacks on the ditch, however, resulted in some damage, and this
made further attack easier. Great scenes of valour and of loyalty were
witnessed. It was a cold night, perhaps the coldest in Arabia. We have on the
authority of ‘A’ishah, the Prophet’s holy consort, that the Prophet rose from
his sleep again and again to guard the damaged part of the ditch. He became
exhausted. He returned to bed but then, having warmed himself a little, went
again to guard the ditch. One day he was so exhausted that he seemed quite
unable to move. Then he said he wished some devoted Muslim would come
and relieve him of the physical labour of guarding the ditch in the cold of the
night. Soon he heard a voice. It was Sa‘d bin Waqqas. The Prophet asked him
why he had come.
"To guard your person," said Sa‘d.
"There is no need to guard my person," said the Prophet "A part of the
ditch is damaged. Go and guard it that Muslims may be safe." Sa‘d went, and
the Prophet was able to sleep. (There was some coincidence. For when the
Prophet arrived at Medina and danger to his person was very great, even then
it was Sa‘d who offered himself for a guard.) On another occasion during
these difficult days, the Prophet heard the sound of arms. "Who is it?" asked
the Prophet. "‘Ibad bin Bishr," was the reply.
"Have you anyone else with you?" asked the Prophet. "Yes," said ‘Ibad,
"A party of Companions. We will guard your tent."
"Leave my tent alone. The disbelievers are trying to cross the ditch. Go
and fight them" (Halbiyyah, Vol. 2).
As we said before, the Jews tried to enter the town surreptitiously. A
Jewish spy lost his life in the effort. When they found that their intrigue had
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become known, they began to help the Arab confederates more openly. A
concerted attack in the rear, however, was not attempted, because the field on
this side was narrow and with the posting of the Muslim guards a large-scale
attack had become impossible. But a few days later, the Jews and pagan
confederates decided to make a simultaneous and sudden attack upon the
Muslims.

The Confederates Disperse
This dangerous plan, however, was foiled by God in a miraculous
manner. It happened in this way. One Nu‘aim, who belonged to the tribe of
Ghatafan, became inclined towards Islam. He had come with the pagan armies
but looked for an opportunity to help the Muslims. Alone, he could not do
much. But when he saw that Jews had made common cause with the Arabs,
and Muslims seemed faced with certain death and destruction, Nu‘aim made
up his mind to do what he could to save the Muslims. He went to the Banu
Quraizah, and talked to their chiefs. If the Arab armies ran away, what did
they expect Muslims would do? The Jews being in compact with the Muslims,
should they not be ready for punishment due to those who prove false to a
compact? The interrogation frightened the Jewish leaders. They asked him
what they should do. Nu‘aim advised them to ask for seventy pagans as
hostages. If the pagans were honest about a concerted attack they would not
refuse the request. They should say that these seventy would guard their
strategic points, while they themselves attacked the Muslims from the rear.
After his talks with the Jews he went to the pagan leaders. He asked them
what they would do if the Jews went back on their compact; if, to conciliate
the Muslims they asked for pagan hostages and then handed them over to the
Muslims. Was it not important for them to test the honesty of the Jews and ask
them to participate in the common attack at once? The pagan chiefs were
impressed by this advice. Acting upon it, they sent word to the Jews asking
them whether they would not attack the town from the rear now that they (the
confederates) were ready for the planned attack. The Jews replied that the
following day was their Sabbath and they could not fight on that day.
Secondly, they said, they belonged to Medina, and the Arab confederates were
all outsiders. Should the Arabs flee from the battle, what were the Jews going
to do? The Arabs should, therefore, give seventy men as hostages. The Jews
would then be ready to carry out their part of the attack. Suspicion was
already at work. The Arabs refused to entertain the Jewish request. If the Jews
were honest in their compact with the Arabs, there was no meaning in the sort
of proposal which they had made. Suspicion being subversive of courage, the
Arab armies lost their zeal, and when night came, went to sleep burdened with
doubts and difficulties. Both officers and men repaired to their tents in
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depressed mood. Then a miracle happened, help coming from heaven to the
Muslims. A keen wind began to blow. Tent walls were swept away. Cooking
pots toppled over fires. Some fires were extinguished. The pagans believed in
keeping alive a fire throughout the night. A blazing camp-fire was a good
omen, an extinguished one a bad omen. When a fire in front of a tent became
extinguished, the occupants thinking it a bad augury, would withdraw from
the battle for the day, and join again. The pagan leaders were already stricken
with doubts. When some campers packed away, others thought that the
Muslims had made a night attack. The suggestion became contagious. They
all started packing and withdrawing from the field. It is said that Abu Sufyan
was asleep in his tent. News of the sudden withdrawal of the pagan divisions
reached his ears. He got up agitated and, in excitement, mounted a tethered
camel. He spurred the animal, but the animal would not move. His friends
pointed to what he was doing, untied the animal, and Abu Sufyan with his
friends was able to leave the field.
Two-thirds of the night had passed. The battle-field had cleared already.
An army of between twenty and twenty-five thousand soldiers and followers
disappeared, leaving a complete wilderness behind. Just at that time the
Prophet had a revelation that the enemy had fled as the result of an act of God.
To find out what had happened the Prophet wanted to send one of his
followers to scan the battlefield and make a report. The weather was icy cold.
Little wonder, the ill-clad Muslims were freezing. Some heard the Prophet’s
voice when he called out in the night. They wanted to reply, but could not.
The cold was forbidding. Only Hudhaifah was able to say aloud, "Yes,
Prophet of God, what do you want us to do?"
The Prophet called out again. Again nobody could answer because of the
cold. Only Hudhaifah answered again. The Prophet asked Hudhaifah to go
and survey the battle-field, for God had informed him that the enemy had fled.
Hudhaifah went near the ditch, and from there saw that the enemy had vacated
the field. There were no soldiers and no men. Hudhaifah returned to the
Prophet, recited the Kalimah and said the enemy had fled. On the morrow
Muslims also unpegged their tents and started packing for the city. A severe
trial lasting for about twenty days had ended.

Banu Quraizah Punished
Muslims were able to breathe again in peace. But they still had the Banu
Quraizah to settle with. The Banu Quraizah had dishonoured their pact with
the Muslims and this could not be passed over. The Prophet collected his
exhausted force and told them that there was no rest for them yet. Before the
sun went down, they must fall upon the Banu Quraizah in their fortifications.
Then he sent ‘Ali to the Banu Quraizah to ask them why they had gone back
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on their solemn word. The Banu Quraizah showed no regret and no
inclination to ask for forgiveness. Instead, they insulted ‘Ali and the other
Muslim delegates and started hurling vile abuse at the Prophet and the women
of his family. They said they did not care for Muhammad and had never had
any kind of pact with him. When ‘Ali returned to report the reply of the Jews,
he found the Prophet and the Companions advancing towards the Jewish
fortifications. The Jews had been abusing the Prophet, his wives and
daughters. Fearing lest this should pain the Prophet, ‘Ali suggested there was
no need for the Prophet to take part as the Muslims themselves could deal
with the Jews. The Prophet understood ‘Ali and said, "You want me not to
hear their abuse, ‘Ali?"
"Exactly," said ‘Ali.
"But why?" said the Prophet. "Moses was of their kith and kin. Yet they
inflicted more suffering on him than they have on me." The Prophet continued
to advance. The Jews put up their defences and started fighting. Their women
also joined them. Some Muslims were sitting at the foot of a wall. A Jewish
woman, seeing this, dropped a stone on them, killing one named Khallad. The
siege went on for some days. At the end of this period, the Jews felt they
would not be able to hold out for long. Then their chiefs sent word to the
Prophet requesting him to send Abu Lubabah, an Ansari chief of the Aus, a
tribe friendly to the Jews. They wanted to consult him about a possible
settlement. The Prophet sent Abu Lubabah to the Jews, who asked him if they
should lay down their arms and accept the award of the Prophet. Abu Lubabah
said they should. But at the same time he passed a finger over his neck,
making the sign of death. The Prophet had said nothing on this subject to
anybody. But Abu Lubabah, fearing that the crime of the Jews merited nothing
but death, unwittingly made this sign, which proved fateful for the Jews. The
latter declined Abu Lubabah’s advice and refused to accept the Prophet’s
award. Had they accepted it, the utmost punishment they would have had was
expulsion from Medina. But as ill-luck would have it, they refused to accept
the Prophet’s award. Instead of the Prophet’s, they said, they would accept the
award of Sa‘d bin Mu‘adh, chief of their allies, the Aus. They would agree to
any punishment proposed by him. A dispute also arose among the Jews. Some
of them began to say that their people had really gone back on their agreement
with the Muslims. The behaviour of the Muslims, on the other hand, showed
that they were true and honest and that their religion also was true. Those who
thought in this way joined Islam. ‘Amr bin Ma‘di, one of the Jewish chiefs,
reproved his people and said, "You have committed a breach of faith and gone
back on your plighted word. The only course now open to you is either to join
Islam or give jizyah."
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They said, "We will neither join Islam nor give jizyah, for dying is better
than giving jizyah." ‘Amr replied that in that case he stood absolved, and
saying this left the fort. He was sighted by Muhammad bin Maslamah,
commander of a Muslim column, who asked him who he was. On learning of
his identity he told him to depart in peace and himself prayed loudly:
"God, give me ever the power to screen the mistakes of the decent."
What he meant was that this Jew had shown remorse and regret over the
conduct of his people. It was the moral duty of Muslims, therefore, to forgive
men like him. In letting him go he had done a good thing, and he prayed that
God should give him the chance to do such good deeds again and again.
When the Prophet got to know of what Muhammad bin Maslamah had done,
he did not reprove him for letting go this Jewish leader. Rather, he approved
of what had been done.
The disposition to make peace and to accept the award of the Prophet had
been expressed only by individual Jews. As a people, they remained adamant
and refused to accept the award of the Prophet and asked, instead, for the
award of Sa‘d bin Mu‘adh (Bukhari, Tabari and Khamis). The Prophet
accepted their demand and sent word to Sa‘d, who was lying wounded, to
come and give his award on the Jewish breach of faith. As soon as the
Prophet’s decision was announced, the Ausites who had been allies of the
Banu Quraizah for a long time ran to Sa‘d and began to press him to give his
award in favour of the Banu Quraizah. The Khazraj, they said, had always
tried to save Jews allied to them. It was up to Sa‘d to save the Jews allied to
his tribe. Sa‘d went mounted to the Banu Quraizah. Men of his tribe ran with
him on both sides, pressing him not to punish the Banu Quraizah. All that
Sa‘d said in reply was that the person who had to make an award held a
trust. He had to discharge the trust with integrity. "I will therefore give my
award, taking everything into consideration, and without fear or favour," he
said. When Sa‘d reached the Jewish fortress, he saw the Banu Quraizah
lined up against the wall of the fort, waiting for him. On the other side were
Muslims. When Sa‘d got near them he asked, "Will you accept my award?"
They said, "Yes."

Sa‘d’s Award in Harmony with the Bible
Turning to the Banu Quraizah he asked the same question, and they also
agreed. Then shyly he pointed to the side where the Prophet was sitting and
asked if the people on that side also agreed to abide by his award. On hearing
this, the Prophet replied, "Yes" (Tabari and Hisham). Then Sa‘d gave his
award in accordance with the following commandment of the Bible. Says the
Bible:
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When thou comest nigh unto a city to fight against it, then proclaim
peace unto it. And it shall be, if it make thee answer of peace, and open
unto thee, then it shall be, that all the people that is found therein shall
be tributaries unto thee, and they shall serve thee. And if it will make
no peace with thee, but will make war against thee, then thou shalt
besiege it: And when the Lord thy God hath delivered it into thine
hands, thou shalt smite every male thereof with the edge of the sword:
But the women, and the little ones, and the cattle, and all that is in the
city, even all the spoil thereof, shalt thou take unto thyself; and thou
shalt eat the spoil of thine enemies, which the Lord thy God hath given
thee. Thus shalt thou do unto all the cities which the Lord thy God
doth give thee for an inheritance, thou shalt save alive nothing that
breatheth: But thou shalt utterly destroy them; namely, the Hittites, and
the Amoiites, the Canaanites, and the Perizzites, the Hivites, and the
Jebusites; as the Lord thy God hath commanded thee: That they teach
you not to do after all their abominations, which they have done unto
their gods; so should ye sin against the Lord your God (Deut. 20:10-18).
According to the teaching of the Bible, if the Jews had won and the
Prophet had lost, all Muslims—men, women and children—would have been
put to death. We know from history that this was the very intention of the
Jews. The least the Jews would have done was to put to death the men, to
enslave the women and children and make away with the belongings of the
Muslims, this being the treatment laid down in Deuteronomy for enemy
nations living in distant parts of the world. Sa‘d was friendly to the Banu
Quraizah. His tribe was in alliance with theirs. When he saw that the Jews had
refused to accept the award of the Prophet and refused thus to have the lighter
punishment prescribed for such an offence in Islam, he decided to award to
the Jews the punishment which Moses had laid down. The responsibility for
this award does not rest with the Prophet or the Muslims, but with Moses and
his teaching and with the Jews who had treated the Muslims so cruelly. They
were offered what would have been a compassionate award. But, instead of
accepting this, they insisted on an award by Sa‘d. Sa‘d decided to punish the
Jews in accordance with the Law of Moses. Yet Christians to this day continue
to defame the Prophet of Islam and say that he was cruel to the Jews. If the
Prophet was cruel to the Jews, why was he not cruel to other people or on
other occasions? There were many occasions on which the Prophet’s enemies
threw themselves at his mercy, and never did they ask in vain for his
forgiveness. On this occasion the enemy insisted on a person other than the
Prophet making the award. This nominee of the Jews, acting as umpire
between them and the Muslims, asked the Prophet and the Jews in public
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whether they would accept his award. It was after the parties had agreed, that
he proceeded to announce it. And what was his award? It was nothing but the
application of the Law of Moses to the offence of the Jews. Why then should
they not have accepted it? Did they not count themselves among the followers
of Moses? If any cruelty was perpetrated, it was by the Jews on the Jews. The
Jews refused to accept the Prophet’s award and invited instead the application
of their own religious law to their offence. If any cruelty was perpetrated it
was by Moses, who laid down this penalty for a beleaguered enemy and laid
this down in his book under the command of God. Christian writers should
not pour out the vials of their wrath on the Prophet of Islam. They should
condemn Moses who prescribed this cruel penalty or the God of Moses, Who
commanded him to do so.
The Battle of the Ditch over, the Prophet declared that from that day
onwards pagans would not attack Muslims; instead, Muslims would now
attack pagans. The tide was going to turn. Muslims were going to take the
offensive against tribes and parties which had so far been gratuitously
attacking and harassing them. What the Prophet said was no empty threat. In
the Battle of the Ditch the Arab confederates had not suffered any
considerable losses. They had lost only a few men. In less than a year’s time
they could have come and attacked Medina again and with even better
preparations. Instead of any army of twenty thousand they could have raised
for a new attack an army of forty, or even fifty, thousand. An army numbering
a hundred or a hundred and fifty thousand was not beyond their capacity. But
now for twenty-one years, the enemies of Islam had done their utmost to
extirpate Islam and Muslims. Continued failure of their plans had shaken their
confidence. They had begun to fear that what the Prophet taught was true, and
that their national idols and gods were false, that the Creator was the One
Invisible God taught by the Prophet. The fear that the Prophet was right and
they wrong had begun to creep upon them. There was no outward sign of this
fear, however. Physically, the disbelievers went about as they had always
done. They went to their idols and prayed to them as national custom
required. But their spirit was broken. Outwardly they lived the lives of pagans
and disbelievers; inwardly their hearts seemed to echo the Muslim slogan,
'There is no God but Allah.'
After the Battle of the Ditch the Prophet, as we have observed already,
declared that henceforward disbelievers would not attack Muslims but that,
instead, Muslims would attack disbelievers. Muslim endurance had reached
its limit. The tide was going to turn (Bukhari, Kitabul-Maghazi).
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Did the Prophet Seek to Continue Warfare?
In the battles which had so far been fought, Muslims had either remained
in Medina or gone some distance out of it to fight the aggression of
disbelievers. Muslims did not initiate these encounters, and showed no
disposition to continue them after they had started. Normally hostilities once
begun, can be ended in only two ways—an agreed peace or the submission of
one side to the other. In the encounters between Muslims and disbelievers so
far there had been no hint of a peace nor had either side offered to submit.
True, there had been pauses in the fighting, but nobody could say that war
between Muslims and disbelievers had ended. According to ordinary canons,
Muslims could have attacked the enemy tribes and compelled them to
surrender. But Muslims did not do this. When the enemy stopped fighting,
Muslims stopped also. They stopped because they believed there might be a
talk of peace. But when it became evident that there was no talk of peace by
the disbelievers, nor was there any disposition on their part to surrender, the
Prophet thought that the time had come to end the war either by a peace or by
the surrender of one side to the other. War had to be ended if there was to be
peace. After the Battle of the Ditch, therefore, the Prophet seemed determined
to secure one of two things; peace or surrender. That Muslims should
surrender to disbelievers was out of question. The victory of Islam over its
persecutors had been promised by God. Declarations to this effect had been
made by the Prophet during his stay at Mecca. Could Muslims then have sued
for peace? A movement for peace can be initiated either by the stronger or by
the weaker side. When the weaker side sues for peace it has to surrender,
temporarily or permanently, a part of its territory or part of its revenues; or it
has to accept other conditions imposed upon it by the enemy. When the
stronger side proposes peace it is understood that it does not aim at the total
destruction of the weaker side but is willing to let it retain complete or partial
independence in return for certain conditions. In the battles which had so far
been fought between Muslims and disbelievers the latter had suffered defeat
after defeat. Yet their power had not been broken. They had only failed in
their attempts to destroy Muslims. Failure to destroy another does not mean
defeat. It only means that aggression has not yet succeeded; attacks which
have failed may be repeated. The Meccans, therefore, had not been beaten;
only their aggression against Muslims had failed. Militarily speaking,
Muslims were decidedly the weaker side. True, their defence was still
maintained, but they constituted a miserable minority and a minority which,
though it had been able to resist the aggression of the majority, had been
unable to take the offensive. Muslims, therefore, had not yet established their
independence. If they had sued for peace, it would have meant that their
clxxxii

GENERAL INTRODUCTION

defence had broken, and that they were now ready to accept the terms of the
disbelievers. An offer of peace by them would have been disastrous for Islam.
It would have meant self-annihilation. It would have brought new life to an
enemy demoralized by repeated defeats. A growing sense of defeat would
have given place to renewed hope and ambition. Disbelievers would have
thought that though Muslims had saved Medina, they were still pessimistic
about their ultimate victory over disbelievers. A suggestion of peace,
therefore, could not have proceeded from the Muslim side. It could have
proceeded from the Meccan side, or from a third side, if a third side could
have been found. No third side could, however, be found. In the conflict
which had arisen Medina was set against all Arabia. It was the disbelievers,
therefore, who could have sued the Muslims for peace, and there was no
sign of this. Thus warfare between Muslims and Arabs might have gone on
forever. The Muslims could not, and the Arabs would not, sue for peace.
Civil strife in Arabia, therefore, seemed to have no end, at least not for
another hundred years.
There was only one way open to Muslims if they wanted to put an end to
this strife. They were not prepared to surrender their conscience to the Arabs,
to renounce, that is to say, their right to profess, practise and preach what they
liked; and there was no movement for peace from the side of disbelievers.
Muslims had been able to repel repeated aggression. It was for them,
therefore, to force the Arabs either to surrender or to accept peace. The
Prophet decided to do so.
Was it war which the Prophet sought? No, it was not war but peace that
he wanted to bring about. If he had done nothing at this time, Arabia would
have remained in the grip of civil warfare. The step which he took was the
only way to peace. There have been some long wars in history. Some have
lasted for a hundred, some for thirty years or so. Long wars have always
resulted from lack of decisive action by either side. Decisive action, as we
have said, can take only one of two forms—complete surrender or a
negotiated peace.
Could the Prophet have remained passive? Could he have withdrawn
himself and his small force of Muslims behind the walls of Medina and left
everything else to take care of itself? This was impossible. The disbelievers
had started the aggression. Passivity would not have meant the end of war but,
rather, its continuation. It would have meant that the disbelievers could attack
Medina whenever they liked. They could stop when they liked and attack
when they liked. A pause in warfare did not mean the end of war. It meant
only a strategic move.
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Teachings of Judaism and Christianity about War
But the question now arises—Can it ever be right to fight for a faith? Let
us, therefore, turn to this question.
The teaching of religion on the subject of war takes different forms. The
teaching of the Old Testament, we have cited above. Moses is commanded to
enter the land of Canaan by force, to defeat its population and to settle his
own people in it (Deut. 20:10-18). In spite of this teaching in the Book of
Moses, and in spite of its reinforcement by practical example of the Prophets
Joshua, David and others, Jews and Christians continue to hold their Prophets
in reverence and to regard their books as the Books of God.
At the end of the Mosaic tradition, we had Jesus who taught;
But I say unto you, That ye resist not evil: but whosoever shall smite
thee on thy right cheek, turn to him the other also (Matthew 5:39).
Christians have often cited this teaching of Jesus and argued that Jesus
preached against war. But in the New Testament, we have passages which
purport to teach quite the opposite. One passage, for instance, says:
Think not that I am come to send peace on earth: I came not to send
peace, but a sword (Matthew 10:34).
And another passage says:
Then said he unto them. But now, he that hath a purse, let him take it,
and likewise his scrip: and he that hath no sword, let him sell his
garment, and buy one (Luke 22:36).
Of the three verses the last two contradict the first. If Jesus came for war,
why did he teach about turning the other cheek? It seems we have either to
admit a contradiction in the New Testament, or we have to explain one of the
contradictory teachings in a suitable manner. We are not concerned here with
the question whether turning the other cheek can ever be practicable. We are
concerned only to point out that, throughout their long history, no Christian
people have ever hesitated to make war. When Christians first attained to
power in Rome, they took part in wars both defensive and aggressive. They
are dominant powers in the world today, and they continue to take part in wars
both defensive and aggressive. Only now the side which wins is canonized by
the rest of the Christian world. Their victory is said to be the victory of
Christian civilization. Christian civilization has come to mean whatever tends
to be dominant and successful. When two Christian powers go to war, each
claims to be the protector of Christian ideals. The power which wins is
canonized as the true Christian power. It is true, however, that from the time
of Jesus to our time, Christendom has been involved—and indications are that
it will continue to remain involved—in war. The practical verdict of the
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Christian peoples, therefore, is that war is the real teaching of the New
Testament, and that turning the other cheek was either an opportunist teaching
dictated by the helplessness of early Christians, or it is meant to apply only to
individuals, not to States and peoples.
Secondly, even if we assume that Jesus taught peace and not war, it does
not follow that those who do not act upon this teaching are not holy and
honoured. For Christendom has ever revered exponents of war such as Moses,
Joshua and David. Not only this, the Church itself has canonized national
heroes who suffered in wars. They were made saints by the Popes.

The Quran on War and Peace
The teaching of Islam is different from both these teachings. It strikes a
mean between the two. Islam does not teach aggression as did Moses. Nor
does it, like present-day (and presumably corrupt) Christianity, preach a
contradiction. It does not ask us to turn the other cheek and at the same time
to sell our clothes to buy a sword. The teaching of Islam fits into the natural
instincts of man, and promotes peace in the only possible way.
Islam forbids aggression, but it urges us to fight if failure to fight
jeopardizes peace and promotes war. If failure to fight means the extirpation
of free belief and of the search of truth, it is our duty to fight. This is the
teaching on which peace can ultimately be built, and this is the teaching on
which the Prophet based his own policies and his practice. The Prophet
suffered continuously and consistently at Mecca but did not fight the
aggression of which he was an innocent victim. When he escaped to Medina,
the enemy was out to extirpate Islam; it was, therefore, necessary to fight the
enemy in defence of truth and freedom of belief.
We quote below the passages in the Quran which bear on the subject of
war.
(1) In 22:40–42 we have:
Permission to fight is given to those against whom war is made,
because they have been wronged—and Allah indeed has power to help
them—Those who have been driven out from their homes unjustly
only because they said, "Our Lord is Allah"—And if Allah did not
repel some men by means of others, there would surely have been
pulled down cloisters and churches and synagogues and mosques,
wherein the name of Allah is oft commemorated. And Allah will surely
help one who helps Him. Allah is indeed Powerful, Mighty—Those
who, if We establish them in the earth, will observe Prayer and pay the
Zakah and enjoin good and forbid evil. And with Allah rests the final
issue of all affairs.
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The verse purports to say that permission to fight is given to the victims
of aggression. God is well able to help the victims—those who have been
driven out of their homes because of their beliefs. The permission is wise
because, if God were not to repel the cruel with the help of the righteous,
there would be no freedom of faith and worship in the world. God must help
those who help to establish freedom and worship. It follows that fighting is
permitted when a people have suffered long from wanton aggression—when
the aggressor has had no cause for aggression and he seeks to interfere with
the religion of his victim. The duty of the victim, if and when he attains to
power, is to establish religious freedom and to protect all religions and all
religious places. His power is to be used not for his own glorification, but for
the care of the poor, the progress of the country and the general promotion of
peace. This teaching is as unexceptionable as it is clear and precise. It
proclaims the fact that early Muslims took to war because they were
constrained to do so. Aggressive wars were forbidden by Islam. Muslims are
promised political power, but are warned that this power must be used not for
self-aggrandizement, but for the amelioration of the poor and the promotion of
peace and progress.
(2) In 2:191–194 we have:
And fight in the cause of Allah against those who fight against you, but
do not transgress. Surely, Allah loves not transgressors. And kill them
wherever you meet them and drive them out from where they have
driven you out; for persecution is worse than killing. And fight them
not in, and near, the Sacred Mosque until they fight you, then fight
them: such is the requital for the disbelievers. But if they desist, then
surely Allah is Most Forgiving, Merciful. And fight them until there is
no persecution, and religion is professed for Allah. But if they desist,
then remember that no hostility is allowed except against the aggressors.
Fighting is to be for the sake of God, not for our own sake or out of anger
or aggrandizement, and even fighting is to be free from excesses, for excesses
are displeasing to God. Fighting is between parties of combatants. Assaults on
individuals are forbidden. Aggression against a religion is to be met by active
resistance, for such aggression is worse than bloodshed. Muslims are not to
fight near the Sacred Mosque, unless an attack is first made by the enemy.
Fighting near the Sacred Mosque interferes with the public right of
pilgrimage. But if the enemy attacks, Muslims are free to reply, this being the
just reward of aggression. But if the enemy desists, Muslims must desist also,
and forgive and forget the past. Fighting is to continue so long as religious
persecution lasts and religious freedom is not established. Religion is for God.
The use of force or pressure in religion is wrong. If the Kafirs desist from it
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and make religion free, Muslims are to desist from fighting the Kafirs. Arms
are to be taken up against those who commit excesses. When excesses cease,
fighting must cease also.
Categorically, we may say, the verses teach the following rules:
(i) War is to be resorted to only for the sake of God and not for the sake
of any selfish motives, not for aggrandizement or for the advancement of any
other interests.
(ii) We can go to war only against one who attacks us first.
(iii) We can fight only those who fight against us. We cannot fight against
those who take no part in warfare.
(iv) Even after the enemy has initiated the attack, it is our duty to keep
warfare within limits. To extend the war, either territorially or in respect of
weapons used, is wrong.
(v) We are to fight only a regular army charged by the enemy to fight on
his side. We are not to fight others on the enemy side.
(vi) In warfare, immunity is to be afforded to all religious rites and
observances. If the enemy spares the places where religious ceremonies are
held, then Muslims also must desist from fighting in such places.
(vii) If the enemy uses a place of worship as a base for attack, then
Muslims may return the attack. No blame will attach to them if they do so. No
fighting is allowed even in the neighbourhood of religious places. To attack
religious places and to destroy them or to do any kind of harm to them is
absolutely forbidden. A religious place used as a base of operations may invite
a counter-attack. The responsibility for any harm done to the place will then
rest with the enemy, not with Muslims.
(viii) If the enemy realizes the danger and the mistake of using a religious
place as a base, and changes the battle-front, then Muslims must conform to
the change. The fact that the enemy started the attack from a religious place is
not to be used as an excuse for attacking that place. Out of reverence,
Muslims must change their battlefront as soon as the enemy does so.
(ix) Fighting is to continue only so long as interference with religion and
religious freedom lasts. When religion becomes free and interference with it is
no longer permitted and the enemy declares and begins to act accordingly,
then there is to be no war, even if it is the enemy who starts it.
(3) In 8:39–41 we have:
Say to those who disbelieve, if they desist, that which is past will be
forgiven them; and if they return thereto, then verily the example of
the former people has already gone before them.
And fight them until there is no persecution and religion is wholly for
Allah. But if they desist, then surely Allah is Watchful of what they do.
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And if they turn their backs, then know that Allah is your Protector.
What an excellent Protector and what an excellent Helper.
That is to say, wars have been forced upon Muslims. But if the enemy
desists, it is the duty of Muslims to desist also, and forgive the past. But if the
enemy does not desist and attacks Muslims again and again, then he should
remember the fate of the enemies of earlier Prophets. Muslims are to fight,
while religious persecution lasts, and so long as religion is not for God and
interference in religious matters is not abandoned. When the aggressor desists,
Muslims are to desist also. They are not to continue the war because the
enemy believes in a false religion. The value of beliefs and actions is well
known to God and He will reward them as He pleases. Muslims have no right
to meddle with another people’s religion even if that religion seems to them to
be false. If after an offer of peace the enemy continues to make war, then
Muslims may be sure of victory even though their numbers are small. For God
will help them and who can help better than God?
These verses were revealed in connection with the Battle of Badr. This
battle was the first regular fight between Muslims and disbelievers. In it
Muslims were the victims of unprovoked aggression. The enemy had chosen
to disturb the peace of Medina and of the territory around. In spite of this,
victory went to the Muslims and important leaders of the enemy were killed.
To retaliate against such unprovoked aggression seems natural, just and
necessary. Yet Muslims are taught to stop fighting as soon as the enemy
ceases it. All that the enemy is required to concede is freedom of belief and
worship.
(4) In 8:62-63 we have:
And if they incline towards peace, incline thou also towards it, and put
thy trust in Allah. Surely, it is He Who is All-Hearing, All-Knowing.
And if they intend to deceive thee, then surely Allah is sufficient for
thee. He it is Who has strengthened thee with His help and with the
believers.
That is to say, if in the course of a battle the disbelievers at any time
incline towards peace, Muslims are to accept the offer at once and to make
peace. Muslims are to do so even at the risk of being deceived. They are to put
their trust in God. Cheating will not avail against Muslims, who rely on the
help of God. Their victories are due not to themselves but to God. In the
darkest and most difficult times, God has stood by the Prophet and his
followers. So will He stand by them against cheats. An offer of peace is to be
accepted. It is not to be rejected on the plea that it may only be a ruse with
which the enemy seeks to gain time for a fresh attack.
The stress on peace in the verses is not without significance. It anticipates
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the peace which the Prophet signed at Hudaibiyyah. The Prophet is warned
that a time will come when the enemy will sue for peace. The offer is not to
be turned down on the ground that the enemy was the aggressor and had
committed excesses, or that he cannot be trusted. The straight path inculcated
by Islam requires a Muslim to accept an offer of peace. Both piety and policy
make the acceptance desirable.
(5) In 4:95 we have:
O ye who believe! when you go forth in the cause of Allah, make
proper investigation and say not to anyone who greets you with the
greeting of peace, "Thou art not a believer." You seek the goods of this
life, but with Allah are good things in plenty. Such were you before this,
but Allah conferred His favour on you; so do make proper investigation.
Surely, Allah is well aware of what you do.
That is to say, when Muslims go out for war, they are to make sure that
the unreasonableness of war has been explained to the enemy and that he still
wants war. Even so, if a proposal of peace is received from an individual or a
group, Muslims are not to turn it down on the plea that it is not honest. If
Muslims turn down proposals of peace, they will not be fighting for God, but
for self-aggrandizement and worldly gain. Just as religion comes from God,
worldly gain and glory also come from Him. Killing is not to be the aim. One
whom we wish to kill today may be guided tomorrow. Could Muslims have
become Muslims if they had not been spared? Muslims are to abstain from
killing because lives spared may turn out to be lives guided. God is well
aware of what men do and to what ends and with what motives they do it.
The verse teaches that even after war has begun, it is the duty of Muslims
to satisfy themselves that the enemy is bent upon aggression. It often happens
that no aggression is intended but that out of excitement and fear the enemy
has started preparations for war. Unless Muslims are satisfied that an
aggressive attack has been planned by the enemy, they are not to go to war. If
it turns out, or if the enemy claims, that his preparations are for self-defence,
Muslims are to accept the claim and desist from war. They are not to argue
that the enemy preparations point to nothing but aggression; maybe he
intended aggression, but his intention has changed. Are not intentions and
motives continually changing? Did not enemies of Islam become friends?
(6) On the inviolability of treaties the Quran says clearly:
Excepting those of the idolaters with whom you have entered into a
treaty and who have not subsequently failed you in anything nor aided
anyone against you. So fulfil to these the treaty you have made with
them till their term. Surely, Allah loves those who are righteous (9:4).
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Pagans, who enter into a pact with Muslims, keep the pact and do not
help the enemy against Muslims, are to have reciprocal treatment from
Muslims. Piety requires that Muslims should fulfil their part of a pact in the
letter as well as the spirit.
(7) Of an enemy at war with Muslims who wishes to study the Message
of Islam, the Quran orders:
And if anyone of the idolaters ask protection of thee, grant him
protection, so that he may hear the word of Allah: then convey him to
his place of security. That is because they are a people who have no
knowledge (9:6).
That is to say, if any of those at war with Muslims seek refuge with
Muslims in order to study Islam and ponder over its Message, they are to have
refuge with Muslims for such time as may be reasonably necessary for such a
purpose.
(8) Of prisoners of war, the Quran teaches:
It does not behove a Prophet that he should have captives until he
engages in a regular fighting in the land. You desire the goods of the
world, while Allah desires for you the Hereafter. And Allah is Mighty,
Wise (8:68).
That is to say, it does not become a Prophet to make prisoners of his
enemy save as a result of regular war involving much bloodshed. The system
of making prisoners of enemy tribes without war and bloodshed practised
until—and even after—the advent of Islam, is here made unlawful. Prisoners
can be taken only from combatants and after a battle.
(9) Rules for the release of prisoners are also laid down. Thus we have:
Then afterwards either release them as a favour or by taking ransom—
until the war lays down its burdens (47:5).
The best thing, according to Islam, is to let off prisoners without
asking for ransom. As this is not always possible, release by ransom is also
provided for.
(10) There is provision for prisoners of war who are unable themselves to
pay, and who have none who can or will pay, for their release. Often, relations
are able to pay, but do not, because they prefer to let their relations remain
prisoners—possibly with the intention of misappropriating their property in
their absence. This provision is contained in the Quran:
And such as desire a deed of manumission from among those whom
your right hands possess, write it for them, if you know any good in
them; and give them out of the wealth of Allah which He has bestowed
upon you (24:34).
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That is, those who do not deserve to be released without ransom but who
have no one to pay ransom for them—if they still ask for their freedom—can
obtain it by signing an undertaking that, if allowed to work and earn, they will
pay their ransom. They are to be allowed to do so, however, only if their
competence to work and earn is reasonably certain. If their competence is
proved, they should even have financial help from Muslims in their effort to
work and earn. Individual Muslims who can afford to do so should pay; or,
public subscription should be raised to put these unfortunates on their feet.
The passages from the Quran which we have quoted above contain the
teaching of Islam on the subject of war and peace. They tell us in what
circumstances, according to Islam, is it right to go to war and what limits have
to be observed by Muslims when they make war.

The Prophet’s Precepts about War
Muslim teaching, however, does not consist only of precepts laid down in
the Quran. It also includes the precepts and example of the Prophet. What he
did or what he taught in concrete situations is also an essential part of the
Islamic teaching. We append here some sayings of the Prophet on the subject
of war and peace.
(i) Muslims are forbidden altogether to mutilate the dead (Muslim).
(ii) Muslims are forbidden to resort to cheating (Muslim).
(iii) Children are not to be killed, nor women (Muslim).
(iv) Priests and religious functionaries and religious leaders are not to be
interfered with (Tahavi).
(v) The old and decrepit and women and children are not to be killed. The
possibility of peace should always be kept in view (Abu Dawud).
(vi) When Muslims enter enemy territory, they should not strike terror
into the general population. They should permit no ill-treatment of common
folk (Muslim).
(vii) A Muslim army should not camp in a place where it causes
inconvenience to the general public. When it marches it should take care not
to block the road nor cause discomfort to other wayfarers.
(viii) No disfigurement of face is to be permitted (Bukhari and Muslim).
(ix) The least possible losses should be inflicted upon the enemy (Abu
Dawud).
(x) When prisoners of war are put under guard, those closely related
should be placed together (Abu Dawud).
(xi) Prisoners should live in comfort. Muslims should care more for the
comfort of their prisoners than for their own (Tirmidhi).
(xii) Emissaries and delegates from other countries should be held in
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great respect. Any mistakes or discourtesies they commit should be ignored
(Abu Dawud, Kitabul-Jihad).
(xiii) If a Muslim commits the sin of ill-treating a prisoner of war,
atonement is to be made by releasing the prisoner without ransom.
(xiv) When a Muslim takes charge of a prisoner of war, the latter is to be
fed and clothed in the same way as the Muslim himself (Bukhari).
The Holy Prophet was so insistent on these rules for a fighting army that
he declared that whoever did not observe these rules, would fight not for God
but for his own mean self (Abu Dawud).
Abu Bakr, the First Khalifah of Islam, supplemented these commands of
the Prophet by some of his own. One of these commands appended here also
constitutes part of the Muslim teaching:
(xv) Public buildings and fruit-bearing trees (and food crops) are not to
be damaged (Mu’atta).
From the sayings of the Prophet and the commands of the First Khalifah
of Islam it is evident that Islam has instituted steps which have the effect of
preventing or stopping a war or reducing its evil. As we have said before, the
principles which Islam teaches are not pious precepts only; they have their
practical illustration in the example of the Prophet and the early Khalifahs of
Islam. As all the world knows, the Prophet not only taught these principles; he
practised them and insisted on their observance.
Turning to our own time we must say that no other teaching seems able to
solve the problem of war and peace. The teaching of Moses is far from our
conceptions of justice and fair-play. Nor is it possible to act upon that teaching
today. The teaching of Jesus is impracticable and has ever been so. Never in
their history have Christians tried to put this teaching into practice. Only the
teaching of Islam is practicable; one which has been both preached and
practised by its exponents, and the practice of which can create and maintain
peace in the world.
In our time, Mr. Gandhi apparently taught that even when war is forced
on us we should not go to war. We should not fight. But this teaching has not
been put into practice at any time in the history of the world. It has never been
put in the crucible and tested. It is impossible, therefore, to say what value this
teaching may have in terms of war and peace. Mr. Gandhi lived long enough
to see the Indian Congress attain to political independence. Yet the Congress
government has not disbanded either the army or the other armed forces of
India. It is only making plans for their Indianisation. It also has plans for the
reinstatement of those Indian officers who constituted themselves into the
Indian National Army (and who were dismissed by the British authorities)
during the Japanese attack on Burma and India in the last stages of the recent
World War. Mr. Gandhi has himself, on many occasions, raised his voice in
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extenuation of crimes of violence, and urged the release of those who
committed such crimes. This shows at least that Mr. Gandhi’s teaching cannot
be put into practice and that Mr. Gandhi knows it as well as all his followers.
No practical example at least has been offered to show the world how nonviolence can be applied when armed disputes arise between nation and nation
and State and State, or how non-violence can prevent or stop a war. To preach
a method of stopping wars, but never to be able to afford a practical
illustration of that method indicates that the method is impracticable. It would,
therefore, seem that human experience and human wisdom point to only one
method of preventing or stopping war; and that method was taught and
practised by the Prophet of Islam.

Sporadic Attacks by Disbelievers
The Arab confederates returned from the Battle of the Ditch defeated and
depressed, but far from realizing that their power to harass the Muslims was
over. Though defeated, they knew they were still a dominant majority. They
could easily maltreat individual Muslims, beat and even kill them. By assaults
on individuals they hoped to wipe away their feeling of defeat. Not long after
the battle, therefore, they began to attack Muslims around Medina. Some men
of the Fazarah tribe mounted on camels attacked Muslims near Medina. They
made away with the camels found in that part, took a woman as prisoner and
escaped with the loot. The woman made good her escape, but the party of
Fazarah succeeded in taking away a number of animals. A month later, a party
of the Ghatafan tribe attacked from the north in an attempt to dispossess
Muslims of their herds of camels. The Prophet sent Muhammad bin
Maslamah with ten mounted Companions for a reconnaissance, and for the
protection of the Muslim herds. But the enemy waylaid the Muslim party and
murderously attacking them, left them all for dead. Muhammad bin
Maslamah, however, was only lying unconscious. Recovering consciousness
he pulled himself together, returned to Medina and made a report. A few days
later, an envoy of the Prophet on his way to the Roman capital was attacked
and robbed by men of the Jurham tribe. A month later, the Banu Fazarah
attacked a Muslim caravan and made away with much loot. It is possible that
this attack was not prompted by religious antagonism. The Banu Fazarah were
a tribe of marauders given to looting and killing. The Jews of Khaibar, the
main factor in the Battle of the Ditch, were also determined to avenge the
crushing defeat which they suffered in that battle. They went about inciting
tribal settlements and officers of State on the Roman frontier. Arab leaders,
therefore, unable to make a straightforward attack on Medina, were intriguing
with the Jews to make life impossible for Muslims. The Prophet, however,
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had yet to make up his mind for a decisive fight. Arab leaders might make an
offer of peace, he thought, and civil strife might end.

The Prophet Leaves for Mecca with 1500 Companions
During this time the Prophet saw a vision which is mentioned thus in the
Quran:
You will certainly enter the Sacred Mosque, if God wills, in security,
some having their heads shaven, and others having their hair cut short;
and you will not fear. But He knew what you knew not. He has in fact
ordained for you, besides that, a victory near at hand (48:28).
That is to say, God had decided to let Muslims enter the precincts of the
Ka‘bah in peace, with heads shaven and hair cut (these being the external
signs of pilgrims to the Ka‘bah), and without fear. But Muslims did not know
exactly how God was to let this happen. Moreover, before Muslims performed
their Pilgrimage in peace, they were to have another victory, a precursor of the
victory promised in the vision.
In this vision God foretold the ultimate victory of Muslims, their peaceful
march into Mecca and the conquest of Mecca without the use of arms. But the
Prophet understood it to mean that Muslims had been commanded by God
immediately to attempt a circuit of the Ka‘bah. The Prophet’s error in
interpreting the vision was to become the occasion of the victory 'near at hand'
promised in the vision. In error, therefore, the Prophet planned a march
towards the Ka‘bah. He announced his vision and his interpretation of it to
Muslims and asked them to prepare. "You will go," he said, "only to perform a
circuit of the Ka‘bah. There were, therefore, to be no demonstrations against
the enemy." Late in February 628, fifteen hundred pilgrims, headed by the
Prophet, set out on their journey to Mecca. A mounted guard of twenty went
some distance ahead to warn the Muslims in case the enemy showed signs of
attacking.
The Meccans soon had reports of this caravan. Tradition had established
the circuit of the Ka‘bah as a universal right. It could not very well be denied
to Muslims. They had announced in unambiguous terms that the purpose of
their march was to perform the circuit, nothing else. The Prophet had
forbidden demonstrations of every kind. There were to be no disputes, no
questionings or claims. In spite of this, the Meccans started preparing as for


In this Pilgrimage planned a year after the Battle of the Ditch, only one thousand five
hundred men accompanied the Prophet. The number of Muslim combatants in the Battle of
the Ditch could have been less but not more than this number. Historians who put the number
of the Muslim combatants in the Battle of the Ditch at three thousand, therefore, are wrong.
The number can quite reasonably be put at one thousand two hundred.
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an armed conflict. They put up defences on all sides, called the surrounding
tribes to their aid and seemed determined to fight. When the Prophet reached
near Mecca, he was informed that the Quraish were ready to fight. They were
clad in tiger skins, had their wives and children with them and had sworn
solemnly not to let the Muslims pass. The tiger skins were a sign of a savage
determination to fight. Soon after, a column of Meccans marching in the van
of their army confronted the Muslims. Muslims could not now advance except
by drawing the sword. The Prophet, however, was determined to do nothing
of the kind.
He employed a guide to show the Muslim caravan an alternative route
through the desert. Led by this guide, the Prophet and his Companions
reached Hudaibiyyah, a spot very near Mecca.
The Prophet’s dromedary stopped and refused to go any farther.
"The animal seems tired, O Prophet of God. Better change your mount,"
said a Companion.
"No, no," said the Prophet, "the animal is not tired. It seems rather that
God wants us to stop here and to go no further. I propose, therefore, to camp
here and to ask the Meccans if they would let us perform the Pilgrimage. I, for
one, will accept any conditions they may choose to impose" (Halbiyyah,
Vol. 2, p. 13).
The Meccan army at this time was not in Mecca. It had gone out some
distance to meet the Muslims on the main road to Medina. If the Prophet
wanted, he could have led his fifteen hundred men into Mecca and taken the
town without resistance. But he was determined to attempt only the circuit of
the Ka‘bah, and that only if the Meccans permitted. He would have resisted
and fought the Meccans only if the Meccans had chosen to strike first.
Therefore, he abandoned the main road and camped at Hudaibiyyah. Soon the
news reached the Meccan commander, who ordered his men to withdraw and
post themselves near Mecca. Then the Meccans sent a chief, Budail by name,
to parley with the Prophet. The Prophet explained to Budail that he and the
Muslims wanted only to perform the circuit of the Ka‘bah; but if the Meccans
wished to fight, the Muslims were ready. Then ‘Urwah, son-in-law of Abu
Sufyan, the Meccan commander, came to the Prophet. He behaved most
discourteously. He called the Muslims tramps and dregs of society and said
the Meccans would not let them enter Mecca. More and more Meccans came
to have talks and the last thing they said was that at least that year they would
not let Muslims perform even the circuit of the Ka‘bah. The Meccans would
be humiliated if they permitted the circuit this year. The following year, they
might do so.
Some tribes allied with the Meccans urged upon the Meccan leaders to let
the Muslims perform the circuit. After all, it was only the right of circuit they
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wanted. Why should they be stopped even from this? But the Meccans
remained adamant. Thereupon the tribal leaders said, the Meccans did not
want peace and threatened to disassociate themselves from them. Out of fear,
the Meccans were persuaded to try to reach a settlement with the Muslims. As
soon as the Prophet got to know of this, he sent ‘Uthman (later the Third
Khalifah of Islam) to the Meccans. ‘Uthman had many relatives in Mecca.
They came out and surrounded him, and offered to let him perform the circuit,
but declared that they would not let the Prophet do so until the following year.
"But," said ‘Uthman, "I will not perform the circuit unless it is in the company
of my Master." ‘Uthman’s talks with the chiefs of Mecca became prolonged.
A rumour was mischievously spread that he had been murdered. It reached the
ears of the Prophet. Upon this the Prophet assembled the Companions and
said, "The life of an envoy is held sacred among all nations. I have heard that
the Meccans have murdered ‘Uthman. If this is true, we have to enter Mecca,
whatever the consequences." The Prophet’s earlier intention to enter Mecca
peacefully had to be changed, under the changed circumstances. The Prophet
went on, "Those who promise solemnly that if they have to go further, they
will not turn back save as victors, should come forward and take the oath on
my hand." The Prophet had hardly finished speaking, when all the fifteen
hundred Companions stood up and jumped over one another to hold the
Prophet’s hand and take the oath. This oath possesses a special importance in
the history of early Islam. It is called the "Pledge of the Tree". When the oath
was taken, the Prophet was sitting under a tree. Every one of those who took
the oath remained proud of it to the end of his days. Of the fifteen hundred
present on the occasion, not one held back. They all promised that if the
Muslim envoy had been murdered, they would not go back. Either they would
take Mecca before dusk, or they would all die fighting. The taking of the oath
was not over when ‘Uthman returned. He reported that the Meccans did not
agree to let the Muslims perform the circuit until the following year. They had
appointed their delegates to sign a settlement with the Muslims. Soon after,
Suhail, a chief of Mecca, came to the Prophet. A settlement was reached and
recorded.

Treaty of Hudaibiyyah
It ran as follows:
In the name of Allah. These are the conditions of peace between
Muhammad, son of ‘Abdullah, and Suhail ibn ‘Amr, the envoy of
Mecca. There will be no fighting for ten years. Anyone who wishes to
join Muhammad and to enter into any agreement with him, is free to do
so. Anyone who wishes to join the Quraish and to enter into an
agreement with them is also free to do so. A young man, or one whose
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father is alive, if he goes to Muhammad without permission from his
father or guardian, will be returned to his father or guardian. But should
anyone go to the Quraish, he will not be returned. This year
Muhammad will go back without entering Mecca. But next year he and
his followers can enter Mecca, spend three days and perform the circuit.
During these three days the Quraish will withdraw to the surrounding
hills. When Muhammad and his followers enter into Mecca, they will be
unarmed except for the sheathed swords which wayfarers in Arabia
always have with them (Bukhari).
Two interesting things happened during the signing of this peace. After
the terms had been settled the Prophet started to dictate the agreement and
said, "In the name of Allah, the Gracious, the Merciful."
Suhail objected and said, "Allah we know and believe in, but what is this
‘the Gracious and the Merciful'? This agreement is between two parties.
Therefore the religious beliefs of both parties will have to be respected."
The Prophet agreed at once and said to his scribe, "Only write, 'In the
name of Allah'." The Prophet then proceeded to dictate the terms of the
agreement. The opening sentence was, 'These are the conditions of peace
between the people of Mecca and Muhammad, the Prophet of God'. Suhail
objected again, and said, "If we thought you a Prophet of God, we would not
have fought you." The Prophet accepted this objection also. Instead of
"Muhammad, the Prophet of God", he proposed "Muhammad, the son of
‘Abdullah". As the Prophet was agreeing to everything the Meccans proposed,
the Companions felt agitated over the humiliation. Their blood began to boil,
and ‘Umar, the most excited of them all, went to the Prophet and asked, "O
Prophet of God, are we not in the right?"
"Yes," said the Prophet, "we are in the right." "And were we not told by
God that we would perform the circuit of the Ka‘bah?" asked ‘Umar.
" Yes," said the Prophet.
"Then why this agreement and why these humiliating terms?"
"True," said the Prophet, "God did foretell that we would perform the
circuit in peace but He did not say when. I did judge as though it was going to
be this year. But I could be wrong. Must it be this year?"
‘Umar was silenced.
Then other Companions raised their objections. Some of them asked why
they had agreed to restore to his father or guardian a young man who should
turn Muslim, without obtaining the same condition for a Muslim who should
turn over or happen to go to the Meccans. The Prophet explained there was no
harm in this. "Everybody who becomes a Muslim," he said, "does so because
he accepts the beliefs and practices inculcated by Islam. He does not become a
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Muslim in order to join a party and to adopt its customs. Such a man will
propagate the Message of Islam wherever he goes, and serve as an instrument
for the spread of Islam. But a man who gives up Islam is no use to us. If he no
longer believes at heart what we believe, he is no longer one of us. It is better
he should go elsewhere." This reply of the Prophet satisfied those who had
doubted the wisdom of the course adopted by the Prophet. It should satisfy
today all those who think that in Islam the punishment of apostasy is death.
Had this been so, the Prophet would have insisted on the return and
punishment of those who gave up Islam.
When the agreement had been written down and the signatures of the
parties affixed, there soon arose an occasion which tested the good faith of the
parties. A son of Suhail, the Meccan plenipotentiary, appeared before the
Prophet, bound, wounded and exhausted. He fell at the Prophet’s feet and
said, "O Prophet of God, I am a Muslim at heart, and because of my faith I
have to suffer these troubles at the hands of my father. My father was here
with you. So I escaped and managed to come to you." The Prophet had not
spoken when Suhail intervened and said that the agreement had been signed
and he would have to go with him. Abu Jandal—this being the young man’s
name—stood before the Muslims, a brother of brothers, driven to desperation
by the ill-treatment of his father. To have to send him back was an obligation
they could not endure. They unsheathed their swords and seemed determined
to die or save this brother. Abu Jandal himself entreated the Prophet to let him
remain. Would he send him back to the tyrants from whose clutches he had
managed to escape? But the Prophet was determined. He said to Abu Jandal,
"Prophets do not eat their words. We have signed this agreement now. It is for
you to bear with patience and to put your trust in God. He will certainly
provide for your freedom and for the freedom of other young persons like
you." After the peace had been signed, the Prophet returned to Medina. Soon
after, another young convert from Mecca, Abu Basir by name, reached
Medina. But in accord with the terms of the agreement, he also was sent back
by the Prophet. On the way back, he and his guards had a fight in the course
of which he killed one of the guards and thus managed to escape. The
Meccans went to the Prophet again and complained. "But," said the Prophet,
"we handed over your man to you. He has now escaped out of your hands. It
is no longer our duty to find him and hand him over to you again.” A few days
later, a woman escaped to Medina. Some of her relations went after her and
demanded her return. The Prophet explained that the agreement had laid down
an exception about men, not about women; so he refused to return this
woman.
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The Prophet’s Letters to Various Kings
After settling down in Medina on return from Hudaibiyyah, the Prophet
instituted another plan for the spread of his Message. When he mentioned this
to the Companions, some of them who were acquainted with the customs and
forms observed in the courts of kings told the Prophet that kings did not
entertain letters which did not bear the seals of the senders. Accordingly the
Prophet had a seal made on which were engraved the words Muhammad
Rasulullah.
Out of reverence, Allah was put at the top, beneath it Rasul and lastly
Muhammad.
In Muharram 628, envoys went to different capitals, each with a letter
from the Prophet, inviting the rulers to accept Islam. Envoys went to
Heraclius, the Roman Emperor, the Kings of Iran, Egypt (the King of Egypt
was then a vassal of the Kaiser) and Abyssinia. They went to other kings and
rulers also. The letter addressed to the Kaiser was taken by Dihyah Kalbi who
was instructed to call first on the Governor of Busra. When Dihyah saw the
Governor, the great Kaiser himself was in Syria on a tour of the Empire. The
Governor readily passed Dihyah on to the Kaiser. When Dihyah entered the
court, he was told that whoever was received in audience by the Kaiser must
prostrate himself before him. Dihyah refused to do this, saying that Muslims
did not bow before any human being. Dihyah, therefore, sat before the Kaiser
without making the prescribed obeisances. The Kaiser had the letter read by
an interpreter and asked if an Arab caravan was in the town. He said he
desired to interrogate an Arab about this Arabian Prophet who had sent him an
invitation to accept Islam. It so happened that Abu Sufyan was in the town
with a commercial caravan. The court officials took him to the Kaiser. Abu
Sufyan was ordered to stand in front of the other Arabs, who were told to
correct him if he should tell a lie or make a wrong statement. Then Heraclius
proceeded to interrogate Abu Sufyan. The conversation is thus recorded in
history:
H: Do you know this man who claims to be a Prophet and who has
sent me a letter? Can you say what sort of family he comes from?
A-S: He comes of a noble family and is one of my relations.
H: Have there been Arabs before him who have made claims similar to his?
A-S: No.
H: Did your people ever charge him with lying before he announced his
claim?
A-S: No.
H: Has there been a king or a ruler among his forefathers?
A-S: No.
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H: How do you judge his general ability and his capacity for judgement?
A-S: We have never found any fault in his ability and his capacity for
judgement.
H: What are his followers like? Are they big and powerful persons or
are they poor and humble?
A-S: Mostly poor and humble and young.
H: Do their numbers tend to increase or decrease?
A-S: To increase.
H: Do his followers ever go back to their old beliefs?
A-S: No.
H: Has he ever broken a pledge?
A-S: Not so far. But we have recently entered into a new pact with
him. Let us see what he does about it.
H: Have you had any fight with him yet?
A-S: Yes.
H: With what result?
A-S: Like buckets on a wheel, victory and defeat alternate between us
and him. In the Battle of Badr, for instance, in which I was not present,
he was able to overpower our side. In the Battle of Uhud, in which I
commanded our side, we took his side to task. We tore their stomachs,
their ears and their noses,
H: But what does he teach?
A-S: That we should worship the One God and not set up equals with
Him. He preaches against the idols our forefathers worshipped. He
wants us, instead, to worship the Only God, to speak only truth and
always to abjure all vicious and corrupt practices. He exhorts us to be
good to one another and to keep our covenants and discharge our
trusts.
This interesting conversation came to an end and then the Kaiser said:
I first asked you about his family and you said he belonged to a noble
family. In truth, Prophets always come of noble families. I then asked
you if anyone before him had made a similar claim and you said, No. I
asked you this question because I thought that if in the recent past
someone had made such a claim, then one could say that this Prophet
was imitating that claim. I then asked you whether he had ever been
charged with lying before his claim had been announced and you said,
No. I inferred from this that a person who does not lie about men will
not lie about God. I next asked you if there had been a king among his
forefathers and you said, No. From this I understood that his claim
could not be a subtle plan for the recovery of the kingdom. I then
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asked you whether the entrants into his fold were mostly big,
prosperous and powerful individuals or poor and weak. And you said in
reply, that they were generally poor and weak, not proud and big, and
so are the early followers of a Prophet. I then asked you whether his
numbers were increasing or decreasing and you said they were
increasing. At this I remembered that the followers of a Prophet go on
increasing until the Prophet attains his goal. I then asked you if his
followers left him out of disgust or disappointment, and you said, No.
At this I remembered that the followers of Prophets are usually
steadfast. They may fall away for other reasons, but not out of disgust
for the faith. I then asked you if there had been fights between you and
him and, if so, with what results. And you said that you and his
followers were like buckets on a wheel and the Prophets are like that. In
the beginning their followers suffer reverses and meet with misfortunes,
but in the end they win. I then asked you about what he teaches and
you said he teaches the worship of One God, truth-speaking, virtue
and the importance of keeping covenants and discharging trusts. I
asked you also whether he ever played false, and you said, No. And this
is the way of virtuous men. It seems to me, therefore, that his claim to
being a Prophet is true. I was half expecting his appearance in our time,
but I did not know he was going to be an Arab. If what you have told
me is true, then I think his influence and his dominion will certainly
spread over these lands (Bukhari).
The speech unsettled the courtiers who began to blame the King for
applauding a teacher of another community. Protests were raised. The court
officials then sent away Abu Sufyan and his friends. The text of the letter
which the Prophet wrote to the Kaiser is to be found in historical records. It
runs as follows:
From Muhammad, the Servant of God and His Messenger. To the
Chief of Rome, Heraclius. Whoever treads the path of divine guidance,
on him be peace. After this, O King, I invite you to Islam. Become a
Muslim. God will protect you from all afflictions, and reward you twice
over. But if you deny and refuse to accept this Message, then the sin
not only of your own denial, but of the denial of your subjects, will be
on your head. "Say, 'O People of the Book! come to a word equal
between us and you that we worship none but Allah, and that we
associate no partner with Him, and that some of us take not others for
lords beside Allah.' But if they turn away, then say, 'Bear witness that we
have submitted to God' " (Zurqani).
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The invitation to Islam was an invitation to believe that God is One and
that Muhammad is His Messenger. Where the letter says that if Heraclius
becomes a Muslim, he will be rewarded twice over, the reference is to the fact
that Islam teaches belief in both Jesus and Muhammad.
It is said that when the letter was presented to the Emperor, some
courtiers suggested it should be torn up and thrown away. The letter, they said,
was an insult to the Emperor. It did not describe the Emperor as Emperor but
only as Sahibur-Rum, i.e., the Chief of Rome. The Emperor, however, said
that it was unwise to tear up the letter without reading it. He also said that the
address "Chief of Rome" was not wrong. After all, the Master of everything
was God. An Emperor was only a chief.
When the Prophet was told how his letter had been received by Heraclius,
he seemed satisfied and pleased and said that because of the reception which
the Roman Emperor had given to his letter, his Empire would be saved. The
descendants of the Emperor would continue long to rule over the Empire.
That is in fact what happened. In the wars which took place later, a large part
of the Roman Empire, in accordance with another prophecy of the Prophet of
Islam, passed out of the possession of Rome; yet for six hundred years after
this, the dynasty of Heraclius remained established in Constantinople. The
Prophet’s letter remained preserved in the State archives for a long time.
Ambassadors of the Muslim King, Mansur Qalawun, visited the court of
Rome, and were shown the letter deposited in a case. The then Roman
Emperor showing the letter said it had been received by a forefather of his
from their Prophet and had been carefully preserved.

Letter to the King of Iran
The letter to the King of Iran was sent through ‘Abdullah bin Hudhaifah.
The text of this letter was as follows:
In the name of Allah, the Gracious, the Merciful. This letter is from
Muhammad, the Messenger of God, to Chosroes, the Chief of Iran.
Whoever submits to a perfect guidance, and believes in Allah, and bears
witness that Allah is One, and has no equal or partner, and that
Muhammad is His Servant and Messenger, on him be peace. O King,
under the command of God, I invite you to Islam. For I have been sent
by God as His Messenger to all mankind, so that I may warn all living
men and complete my Message for all unbelievers. Accept Islam and
protect yourself from all afflictions. If you reject this invitation, then
the sin of the denial of all your people will rest on your head (Zurqani
and Khamis).
‘Abdullah bin Hudhaifah says that when he reached the court of Chosroes
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he applied for admission to the royal presence. He handed over the letter
to the Emperor and the Emperor ordered an interpreter to read it and
explain its contents. On listening to the contents, the Chosroes was enraged.
He took back the letter and tore it to pieces. ‘Abdullah bin Hudhaifah reported
the incident to the Prophet. On hearing the report, the Prophet said:
What the Chosroes has done to our letter even that will God do to his
Empire (i.e. rend it to pieces).
The fit of temper which the Chosroes showed on this occasion was the
result of the pernicious propaganda carried on against Islam by Jews who had
migrated from Roman territory to Iran. These Jewish refugees took a leading
part in anti-Roman intrigues sponsored in Iran, and had, therefore, become
favourites at the Iranian court. The Chosroes was full of rage against the
Prophet. The reports about the Prophet which the Jews had taken to Iran, it
seemed to him, were confirmed by this letter. He thought the Prophet was an
aggressive adventurer with designs on Iran. Soon after, the Chosroes wrote to
the Governor of Yemen, saying that one of the Quraish in Arabia had
announced himself a Prophet. His claims were becoming excessive. The
Governor was asked to send two men charged with the duty of arresting this
Quraishite and bringing him to the court of Iran. Badhan, the Governor of
Yemen under the Chosroes, sent an army chief with a mounted companion to
the Prophet. He also gave them a letter addressed to the Prophet, in which he
said that on receipt of the letter the Prophet should at once accompany the two
messengers to the court of Iran. The two planned to go first to Mecca. When
somewhere near Ta’if, they were told that the Prophet lived in Medina. So
they went to Medina. On arrival this army chief told the Prophet that Badhan,
the Governor of Yemen, had been ordered by the Chosroes to arrange for the
Prophet’s arrest and despatch to Iran. If the Prophet refused to obey, he and
his people were to be destroyed and their country made desolate. Out of
compassion for the Prophet, this delegate from Yemen insisted that the
Prophet should obey and agree to be led to Iran. Having listened to this, the
Prophet suggested that the delegates should see him again the following day.
Overnight the Prophet prayed to God Who informed him that the insolence of
the Chosroes had cost him his life. "We have set his own son against him, and
this son will murder his father on Monday the l0th Jumadul-’Ula of this year."
According to some reports, the revelation said, "The son has murdered the
father this very night." It is possible that that very night was the l0th Jumadul’Ula. In the morning, the Prophet sent for the Yemen delegates and told them
of what had been revealed to him overnight. Then he prepared a letter for
Badhan saying that the Chosroes was due to be murdered on a certain day of a
certain month. When the Governor of Yemen received the letter he said, "If
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this man be a true Prophet, it will be even as he says. If he be not true, then
God help him and his country." Soon after, a boat from Iran anchored at the
port of Yemen. It brought a letter from the Emperor of Iran to the Governor of
Yemen. The letter bore a new seal, from which the Governor concluded that
the prophecy of the Arabian Prophet had proved true. A new seal meant a new
king. He opened the letter. It said:
From Chosroes Siroes to Badhan, the Governor of Yemen. I have
murdered my father because his rule had become corrupt and unjust.
He murdered the nobles and treated his subjects with cruelty. As soon
as you receive this letter, collect all officers and ask them to affirm their
loyalty to me. As for my father’s orders for the arrest of an Arabian
Prophet, you should regard those orders as cancelled (Tabari, Vol. 3,
pp. 1572–1574 and Hisham p. 46).
Badhan was so impressed by these events that he and many of his friends
at once declared their faith in Islam and informed the Prophet accordingly.

Letter to the Negus
The letter to the Negus, King of Abyssinia, was carried by ‘Amr bin
Umayyah Damri. It ran as follows:
In the name of Allah, the Gracious, the Merciful, Muhammad, the
Messenger of God, writes to the Negus, King of Abyssinia. O King,
peace of God be upon you. I praise before you the One and Only God.
None else is worthy of worship. He is the King of kings, the source of
all excellences, free from all defects, He provides peace to all His
servants and protects His creatures. I bear witness that Jesus, son of
Mary was a Messenger of God, who came in fulfilment of promises
made to Mary by God. Mary had consecrated her life to God. I invite
you to join with me in attaching ourselves to the One and Only God
and in obeying Him. I invite you also to follow me and believe in the
God Who hath sent me. I am His Messenger. I invite you and your
armies to join the Faith of the Almighty God. I discharge my duty
hereby. I have delivered to you the Message of God, and made clear to
you the meaning of this Message. I have done so in all sincerity and I
trust you will value the sincerity which has prompted this message. He
who obeys the guidance of God becomes heir to the blessings of God
(Zurqani).
When this letter reached the Negus, he showed very great regard and
respect for it. He held it up to his eyes, descended from the throne and ordered
an ivory box for it. Then he deposited it in the box and said, "While this letter
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is safe, my kingdom is safe." What he said proved true. For one thousand
years Muslim armies were out on their career of conquest. They went in all
directions, and passed by Abyssinia on all sides, but they did not touch this
small kingdom of the Negus; and this, out of regard for two memorable acts
of the Negus–the protection he afforded the refugees of early Islam and the
reverence he showed to the Prophet’s letter. The Empire of Rome became
dismembered. The Chosroes lost his dominions. The kingdoms of China and
India disappeared but this small kingdom of the Negus remained inviolate,
because its ruler received and protected the first Muslim refugees and showed
respect and reverence for the Prophet’s letter.
Muslims returned the magnanimity of the Negus in this way. Compare
with this the treatment which a Christian people, in this age of civilization
meted out to this Christian kingdom of the Negus. They bombarded from the
air the open cities of Abyssinia and destroyed them. The royal family had to
take refuge elsewhere and to stay away from their country for several years.
The same people have been treated in two different ways by two different
peoples. Muslims held Abyssinia sacred and inviolate because of the
magnanimity of one of its rulers. A Christian nation attacked and plundered it
in the name of civilization. It shows how wholesome and lasting in their
effects are the Prophet’s teaching and example. Muslim gratitude to a
Christian kingdom made the kingdom sacred to Muslims. Christian greed
attacked the same kingdom, not caring it was Christian.

Letter to the Ruler of Egypt
The letter to Muqauqis was carried by Hatib ibn Abi Balta‘a. The text of
this letter was exactly the same as that to the Roman Emperor. The letter to
the Roman Emperor said that the sin of the denial of the Roman subjects
would be on his head. The letter to the Muqauqis said that the sin of the denial
of the Copts would be on the head of the ruler. It ran as follows:
In the name of Allah, the Gracious, the Merciful. This letter is from
Muhammad, the Messenger of Allah, to Muqauqis, the Chief of the
Copts. Peace be upon him who follows the path of rectitude. I invite
you to accept the Message of Islam. Believe and you will be saved and
your reward will be twofold. If you disbelieved, the sin of the denial of
the Copts will also be on your head. Say, "O People of the Book! come
to a word equal between us and you that we worship none but Allah,
and that we associate no partner with Him, and that some of us take
not others for lords beside Allah. But if they turn away, then say, 'Bear
witness that we have submitted to God' " (Halbiyyah, Vol. 3, p. 275).
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When Hatib reached Egypt, he did not find the Muqauqis in the capital.
Hatib followed him to Alexandria, where he was holding court near the sea.
Hatib went by boat. The court was strongly guarded. Therefore Hatib showed
the letter from a distance and began to speak aloud. The Muqauqis ordered
Hatib to be brought to him. The Muqauqis read the letter and said, "If this man
be a true Prophet, why does he not pray for the destruction of his enemies?"
Hatib replied, "You believe in Jesus. He was ill-treated by his people, yet he did
not pray for their destruction." The King paid a tribute to Hatib and said he was
a wise envoy of a wise man. He had answered well the questions put to him.
Upon this Hatib spoke again. "Before you," he said, "there was a king who was
proud, arrogant and cruel. He was the Pharaoh who persecuted Moses. At last
he was overtaken by divine punishment. Show no pride therefore. Believe in
this Prophet of God. By God, Moses did not foretell about Jesus as clearly as
did Jesus foretell about Muhammad. We invite you to Muhammad the Prophet,
just as you Christians invite the Jews to Jesus. Every Prophet has his followers.
The followers must obey their Prophet. Now that a Prophet has appeared in
your time it is your duty to believe in him and follow him. And remember our
religion does not ask you to deny or disobey Jesus. Our religion requires
everyone to believe in Jesus."
Hearing this, Muqauqis revealed that he had heard of the teaching of this
Prophet and he felt that he did not teach anything evil nor forbid anything
good. He had also made inquiries and found that he was no sorcerer or
soothsayer. He had heard of some of his prophecies which had come true.
Then he sent for an ivory box and placed the letter of the Prophet in it, sealed
it and handed it over to a servant girl for safe deposit. He also wrote a letter in
reply to the Prophet. The text of this letter is recorded in history. It runs as
follows:
In the name of Allah, the Gracious, the Merciful. From Muqauqis,
King of the Copts, to Muhammad, son of ‘Abdullah. Peace be on you.
After this, I say that I have read your letter and pondered over its
contents and over the beliefs to which you invite me. I am aware that
the Hebrew Prophets have foretold the advent of a Prophet in our time.
But I thought he was going to appear in Syria. I have received your
envoy, and made a present of one thousand dinars and five khil‘ats to
him and I send two Egyptian girls as a present to you. My people, the
Copts, hold these girls in great esteem. One of them is Mary and the
other Sirin. I also send you twenty garments made of Egyptian linen of
high quality. I also send you a mule for riding. In the end I pray again
that you may have peace from God (Zurqani and Tabari).
From this letter it is clear that, though Muqauqis treated the letter with
respect he did not accept Islam.
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Letter to the Chief of Bahrain
The Prophet also sent a letter to Mundhir Taimi, Chief of Bahrain. This
letter was carried by ‘Ala’ ibn Hadrami. The text of this letter has been lost.
When it reached this Chief, he believed, and wrote back to the Prophet saying
he and many of his friends and followers had decided to join Islam. Some,
however, had decided to stay away. He also said that there were some Jews and
Magians living under him. What was he to do about them?
The Prophet wrote again to this Chief thus:
I am glad at your acceptance of Islam. Your duty is to obey the
delegates and messengers whom I should send to you. Whoever obeys
them, obeys me. The messenger who took my letter to you praised you
to me, and assured me of the sincerity of your belief. I have prayed to
God for your people. Try, therefore, to teach them the ways and
practices of Islam. Protect their property. Do not let anyone have more
than four wives. The sins of the past are forgiven. As long as you are
good and virtuous you will continue to rule over your people. As for
Jews and Magians, they have only to pay a tax. Do not, therefore, make
any other demands on them. As for the general population, those who
do not have land enough to maintain them should have four dirhams
each, and some cloth to wear (Zurqani and Khamis).
The Prophet also wrote to the King of ‘Uman, the Chief of Yamamah, the
King of Ghassan, the Chief of Bani Nahd, a tribe of Yemen, the Chief of
Hamdan, another tribe of Yemen, the Chief of Bani ‘Alim and the Chief of the
Hadrami tribe. Most of them became Muslims.
These letters show how perfect was the Prophet’s faith in God. They also
show that from the very beginning the Prophet believed that he had been sent
by God not to any one people or territory, but to all the peoples of the world. It
is true that these letters were received by their addressees in different ways.
Some of them accepted Islam at once. Others treated the letters with
consideration, but did not accept Islam. Still others treated them with ordinary
courtesy. Still others showed contempt and pride. But it is true also—and
history is witness to the fact—that the recipients of these letters or their peoples
met with a fate in accordance with their treatment of these letters.

Fall of Khaibar
As we have said above, the Jews and other opponents of Islam were now
busy inflaming the tribes against the Muslims. They were now convinced that
Arabia was unable to withstand the rising influence of Islam and that Arab
tribes were unable to attack Medina. The Jews, therefore, began to intrigue
with the Christian tribes settled on the southern frontier of the Roman Empire.
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At the same time they started writing against the Prophet to their coreligionists in Iraq. By malicious propaganda carried on through
correspondence they sought to excite the Chosroes of Iran against Islam. As a
result of Jewish machinations the Chosroes turned against Islam, and even
sent orders to the Governor of Yemen to arrest the Prophet. It was by special
divine intervention and divine grace that the Prophet remained safe, and the
foul plan of the Emperor of Iran was brought to nought. It should be obvious
that, but for the divine help which attended the Prophet throughout his career,
the tender movement of early Islam would have been nipped in the bud under
the hostility and opposition of the Emperors of Rome and Iran. When the
Chosroes ordered the arrest of the Prophet, it so happened that before the
orders could be carried out the Emperor was deposed and put to death by his
own son and his orders for the arrest of the Prophet cancelled by the new
ruler. The officials of Yemen were impressed by this miracle; so the province
of Yemen readily became part of the Muslim Empire. The intrigues which the
Jews kept on hatching against Muslims and their town of Medina made it
necessary that they should be driven farther away from Medina. If they had
been allowed to continue to live nearby, their intrigues were almost certain to
give rise to more and more bloodshed and violence. On returning from
Hudaibiyyah the Prophet waited for five months and then decided to banish
them from Khaibar. Khaibar was only a little distance from Medina and from
here the Jews found it very easy to carry on their intrigues. With this intent,
the Prophet (sometime in August 628 A.D.) marched to Khaibar. He had one
thousand six hundred men with him. Khaibar, as we have said, was a wellfortified town. It was surrounded on all sides by rocks on which were perched
little fortresses. To conquer such a place with so small a force was no easy
task. The small posts lying on the outskirts of Khaibar fell after a little
fighting. But when the Jews collected themselves into the central fort of the
town, all attacks on it and all forms of strategy employed against it seemed to
fail. One day the Prophet had a revelation that Khaibar would fall at the hands
of ‘Ali. The following morning the Prophet announced this to his followers
and said, "Today, I will hand over the black flag of Islam to him who is dear
to God, His Prophet and all the Muslims. God has ordained that our victory at
Khaibar should take place at his hands." The following day he sent for ‘Ali
and handed to him the flag. ‘Ali did not wait. He took his men and attacked
the central fort. In spite of the fact that the Jews had collected in force inside
this fort, ‘Ali and his division were able to conquer it before dark. A peace
treaty was signed. The conditions were that all Jews, their wives and their
children would quit Khaibar and settle in some place far away from Medina.
Their property and their belongings would pass into the hands of Muslims.
Anyone who tried to conceal any of his property or stores, or made a wrong
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statement, would not be protected by the peace. He would have to pay the
penalty laid down for breach of faith.
Three interesting incidents took place in this siege of Khaibar. One of
them constitutes a Sign of God and two afford insight into the high moral
character of the Prophet.
A widow of Kinanah, a chief of Khaibar, was married to the Prophet. The
Prophet saw that her face bore some marks, the impression of a hand. "What
is this on your face, Safiyyah?" asked the Prophet.
"It was like this," replied Safiyyah. "I saw the moon fall in my lap in a
dream. I related the dream to my husband. No sooner had I related the dream
than my husband gave a heavy slap on my face and said, 'You desire to marry
the King of Arabia'" (Hisham). The moon was the national emblem of Arabia.
The moon in the lap denoted some intimate connection with the King of
Arabia. A split moon or a dropping moon meant dissensions in the Arab State
or its destruction.
The dream of Safiyyah is a sign of the truth of the Holy Prophet. It is also
a sign of the fact that God reveals the future to His servants through dreams.
Believers have more of this grace than unbelievers. Safiyyah was a Jewess
when she saw this dream. It so happened that her husband was killed in the
siege of Khaibar. This siege was a punishment for the Jewish breach of faith.
Safiyyah was made a prisoner and, in the distribution of prisoners, was given
to a Companion. It was then found that she was the widow of a chief. It was,
therefore, felt that it would be more in accord with her rank if she were to live
with the Prophet. The Prophet, however, chose to give her the status of a wife
and she agreed. In this way was her dream fulfilled.
There were two other incidents. One relates to a shepherd who looked
after the sheep of a Jewish chief. This shepherd became a Muslim. After his
conversion he said to the Prophet, "I cannot go back to my people now, O
Prophet of God. What shall I do with the sheep and goats of my old master?"
"Set the faces of the animals towards Khaibar and give them a push. God
will lead them back to their master" said the Prophet. The shepherd did as he
was told, and the herd reached the Jewish fort. The guards at the fort received
them (Hisham, Vol. 2, p. 191). The incident shows how seriously the Prophet
regarded the question of individual rights and how important in his view it
was for a trustee to discharge his trust. In war the property and belongings of
the losers are rightfully appropriated by the victors. Ours is an age of
civilization and culture, but can we show anything equal to this? Has it ever
happened that a retreating enemy left behind stores which the victors sent
back to their owners? In the present case the goats belonged to one of the
combatants of the enemy side. The return of the goats meant making over to
the enemy food which would last them for several months. With it the enemy
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could resist the siege for a long time. Yet the Prophet had the goats returned,
and this in order to impress upon a new convert the importance of discharging
a trust.
The third incident relates to a Jewish woman who tried to poison the
Prophet. She asked the Companions what part of an animal the Prophet
relished for a dish. She was told that he preferred the shoulder of lamb or
goat. The woman slaughtered a goat and made cutlets on hot stones. Then she
mixed with them a deadly poison, especially in pieces cut from the shoulder,
believing the Prophet would prefer them.
The Prophet was returning to his tent, having said the evening prayers in
congregation. He saw this woman waiting for him near his tent and asked, "Is
there anything I can do for you, woman?"
"Yes, Abul-Qasim, you can accept a present from me." The Prophet asked
a Companion to take whatever the woman had brought. When the Prophet sat
down to his meal this present of roasted meat was also laid before him. The
Prophet took a morsel. A Companion Bishr ibn al-Bara’ ibn al-Ma‘rur also
took a morsel. The other Companions present at the meal stretched their hands
to eat the meat. But the Prophet stopped them saying, he thought the meat was
poisoned. Upon this Bishr said that he also thought the same. He wanted to
throw away the meat but was afraid it might disturb the Prophet. "Seeing you
take a morsel," he said, "I also took one, but I soon began to wish you had not
taken yours at all." Soon afterwards Bishr became ill and, according to some
reports, died there and then. According to other reports he died after
remaining ill for sometime. The Prophet then sent for the woman and asked
her if she had poisoned the meat. The woman asked the Prophet how he ever
got to know about it. The Prophet was holding a piece in his hand, and said,
"My hand told me this," meaning he was able to judge from its taste. The
woman admitted what she had done. "What made you do this? " asked the
Prophet.
"My people were at war with you and my relations were killed in this
battle, I decided to poison you, believing that if you were an impostor you
would die and we should be safe, but if you were a Prophet, God would save
you."
Hearing this explanation the Prophet forgave the woman, although she
had earned, the penalty of death (Muslim). The Prophet was ever ready to
forgive, and punished only when punishment was necessary, when it was
feared the guilty one would continue to commit mischief.

The Prophet’s Vision Fulfilled
In the seventh year after the Hijrah, in February 629 to be exact, the
Prophet was due to go to Mecca for the circuit of the Ka‘bah. This had been
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agreed to by the Meccan leaders. When the time came for the Prophet to
depart, he collected two thousand followers and set out in the direction of
Mecca. When he reached Marrazzuhran, a halting place near Mecca, he
ordered his followers to shed their armours. These were collected in one
place. In strict conformity with the terms of the agreement signed at
Hudaibiyyah, the Prophet and his followers entered the Sacred Enclosure,
wearing only sheathed swords; Returning to Mecca after seven years’
externment, it was no ordinary thing for two thousand persons to enter Mecca.
They remembered the tortures to which they had been subjected during their
days at Mecca. At the same time, they saw how gracious God had been to
them in letting them come back and make a circuit of the Ka‘bah in peace.
Their anger was only equal to their joy. The people of Mecca had come out of
their houses and perched themselves on the hill-tops to see the Muslims. The
Muslims were full of zeal and enthusiasm and pride. They wanted to tell the
Meccans that the promises which God had made to them had all come true.
‘Abdullah bin Rawahah started singing songs of war, but the Prophet stopped
him saying, "No war songs. Only say, There is none to be worshipped except
the One God. It is God Who helped the Prophet and raised the believers from
degradation to dignity and Who drove off the enemy" (Halbiyyah, Vol. 3,
p. 73).
After circuiting the Ka‘bah and running between the hills of Safa and
Marwah, the Prophet and his Companions stopped in Mecca for three days.
‘Abbas had a widowed sister-in-law, Maimunah, and he proposed that the
Prophet should marry her. The Prophet agreed. On the fourth day the Meccans
demanded the withdrawal of the Muslims. The Prophet ordered the
withdrawal and asked his followers to start back for Medina. So religiously
did he carry out the agreement and so careful was he to respect Meccan
sentiments that he left his newly-wed wife behind in Mecca. He arranged that
she should join him with the part of the caravan carrying the personal effects
of the pilgrims. The Prophet mounted his camel and was soon out of the limits
of the sacred precincts. For the night the Prophet camped at a place called
Sarif, and there in his tent Maimunah joined him.
We might have omitted this insignificant detail from a short account of
the Life of the Prophet, but the incident has one important interest, and it is
this. The Prophet has been attacked by European writers because he had
several wives. They think a plurality of wives is evidence of personal laxity
and love of pleasure. This impression of the Prophet’s marriages, however, is
belied by the devotion and self-consuming love which the Prophet’s wives
had for him. Their devotion and love proved that the Prophet’s married life
was pure, unselfish and spiritual. It was so singular in this respect that no man
can be said to have treated his one wife so well as the Prophet treated his
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many. If the Prophet’s married life had been motivated by pleasure, it would
most certainly have resulted in making his wives indifferent and even
antagonistic to him. But the facts are quite otherwise. All the Prophet’s wives
were devoted to him, and their devotion was due to his unselfish and highminded example. To his unselfish example they reacted by unsparing
devotion. This is proved by many incidents recorded in history. One relates to
Maimunah herself. She met the Prophet for the first time in a tent in the
desert. If their marital relations had been coarse, if the Prophet had preferred
some wives to others because of their physical charms, Maimunah would not
have cherished her first meeting with the Prophet as a great memory. If her
marriage with the Prophet had been associated with unpleasant or indifferent
memories, she would have forgotten everything about it. Maimunah lived
long after the Prophet’s death. She died full of years but could not forget what
her marriage with the Prophet had meant for her. On the eve of her death at
eighty, when the delights of the flesh are forgotten, when things only of
lasting value and virtue move the heart, she asked to be buried at one day’s
journey from Mecca, at the very spot where the Prophet had camped on his
return to Medina, and where after his marriage she had first met him. The
world knows of many stories of love both real and imaginary, but not of many
which are more moving than this.
Soon after this historic circuit of the Ka‘bah, two renowned generals of
the enemy joined Islam. They later became renowned generals of Islam. One
was Khalid bin Walid whose genius and courage shook the Roman Empire to
its foundations and under whose generalship country after country was added
by Muslims to their Empire. The other was ‘Amr bin al-‘As, the conqueror of
Egypt.

Battle of Mu’tah
On return from the Ka‘bah, the Prophet began to receive reports that
Christian tribes on the Syrian border, instigated by Jews and pagans, were
preparing for an attack upon Medina. He, therefore, despatched a party of
fifteen to find out the truth. They saw an army massing on the Syrian border.
Instead of returning at once with the report, they tarried. Their zeal for
expounding Islam got the better of them, but the effect of their well-meaning
zeal proved to be the very opposite of what they had wished and expected.
Reviewing events now, we can see that those who, under enemy
provocation, were planning to attack the Prophet’s homeland could be
expected to behave in no other way. Instead of listening to the exposition, they
took out their bows and started raining arrows on this party of fifteen. The
party, however, remained unmoved. They received arrows in reply to
arguments, but they did not turn back. They stood firm, fifteen against
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thousands, and fell fighting.
The Prophet planned an expedition to punish the Syrians for this wanton
cruelty, but in the meantime he had reports that the forces which had been
concentrating on the border had dispersed. He, therefore, postponed his plans.
The Prophet, however, wrote a letter to the Emperor of Rome (or to the
Chief of the Ghassan tribe who ruled Busra in the name of Rome). In this
letter, we may presume, the Prophet complained of the preparations which had
been visible on the Syrian border and of the foul and entirely unjust murder of
the fifteen Muslims whom he had sent to report on the border situation. This
letter was carried by al-Harith, a Companion of the Prophet. He stopped en
route at Mu’tah where he met Shurahbil, a Ghassan chief acting as a Roman
official. "Are you a messenger of Muhammad?" asked this chief. On being
told "Yes," he arrested him, tied him up and belaboured him to death. It may
quite reasonably be assumed that this Ghassan chief was a leader of the army
which had engaged and put to death the fifteen Muslims who had tried only to
preach. The fact that he said to al-Harith, "Perhaps you are carrying a message
from Muhammad" shows he was afraid lest the Prophet’s complaint that
tribesmen under the Kaiser had attacked the Muslims should reach the Kaiser.
He was afraid lest he should have to account for what had happened. There
was safety, he thought, in murdering the Prophet’s envoy. The expectation was
not realized. The Prophet got to know of the murder. To avenge this and the
earlier murders, he raised a force of three thousand and despatched it to Syria
under the command of Zaid bin Harithah, freed slave of the Prophet, whom
we mentioned in our account of his life in Mecca. The Prophet nominated
Ja‘far ibn Abi Talib as the successor of Zaid, should Zaid die, and ‘Abdullah
bin Rawahah, should Ja‘far die. Should ‘Abdullah bin Rawahah also die,
Muslims were to choose their own commander. A Jew who heard this
exclaimed, "O Abul-Qasim, if thou art a true Prophet, these three officers
whom thou hast named are sure to die; for God fulfils the words of a
Prophet." Turning to Zaid, he said, "Take it from me, if Muhammad is true
you will not return alive." Zaid, a true believer that he was, said in reply, "I
may return alive or not, but Muhammad is a true Prophet of God" (Halbiyyah,
Vol. 3, p. 75).
The following morning the Muslim army set out on its long march. The
Prophet and the Companions went some distance with it. A large and
important expedition such as this had never before gone without the Prophet
commanding in person. As the Prophet walked along to bid the expedition
farewell, he counselled and instructed. When they reached the spot where the
people of Medina generally bade farewell to friends and relations going to
Syria, the Prophet stopped and said:
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I urge you to fear God and to deal justly with Muslims who go with you.
Go to war in the name of Allah and fight the enemy in Syria, who is
your enemy, as well as Allah’s. When you are in Syria, you will meet
those who remember God much in their houses of worship. You
should have no dispute with them, and give no trouble to them. In the
enemy country do not kill any women or children, nor the blind or the
old; do not cut down any tree, nor pull down any building (Halbiyyah,
Vol. 3).
Having said this, the Prophet returned and the Muslim army marched
forward. It was the first Muslim army sent to fight the Christians. When
Muslims reached the Syrian border, they heard that the Kaiser himself had
taken the field with one hundred thousand of his own soldiers and another
hundred thousand recruited from the Christian tribes of Arabia. Confronted by
such large enemy numbers, the Muslims half wanted to stop on the way and
send word to the Prophet at Medina. For he might be able to reinforce their
numbers or wish to send fresh instructions. When the army leaders took
counsel, ‘Abdullah bin Rawahah stood up, full of fire, and said, "My people,
you set out from your homes to die as martyrs in the way of God, and now
when martyrdom is in sight you seem to flinch. We have not fought so far
because we were better equipped than the enemy in men or material. Our
mainstay was our faith. If the enemy is so many times superior to us in
numbers or equipment, what does it matter? One reward out of two we must
have. We either win, or die as martyrs in the way of God." The army heard ibn
Rawahah and was much impressed. He was right, they said, with one voice.
The army marched on. As they marched, they saw the Roman army advancing
towards them. So at Mu’tah the Muslims took up their positions and the battle
began. Soon Zaid, the Muslim commander, was killed and the Prophet’s
cousin Ja‘far ibn Abi Talib received the standard and the command of the
army. When he saw that enemy pressure was increasing and Muslims, because
of utter physical inferiority, were not holding their own he dismounted from
his horse and cut its legs. The action meant that at least he was not going to
flee; he would prefer death to flight.
To cut the legs of one’s mount was an Arab custom to prevent stampede
and panic. Ja‘far lost his right hand, but held the standard in his left. He lost
his left hand also and then held the standard between the two stumps pressed
to his chest. True to his promise, he fell down fighting. Then ‘Abdullah bin
Rawahah, as the Prophet had ordered, grasped the standard and took over the
command. He also fell fighting. The order of the Prophet now was for
Muslims to take counsel together and elect a commander. But there was no
time to hold an election. The Muslims might well have yielded to the vastly
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superior numbers of the enemy. But Khalid bin Walid, accepting the
suggestion of a friend, took the standard and went on fighting until evening
came. The following day Khalid took the field again with his crippled and
tired force but employed a stratagem. He changed the positions of his men—
those in front changed with those in the rear and those on the right flank
changed with those on the left. They also raised some slogans. The enemy
thought Muslims had received reinforcements overnight and withdrew in fear.
Khalid saved his remnants and returned. The Prophet had been informed of
these events through a revelation. He collected the Muslims in the mosque. As
he rose to address them his eyes were wet with tears. He said:
I wish to tell you about the army which left here for the Syrian border.
It stood against the enemy and fought. First Zaid, then Ja‘far and then
‘Abdullah bin Rawahah held the standard. All three fell, one after the
other, fighting bravely. Pray for them all. After them the standard was
held by Khalid bin Walid. He appointed himself. He is a sword among
the swords of God. So he saved the Muslim army and returned (ZadulMa‘ad, Vol. 1, and Zurqani).
The Prophet’s description of Khalid became popular. Khalid came to be
known as "the Sword of God".
Being one of the later converts, Khalid was often taunted by other
Muslims. Once he and ‘Abdur-Rahman bin ‘Auf quarrelled over something.
‘Abdur-Rahman bin ‘Auf reported against Khalid to the Prophet. The Prophet
chid Khalid and said, "Khalid, you annoy one who has been serving Islam
from the time of Badr. I say to you that even if you give away gold of the
weight of Uhud in the service of Islam, you will not become as deserving of
divine reward as ‘Abdur-Rahman."
"But they taunt me," said Khalid, "and I have to reply."
Upon this the Prophet turned to others and said, "You must not taunt
Khalid. He is a sword among the swords of God which remains drawn against
disbelievers."
The Prophet’s description came to literal fulfilment a few years later.
On Khalid’s return with the Muslim army, some Muslims of Medina
described the returning soldiers as defeatist and lacking in spirit. The general
criticism was that they should all have died fighting. The Prophet chid the
critics. Khalid and his soldiers were not defeatist or lacking in spirit, he said.
They were soldiers who returned again and again to attack. The words meant
more than appeared on the surface. They foretold battles which Muslims were
to fight with Syria.
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The Prophet Marches on Mecca with 10,000 Followers
In the eighth year of the Hijrah in the month of Ramadan (December, 629
A.D.) the Prophet set out on that last expedition which definitely established
Islam in Arabia.
At Hudaibiyyah it was agreed between Muslims and disbelievers that
Arab tribes should be allowed to join the disbelievers as well as the Prophet. It
was also agreed that for ten years the parties would not go to war against each
other unless one party should violate the pact by attacking the other. Under
this agreement, the Banu Bakr joined the Meccans, while the Khuza‘ah
entered into an alliance with Muslims. The Arab disbelievers had scant regard
for treaties, especially for treaties with Muslims. It so happened that the Banu
Bakr and the Khuza‘ah had some outstanding differences. The Banu Bakr
consulted the Meccans about settling their old scores with the Khuza‘ah. They
argued that the Hudaibiyyah treaty had been signed. The Khuza‘ah felt secure
because of their pact with the Prophet. Now, therefore, was the time for them
to attack the Khuza‘ah. The Meccans agreed. They and the Banu Bakr,
accordingly, joined in a night attack on the Khuza‘ah and put to death many of
their men. The Khuza‘ah sent forty of their men mounted on fleet camels to
Medina to report this breach of agreement to the Prophet. They said it was up
to Muslims now to march on Mecca to avenge this attack. The delegation met
the Prophet and the Prophet told them unambiguously that he regarded their
misfortunes as his own. He pointed to a rising cloud in the sky and said, "Like
the rain drops which you see yonder, Muslim soldiers will drop down to your
aid." The Meccans were perturbed over the news of the Khuza‘ah delegation
to Medina. They sent Abu Sufyan post-haste to Medina to restrain Muslims
from the attack. Abu Sufyan reached Medina and began to urge that as he was
not present at Hudaibiyyah, a new peace will have to be signed by Muslims.
The Prophet thought it unwise to answer this plea. Abu Sufyan became
excited, went to the mosque and announced:
"O People, I renew, on behalf of the Meccans, our assurance of peace to
you" (Zurqani).
The people of Medina did not understand this speech. So, they only
laughed. The Prophet said to Abu Sufyan, "Your statement is one-sided and
we cannot agree to it." In the meantime, the Prophet had sent word to all the
tribes. Assured that they were ready and on the march, he asked the Muslims
of Medina to arm themselves and prepare. On the 1 January, the Muslim army
set out on its march. At different points on their way, they were joined by
other Muslim tribes. Only a few days’ journey had been covered, when the
army entered the wilderness of Faran. Its number—exactly as the Prophet
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Solomon had foretold long before—had now swelled to ten thousand. As this
army marched towards Mecca, the silence all around seemed more and more
ominous to the Meccans. They persuaded Abu Sufyan to move out again and
find out what the Muslim design was. He was less than one day’s journey out
of Mecca when he saw at night the entire wilderness lit up with campfires.
The Prophet had ordered a fire in front of every camp. The effect of these
roaring fires in the silence and darkness of the night was awful. "What could
this be?" Abu Sufyan asked his companions, "Has an army dropped from the
heavens? I know of no Arab army so large." They named some tribes and at
every name Abu Sufyan said, "No Arab tribe or people could have an army as
large." Abu Sufyan and his friends were still speculating when a voice from
the dark shouted, "Abu Hanzalah"! (Hanzalah was a son of Abu Sufyan)
"‘Abbas, are you here?" said Abu Sufyan.
"Yes, the Prophet’s army is near. Act quickly or humility and defeat await
you," replied ‘Abbas.
‘Abbas and Abu Sufyan were old friends. ‘Abbas insisted that Abu
Sufyan should accompany him on the same mule and go to the Prophet. He
gripped Abu Sufyan’s hand, pulled him up and made him mount. Spurring the
mule, they soon reached the Prophet’s camp. ‘Abbas was afraid lest ‘Umar,
who was guarding the Prophet’s tent, should fall upon Abu Sufyan and kill
him. But the Prophet had taken precautions, announcing that if anybody
should meet Abu Sufyan he should make no attempt to kill him. The meeting
impressed Abu Sufyan deeply. He was struck by the rise which had taken
place in the fortunes of Islam. Here was the Prophet whom Meccans had
banished from Mecca with but one friend in his company. Hardly seven years
had passed since then, and now he was knocking at the gates of Mecca with
ten thousand devotees. The tables had been completely turned. The fugitive
Prophet who, seven years before, had escaped from Mecca for fear of life, had
now returned to Mecca, and Mecca was unable to resist him.

Fall of Mecca
Abu Sufyan must have been thinking furiously. Had not an incredibly
great change taken place in seven years? And now as leader of the Meccans,
what was he going to do? Was he going to resist, or was he going to submit?
Troubled by such thoughts, he appeared stupefied to outside observers. The
Prophet saw this agitated Meccan leader. He told ‘Abbas to take him away
and entertain him for the night, promising to see him in the morning. Abu
Sufyan spent the night with ‘Abbas. In the morning they called on the
Prophet. It was time for the early morning prayers. The bustle and activity
which Abu Sufyan saw at this early hour was quite unusual in his experience.
He had not known—no Meccan had known—such early risers as Muslims
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had become under the discipline of Islam. He saw all the Muslim campers
turned out for their morning prayers. Some went to and fro in quest of water
for ablutions, others to supervise the lining up of worshippers for the service.
Abu Sufyan could not understand this activity early in the morning. He was
frightened. Was a new plan afoot to overawe him?
"What can they all be doing?" he asked in sheer consternation.
"Nothing to be afraid of," replied ‘Abbas. "They are only preparing for
the morning prayers."
Abu Sufyan then saw thousands of Muslims lined up behind the Prophet,
making the prescribed movements and devotions at the bidding of the
Prophet—half prostrations, full prostrations, standing up again, and so on.
‘Abbas was on guard duty, so he was free to engage Abu Sufyan in
conversation.
"What could they be doing now?" asked Abu Sufyan. "Everything the
Prophet does, is done by the rest."
"What are you thinking about? It is only the Muslim prayer, Abu Sufyan.
Muslims would do anything at the bidding of the Prophet—give up food and
drink for instance."
"True," said Abu Sufyan, "I have seen great courts. I have seen the court
of the Chosroes and the court of the Kaiser, but I have never seen any people
as devoted to their leader as Muslims are to their Prophet" (Halbiyyah, Vol. 2,
p. 90).
Filled with fear and guilt, Abu Sufyan went on to ask ‘Abbas if he would
not request the Prophet to forgive his own people—meaning the Meccans.
The morning prayers over, ‘Abbas led Abu Sufyan to the Prophet.
Said the Prophet to Abu Sufyan, "Has it not yet dawned upon you that
there is no one worthy of worship except Allah?"
"My father and my mother be a sacrifice to you. You have ever been kind,
gentle and considerate to your kith and kin. I am certain now that if there were
anyone else worthy of worship, we might have had some help against you
from him."
"Has it not also dawned upon you that I am a Messenger of Allah?"
"My father and my mother be a sacrifice to you, on this I still have some
doubts."
While Abu Sufyan hesitated to acknowledge the Prophet as Messenger of
God, two of his companions who had marched out of Mecca with him to do
reconnoitring duty for the Meccans, became Muslims. One of them was
Hakim bin Hizam. A little later, Abu Sufyan also joined, but his inner
conversion seems to have been deferred until after the conquest of Mecca.
Hakim bin Hizam asked the Prophet if the Muslims would destroy their own
kith and kin.
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"These people," said the Prophet, "have been very cruel. They have
committed excesses and proved themselves of bad faith. They have gone back
on the peace they signed at Hudaibiyyah and attacked the Khuza‘ah savagely.
They have made war in a place which had been made inviolate by God."
"It is quite true, O Prophet of God, our people have done exactly as you
say, but instead of marching upon Mecca you should have attacked the
Hawazin," suggested Hakim.
"The Hawazin also have been cruel and savage. I hope God will enable
me to realize all the three ends: the conquest of Mecca, the ascendancy of
Islam and the defeat of the Hawazin."
Abu Sufyan, who had been listening, now asked the Prophet: "If the
Meccans draw not the sword, will they have peace?"
"Yes," replied the Prophet, "everyone who stays indoors will have peace."
"But O Prophet," intervened ‘Abbas, "Abu Sufyan is much concerned
about himself. He wishes to know if his rank and position among the Meccans
will be respected."
"Very good," said the Prophet: "Whoever takes shelter in the house of
Abu Sufyan will have peace. Whoever enters the Sacred Mosque will have
peace. Those who lay down their arms will have peace. Those who close their
doors and stay in will have peace. Those who stay in the house of Hakim bin
Hizam will have peace."
Saying this, he called Abu Ruwaihah and handed over to him the standard
of Islam. Abu Ruwaihah had entered into a pact of brotherhood with Bilal, the
Abyssinian slave. Handing over the standard, the Prophet said, "Whoever
stands under this standard will have peace." At the same time, he ordered Bilal
to march in front of Abu Ruwaihah and announce to all concerned that there
was peace under the standard held by Abu Ruwaihah.

The Prophet Enters Mecca
The arrangement was full of wisdom. When Muslims were persecuted in
Mecca, Bilal, one of their targets, was dragged about the streets by ropes tied
to his legs. Mecca gave no peace to Bilal, but only physical pain, humiliation
and disgrace. How revengeful Bilal must have felt on this day of his
deliverance. To let him avenge the savage cruelties suffered by him in Mecca
was necessary, but it had to be within the limits laid down by Islam.
Accordingly, the Prophet did not let Bilal draw the sword and smite the necks
of his former persecutors. That would have been un-Islamic. Instead, the
Prophet handed to Bilal’s brother the standard of Islam, and charged Bilal
with the duty of offering peace to all his former persecutors under the
standard borne by his brother. There was beauty and appeal in this revenge.
We have to picture Bilal marching in front of his brother and inviting his
ccxix

GENERAL INTRODUCTION

enemies to peace. His passion for revenge could not have lasted. It must have
dissolved as he advanced inviting Meccans to peace under a standard held
aloft by his brother.
While the Muslims marched towards Mecca, the Prophet had ordered
‘Abbas to take Abu Sufyan and his friends to a spot from where they could
easily view the Muslim army, its behaviour and bearing. ‘Abbas did so and
from a vantage point Abu Sufyan and his friends watched the Arab tribes go
past on whose power the Meccans had banked all these years for their plots
against Islam. They marched that day not as soldiers of disbelief but as
soldiers of belief. They raised now the slogans of Islam, not the slogans of
their pagan days. They marched in formation, not to put an end to the
Prophet’s life, but to lay down their lives to save his; not to shed his blood,
but their own for his sake. Their ambition that day was not to resist the
Prophet’s Message and save the superficial solidarity of their own people. It
was to carry to all parts of the world the very Message they had so far
resisted. It was to establish the unity and solidarity of man. Column after
column marched past until the Ashja‘ tribe came in Abu Sufyan’s view. Their
devotion to Islam and their self-sacrificing zeal could be seen in their faces,
and heard in their songs and slogans.
"Who can they be?" asked Abu Sufyan.
"They are the Ashja‘ tribe."
Abu Sufyan looked astonished and said, "In all Arabia, no one bore
greater enmity to Muhammad."
"We owe it to the grace of God. He changed the hearts of the enemy of
Islam as soon as He deemed fit," said ‘Abbas.
Last of all came the Prophet, surrounded by the columns of Ansar and
Muhajirin. They must have been about two thousand strong, dressed in suits
of armour. The valiant ‘Umar directed their marching. The sight proved the
most impressive of all. The devotion of these Muslims, their determination
and their zeal seemed overflowing. When Abu Sufyan’s eyes fell on them, he
was completely overpowered.
"Who can they be?" he asked.
"They are the Ansar and the Muhajirin surrounding the Prophet," replied
‘Abbas.
"No power on earth could resist this army," said Abu Sufyan, and then,
addressing ‘Abbas more specifically, "‘Abbas, your nephew has become the
most powerful king in the world."
"You are still far from the truth, Abu Sufyan. He is no king; he is a
Prophet, a Messenger of God," replied ‘Abbas.
"Yes, yes, let it be as you say, a Prophet, not a king," added Abu Sufyan.
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As the Muslim army marched past Abu Sufyan, the commander of the
Ansar, Sa‘d bin ‘Ubadah happened to eye Abu Sufyan and could not resist
saying God that day had made it lawful for them to enter Mecca by force and
that the Quraish would be humiliated.
As the Prophet was passing, Abu Sufyan raised his voice and addressing
the Prophet said, "Have you allowed the massacre of your own kith and kin? I
heard the commander of the Ansar, Sa‘d and his companions say so. They said
it was a day of slaughter. The sacredness of Mecca will not avert bloodshed
and the Quraish will be humiliated. Prophet of God, you are the best, the most
forgiving, the most considerate of men. Will you not forgive and forget
whatever was done by your own people?"
Abu Sufyan’s appeal went home. Those very Muslims who used to be
insulted and beaten in the streets of Mecca, who had been dispossessed and
driven out of their homes, began to entertain feelings of mercy for their old
persecutors. "Prophet of God," they said, "the accounts which the Ansar have
heard of the excesses and cruelties committed by Meccans against us, may
lead them to seek revenge. We know not what they may do."
The Prophet understood this. Turning to Abu Sufyan, he said, "What Sa‘d
has said is quite wrong. It is not the day of slaughter. It is the day of
forgiveness. The Quraish and the Ka‘bah will be honoured by God."
Then he sent for Sa‘d, and ordered him to hand over the Ansar flag to his
son, Qais (Hisham, Vol. 2). The command of the Ansar thus passed from
Sa‘d to Qais. It was a wise step. It placated the Meccans and saved the
Ansar disappointment. Qais, a pious young man, was fully trusted by the
Prophet.
An incident of his last days illustrates the piety of his character. Lying on
his deathbed, Qais received his friends. Some came and some did not. He
could not understand this and asked why some of his friends had not come to
see him. "Your charity is abundant," explained one.
"You have been helping the needy by your loans. There are many in the
town who are in debt to you. Some may have hesitated to come lest you
should ask them for the return of the loans."
"Then I have been the cause of keeping my friends away. Please
announce that no one now owes anything to Qais." After this announcement
Qais had so many visitors during his last days that the steps to his house gave
way.
When the Muslim army had marched past, ‘Abbas told Abu Sufyan to
hasten for Mecca and announce to the Meccans that the Prophet had come and
explain to them how they could all have peace. Abu Sufyan reached Mecca
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with this message of peace for his town, but his wife, Hind, notorious for her
hostility towards Muslims, met him. A confirmed disbeliever, she was yet a
brave woman. She caught Abu Sufyan by the beard and called on Meccans to
come and kill her cowardly husband. Instead of moving his townsmen to
sacrifice their lives for the defence and honour of their town, he was inviting
them to peace.
But Abu Sufyan could see that Hind was behaving foolishly "That time is
gone," said he. "You had better go home and sit behind closed doors. I have
seen the Muslim army. Not all Arabia could withstand it now."
He then explained the conditions under which the Prophet had promised
peace to the Meccans. On hearing these conditions the people of Mecca ran
for protection to the places which had been named in the Prophet’s
proclamation. From this proclamation eleven men and four women had been
excepted. The offences which they had committed were very grave. Their
guilt was not that they had not believed nor that they had taken part in wars
against Islam; it was that they had committed inhumanities which could not be
passed over. Actually, however, only four persons were put to death.
The Prophet had ordered Khalid bin Walid not to permit any fighting
unless they were fought against and unless the Meccans first started fighting.
The part of the town which Khalid entered had not heard the conditions of
peace. The Meccans posted in that part challenged Khalid and invited him to
fight. An encounter ensued in which twelve or thirteen men were killed
(Hisham, Vol. 2, p. 217). Khalid was a man of fiery temper. Somebody,
warned by this incident, ran to the Prophet to request him to stop Khalid
from fighting. If Khalid did not stop, said this man, all Mecca would be
massacred.
The Prophet sent for Khalid at once and said, "Did I not stop you from
fighting?"
"Yes, you did, O Prophet of God, but these people attacked us first and
began to shoot arrows at us. For a time I did nothing and told them we did not
want to fight. But they did not listen, and did not stop. So I replied to them,
and dispersed them."
This was the only untoward incident which took place on this occasion.
The conquest of Mecca was thus brought about practically without bloodshed.
The Prophet entered Mecca. They asked him where he would stop.
"Has ‘Aqil left any house for me to live in?" asked the Prophet. ‘Aqil was
the Prophet’s cousin, a son of his uncle. During the years of the Prophet’s
refuge at Medina, his relations had sold all his property. There was no house
left which the Prophet could call his own. Accordingly the Prophet said, "I
will stop at Hanif Bani Kinanah." This was an open space. The Quraish and
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the Kinanah once assembled there and swore that unless the Banu Hashim and
the Banu ‘Abdul-Muttalib handed over the Prophet to them to deal with him
as they liked, they would have no dealings with the two tribes. They would
neither sell anything to them nor buy anything from them. It was after this
solemn declaration that the Prophet, his uncle Abu Talib, his family and
followers, had to take refuge in the valley of Abu Talib and suffer a severe
blockade and boycott lasting for three years.
The place which the Prophet chose for his stay was, therefore, full of
significance. The Meccans had once assembled there and taken the oath that
unless the Prophet was made over to them, they would not be at peace with
his tribe. Now the Prophet had come to the same spot. It was as though he had
come to tell the Meccans: "You wanted me here, so here I am. But not in the
way you wanted. You wanted me as your victim, one completely at your
mercy. But I am here in power. Not only my own people, but the whole of
Arabia is now with me. You wanted my people to hand me over to you.
Instead of that, they have handed you over to me." This day of victory was a
Monday. The day on which the Prophet and Abu Bakr left the cave of Thaur
for their journey to Medina was also a Monday. On that day, standing on the
hill of Thaur, the Prophet turned to Mecca and said, 'Mecca! you are dearer to
me than any other place but your people would not let me live here.'
When the Prophet entered Mecca, mounted on his camel, Abu Bakr
walked with him holding a stirrup. As he walked along, Abu Bakr recited
verses from the Surah Al-Fath in which the conquest of Mecca had been
foretold years before.

Ka‘bah Cleared of Idols
The Prophet made straight for the Ka‘bah and performed the circuit of the
holy precincts seven times, mounted on his camel. Staff in hand, he went
round the house which had been built by the Patriarch Abraham and his son
Ishmael for the worship of the One and Only God, but which by their
misguided children had been allowed to degenerate into a sanctuary for idols.
The Prophet smote one by one the three hundred and sixty idols in the house.
As an idol fell, the Prophet would recite the verse, "Truth has come and
falsehood has vanished away. Falsehood does indeed vanish away fast." This
verse was revealed before the Prophet left Mecca for Medina and is part of the
chapter Bani Isra’il. In this chapter was foretold the flight of the Prophet and
the conquest of Mecca. The chapter is a Meccan chapter, a fact admitted even
by European writers. The verses which contain the prophecy of the Prophet’s
flight from Mecca, and the subsequent conquest of Mecca are as follows:
And say 'O my Lord, make my entry a good entry, and make my going
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out a good outgoing. And grant me from Thyself a power that may
help me.' And, 'Truth has come and falsehood has vanished away.
Falsehood does indeed vanish away fast!' (17:81-82).
The conquest of Mecca is foretold here in the form of a prayer taught to
the Prophet. The Prophet is taught to pray for entering Mecca and for
departing from it under good auspices; and for the help of God in assuring an
ultimate victory of truth over falsehood. The prophecy had literally come true.
The recitation of these verses by Abu Bakr was appropriate. It braced up the
Muslims, and reminded the Meccans of the futility of their fight against God
and of the truth of the promises made by God to the Prophet.
With the conquest of Mecca, the Ka‘bah was restored to the functions for
which it had been consecrated many thousands of years before by the
Patriarch Abraham. The Ka‘bah was again devoted to the worship of the One
and Only God. The idols were broken. One of these was Hubal. When the
Prophet smote it with his staff, and it fell down in fragments, Zubair looked at
Abu Sufyan and with a half-suppressed smile reminded him of Uhud. "Do you
remember the day when Muslims wounded and exhausted stood by and you
wounded them further by shouting, 'Glory to Hubal, Glory to Hubal'? Was it
Hubal who gave you victory on that day? If it was Hubal, you can see the end
it has come to today."
Abu Sufyan was impressed, and admitted it was quite true that if there
had been a God other than the God of Muhammad, they might have been
spared the disgrace and defeat they had met with that day.
The Prophet then ordered the wiping out of the pictures which had been
drawn on the walls of the Ka‘bah. Having ordered this the Prophet said two
rak‘ats of prayer as thanks-giving to God. He then withdrew to the open court
and said another two rak‘ats of prayer. The duty of wiping out the pictures had
been entrusted to ‘Umar. He had all the pictures obliterated except that of
Abraham. When the Prophet returned to inspect and found this picture intact,
he asked ‘Umar why he had spared this one. Did he not remember the testimony of the Quran that Abraham was neither Jew nor Christian, but a singleminded and obedient Muslim? (3:68).
It was an insult to the memory of Abraham, a great exponent of the
Oneness of God to have his picture on the walls of the Ka‘bah. It was as
though Abraham could be worshipped equally with God.
It was a memorable day, a day full of the Signs of God.
Promises made by God to the Prophet, at a time when their fulfilment
seemed impossible, had been fulfilled at last. The Prophet was the centre of
devotion and faith. In and through his person, God had manifested Himself,
and shown His face, as it were, again. The Prophet sent for water of the
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Zamzam. He drank some of it and with the rest performed ablutions. So
devoted were Muslims to the Prophet’s person, that they would not let a drop
of this water fall on the ground. They received the water in the hollows of
their hands to wet their bodies with it; in such reverence did they hold it. The
pagans who witnessed these scenes of devotion said again and again that they
had never seen an earthly king to whom his people were so devoted
(Halbiyyah, Vol. 3, p. 99).

The Prophet Forgives His Enemies
All rites and duties over, the Prophet addressed the Meccans and said:
"You have seen how true the promises of God have proved. Now tell me what
punishment you should have for the cruelties and enormities you committed
against those whose only fault was that they invited you to the worship of the
One and Only God."
To this the Meccans replied, "We expect you to treat us as Joseph treated
his erring brothers."
By significant coincidence, the Meccans used in their plea for forgiveness
the very words which God had used in the Surah Yusuf, revealed ten years
before the conquest of Mecca. In this the Prophet was told that he would treat
his Meccan persecutors as Joseph had treated his brothers. By asking for the
treatment which Joseph had meted out to his brothers, the Meccans admitted
that the Prophet of Islam was the like of Joseph and as Joseph was granted
victory over his brothers the Prophet had been granted victory over the
Meccans. Hearing the Meccans’ plea, the Prophet declared at once: "By God,
you will have no punishment today and no reproof" (Hisham).
While the Prophet was engaged in expressing his gratitude to God and in
carrying out other devotions at the Ka‘bah, and while he was addressing the
Meccans announcing his decision to forgive and forget, misgivings arose in
the minds of the Ansar, the Medinite Muslims. Some of them were upset over
the scenes of home-coming and of reconciliation which they witnessed on the
return of Meccan Muslims to Mecca. Was the Prophet parting company with
them, his friends in adversity who provided the first home to Islam? Was the
Prophet going to settle down at Mecca, the town from which he had to flee for
his life? Such fears did not seem too remote now that Mecca had been
conquered and his own tribe had joined Islam. The Prophet might want to
settle down in it. God informed the Prophet of these misgivings of the Ansar.
He raised his head, looked at the Ansar and said "You seem to think
Muhammad is perturbed by the love of his town, and by the ties which bind
him to his tribe." "It is true," said the Ansar, "we did think of this."
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"Do you know," said the Prophet, "Who I am? I am a Servant of God and
His Messenger. How can I give you up? You stood by me, and sacrificed your
lives when the Faith of God had no earthly help. How can I give you up and
settle elsewhere? No, Ansar, this is impossible. I left Mecca for the sake of
God and I cannot return to it. I will live and die with you."
The Ansar were moved by this singular expression of love and loyalty.
They regretted their distrust of God and His Prophet, wept and asked to be
forgiven. They explained that they would not have any peace if the Prophet
left their town and went elsewhere. The Prophet replied that their fear was
understandable and that, after their explanation, God and His Prophet were
satisfied about their innocence and acknowledged their sincerity and loyalty.
How must the Meccans have felt at this time? True they did not shed the
tears of devotion but their hearts must have been full of regret and remorse.
For, had they not cast away with their own hands the gem which had been
found in their own town? They had all the more reason to regret this because
the Prophet, having come back to Mecca, had decided to leave it again for
Medina.

‘Ikrimah Becomes Muslim
Of those who had been excepted from the general amnesty, some were
forgiven on the recommendation of the Companions. Among those who were
thus forgiven was ‘Ikrimah, a son of Abu Jahl. ‘Ikrimah’s wife was a Muslim
at heart. She requested the Prophet to forgive him. The Prophet forgave him.
At the time ‘Ikrimah was trying to escape to Abyssinia. His wife pursued him
and found that he was about to embark. She reproved him. "Are you running
away from a man as gentle and kind as the Prophet?" she said.
‘Ikrimah was astonished and asked whether she really thought the
Prophet would forgive him. ‘Ikrimah’s wife assured him that even he would
be forgiven by the Prophet. In fact she had had word from him already.
‘Ikrimah gave up his plan of escaping to Abyssinia and returned to see the
Prophet. "I understand from my wife that you have forgiven even one like
me," he said.
"Your wife is right. I have really forgiven you," said the Prophet.
‘Ikrimah decided that a person capable of forgiving his deadliest enemies
could not be false. He, therefore, declared his faith in Islam. "I bear witness
that God is One and has no equal and I bear witness that you are His Servant
and His Messenger." So saying, ‘Ikrimah bent his head in shame. The Prophet
consoled him. "‘Ikrimah," said he, "I have not only forgiven you, but as proof
of my regard for you, I have decided to invite you to ask me for anything I can
give."
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‘Ikrimah replied, "There is nothing more or better I can ask you for than
that you should pray for me to God and ask for His forgiveness and whatever
excesses and enormities I have committed against you."
Hearing this entreaty, the Prophet prayed to God at once and said: "My
God, forgive the enmity which ‘Ikrimah has borne against me. Forgive him
the abuse which has issued from his lips."
The Prophet then stood up and put his mantle over ‘Ikrimah and said,
"Whoever comes to me, believing in God, is one with me. My house is as
much his as mine."
The conversion of ‘Ikrimah fulfilled a prophecy which the Holy Prophet
had made many years before. The Prophet, addressing his Companions, had
once said: "I have had a vision in which I saw that I was in Paradise. I saw
there a bunch of grapes. When I asked for whom the bunch was meant,
someone replied saying, 'For Abu Jahl'." Referring to this vision on this
occasion of the conversion of ‘Ikrimah, the Prophet said he did not understand
the vision at first. How could Abu Jahl, an enemy of believers, enter Paradise
and how could he have a bunch of grapes provided for him. "But now," said
the Prophet, "I understand my vision; the bunch of grapes was meant for
‘Ikrimah. Only, instead of the son I was shown the father, a substitution
common in visions and dreams" (Halbiyyah, Vol. 3, p. 104).
Of the persons who had been ordered to be executed as exceptions to the
general amnesty was one who had been responsible for the cruel murder of
Zainab, a daughter of the Prophet. This man was Habbar. He had cut the girths
of Zainab’s camel, on which Zainab fell to the ground and, being with child,
suffered abortion. A little later she died. This was one of the inhumanities
which he had committed and for which he deserved the penalty of death. This
man now came to the Prophet and said, "Prophet of God, I ran away from you
and went to Iran, but the thought came to me that God had rid us of our pagan
beliefs and saved us from spiritual death. Instead of going to others and
seeking shelter with them why not go to the Prophet himself, acknowledge my
faults and my sins and ask for his forgiveness?"
The Prophet was moved and said, "Habbar, if God has planted in your
heart the love of Islam, how can I refuse to forgive you? I forgive everything
you have done before this."
One cannot describe in detail the enormities these men had committed
against Islam and Muslims. Yet how easily the Prophet forgave them! This
spirit of forgiveness converted the most stone-hearted adversaries into
devotees of the Prophet.
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Battle of Hunain
The Prophet’s entry into Mecca was sudden. Tribes in the vicinity of
Mecca, especially those in the south, remained unaware of the event until
sometime later. On hearing of it, they began to assemble their forces and to
prepare for a fight with the Muslims. There were two Arab tribes, the
Hawazin and the Thaqif, unusually proud of their valiant traditions. They took
counsel together and after some deliberation elected Malik ibn ‘Auf as their
leader. They then invited the tribes round about to join them. Among the tribes
invited was the Banu Sa‘d. The Prophet’s wet-nurse, Halimah, belonged to
this tribe and the Prophet as a child had lived among them. Men of this tribe
collected in force and set out towards Mecca taking with them their families
and their effects. Asked why they had done so, they replied it was in order that
the soldiers might be reminded that, if they turned back and fled, their wives
and children would be taken prisoners and their effects looted—so strong was
their determination to fight and destroy the Muslims. This force descended in
the valley of Rautas most suitable base for a battle, with its natural shelters,
abundance of fodder and water, and facilities for cavalry movements. When
the Prophet got to know of this, he sent ‘Abdullah bin Abi Hadwad to report
on the situation. ‘Abdullah reported that there were military concentrations in
the place and there was determination to kill and be killed. The tribe was
renowned for its skill in archery, and the base they had selected afforded a
very great advantage to them. The Prophet approached Safwan, a prosperous
chief of Mecca for the loan of suits of armour and weapons. Safwan replied,
"You seem to put pressure on me and think I will be overawed by your
growing power and make over to you whatever you ask?"
The Prophet replied, "We wish to seize nothing. We only want a loan of
these things, and are ready to give a suitable surety."
Safwan was satisfied and agreed to lend the material. Altogether he
supplied one hundred suits of armour and a suitable number of weapons. The
Prophet borrowed three thousand lances from his cousin, Naufal bin Harith
and about thirty thousand dirhams from ‘Abdullah bin Rabi‘a (Mu’atta’,
Musnad and Halbiyyah). When the Muslim army set out towards the
Hawazin, the Meccans expressed a wish to join the Muslim side. They were
not Muslims, but they had agreed to live under a Muslim regime. Accordingly,
two thousand Meccans joined the Muslims. On the way, they came to the
noted Arab shrine, Dhat Anwat. Here was an old jujube tree, sacred to the
Arabs. When Arabs bought arms they first went to Dhat Anwat and hung them
in the shrine to receive its blessings for their arms. When the Muslim army
passed by this shrine some of the soldiers said, "Prophet of God, there should
be a Dhat Anwat for us also."
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The Prophet disapproved and said, "You talk like the followers of Moses.
When Moses was going to Canaan, his followers saw on the way people
worshipping idols, and said to Moses, 'O Moses, make for us a god just as
they have gods'" (Quran 7:139). The Prophet urged Muslims to always
remember that Allah was Great and to pray to Him to save them from the
superstitions of earlier peoples.

"The Prophet of God Calls You"
Before the Muslim army reached Hunain, the Hawazin and their allies
had already prepared a number of ambuscades from which to attack the
Muslims, like the foxholes and camouflaged artillery positions of modern
warfare. They had built walls around them. Behind the walls were soldiers
lying in wait for the Muslims. A narrow gorge was left for Muslims to pass
through. Much the larger part of the army was posted to these ambuscades,
while a small number was made to line up in front of their camels. Muslims
thought enemy numbers to be no more than they could see. So they went
forward and attacked. When they had advanced far and the hiding enemy was
satisfied that they could be attacked very easily, the soldiers lined up in front
of the camels and attacked the centre of the Muslim army while the hiding
archers rained their arrows on the flanks. The Meccans, who had joined for a
chance to display their valour, could not stand this double attack by the
enemy. They ran back to Mecca. Muslims were accustomed to difficult
situations, but when two thousand soldiers mounted on horses and camels
pierced their way through the Muslim army, the animals of the Muslims also
took fright. There was panic in the army. Pressure came from three sides,
resulting in a general rout. In this, only the Prophet, with twelve Companions,
stood unmoved. Not that all the Companions had fled from the field. About a
hundred of them still remained, but they were at some distance from the
Prophet. Only twelve remained to surround the Prophet. One Companion
reports that he and his friends did all they could to steer their animals towards
the battlefield. But the animals had been put to fright by the stampede of the
Meccan animals. No effort seemed to avail. They pulled at the reins but the
animals refused to turn. Sometimes they would pull the heads of the animals
so as almost to make them touch their tails. But when they spurred the
animals towards the battlefield, they would not go. Instead, they moved back
all the more. "Our hearts beat in fear—fear for the safety of the Prophet," says
this Companion, "but there was nothing we could do." This was how the
Companions were placed. The Prophet himself stood with a handful of men,
exposed on three sides to volleys of arrows. There was only one narrow pass
behind them through which only a few men could pass at a time. At that
moment Abu Bakr dismounted and holding the reins of the Prophet’s mule
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said, "Prophet of God, let us withdraw for a while and let the Muslim army
collect itself."
"Release the reins of my mule, Abu Bakr," said the Prophet. Saying, this,
he spurred the animal forward into the gorge on both sides of which were
enemy ambuscades from where the archers were shooting. As the Prophet
spurred his mount, he said, "I am a Prophet. I am no pretender. I am a son of
‘Abdul-Muttalib" (Bukhari ). These words spoken at a time of extreme danger
to his person are full of significance. They stressed the fact that the Prophet
was really a Prophet, a true Messenger of God. By stressing this, he meant
that he was not afraid of death or of the failure of his cause. But if, in spite of
being overwhelmed by archers he remained safe, Muslims should not attribute
any divine qualities to him. For he was but a human being, a son of ‘AbdulMuttalib. How careful was the Prophet ever to impress upon his followers the
difference between faith and superstition. After uttering these memorable
words, the Prophet called for ‘Abbas. ‘Abbas had a powerful voice. The
Prophet said to him, "‘Abbas, raise your voice and remind the Muslims of the
oath they took under the tree at Hudaibiyyah, and of what they were taught at
the time of the revelation of the Surah Al-Baqarah. Tell them, the Prophet of
God calls them." ‘Abbas raised his powerful voice. The message of the
Prophet fell like thunder, not on deaf ears but on ears agog. It had an electric
effect. The very Companions who had found themselves powerless to urge
their mounts towards the battlefield, began to feel they were no longer in this
world but in the next, facing God on the Judgement Day. The voice of ‘Abbas
did not sound like his own voice but the voice of the angel beckoning them to
render an account of their deeds. There was nothing then to stop them from
turning to the battlefield again. Many of them dismounted and with only
sword and shield rushed to the battlefield, leaving their animals to go where
they liked. Others dismounted, cut off the heads of their animals and rushed
back on foot to the Prophet. It is said that the Ansar on that day ran towards
the Prophet with the speed with which a mother-camel or a mother-cow runs
to her young on hearing its cries. Before long the Prophet was surrounded by
a large number of Companions, mostly Ansar. The enemy again suffered a
defeat.
The presence of Abu Sufyan on the side of the Prophet on this day was a
mighty divine Sign, a Sign of the power of God on the one hand and of the
purifying example of the Prophet on the other. Only a few days before, Abu
Sufyan was a bloodthirsty enemy of the Prophet, commander of a bloodthirsty
army determined to destroy the Muslims. But here, on this day the same
Abu Sufyan stood by the side of the Prophet, a friend, follower and
Companion. When the enemy camels stampeded, Abu Sufyan, a wise and
seasoned general, saw that his own horse was likely to run wild. Quickly he
ccxxx

GENERAL INTRODUCTION

dismounted and, holding the stirrup of the Prophet’s mule, started going on
foot. Sword in hand, he walked by the side of the Prophet determined not to
let anyone come near the Prophet’s person without first attacking and killing
him. The Prophet watched this change in Abu Sufyan with delight and
astonishment.
He reflected on this fresh evidence of the power of God. Only ten or
fifteen days before, this man was raising an army to put an end to the
Movement of Islam. But a change had come. An erstwhile enemy commander
now stood by the Prophet’s side, as an ordinary foot-soldier, holding the
stirrup of his Master’s mule, and determined to die for his sake. ‘Abbas saw
the astonishment in the Prophet’s look and said, "Prophet of God, this is Abu
Sufyan, son of your uncle, and so your brother. Aren’t you pleased with him?"
"I am," said the Prophet, "and I pray, God may forgive him all the wrongs
he has done." Then turning to Abu Sufyan himself, he said, "Brother!" Abu
Sufyan could not restrain the affection welling up in his heart. He bent and
kissed the Prophet’s foot in the stirrup he was holding (Halbiyyah).
After the battle of Hunain, the Prophet returned the war material he had
received on loan. While returning it he compensated the lenders many times
over. Those who had made the loan were touched by the care and
consideration which the Prophet had shown in returning the material and in
compensating the lenders. They felt the Prophet was no ordinary man, but one
whose moral example stood high above others. No wonder, Safwan joined
Islam at once.

A Sworn Enemy Becomes a Devoted Follower
The battle of Hunain ever reminds historians of another interesting
incident which took place while it was in progress. Shaibah, a resident of
Mecca and in the service of the Ka‘bah, took part in the encounter on the side
of the enemy. He says that he had only one aim before him in this battle—that
when the two armies met, he would find an opportunity to kill the Prophet. He
was determined that even if the whole world joined the Prophet (let alone the
whole of Arabia), he would stand out and continue to oppose Islam. When
fighting became brisk, Shaibah drew his sword and started advancing towards
the Prophet. As he came very near, he became unnerved. His determination
began to shake. "When I got very near the Prophet," says Shaibah, "I seemed
to see a flame threatening to consume me. I then heard the voice of the
Prophet saying, 'Shaibah, come near me.' When I got near, the Prophet moved
his hand over my chest in great affection. As he did so, he said, 'God, relieve
Shaibah of all satanic thought'." With this little touch of affection Shaibah
changed. His hostility and enmity evaporated, and from that moment Shaibah
held the Prophet dearer than anything else in the world. As Shaibah changed,
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the Prophet invited him to come forward and fight. "At that moment," says
Shaibah, "I had but one thought, and that was to die for the sake of the
Prophet. Even if my father had come my way, I would have hesitated not a
moment to thrust my sword in his chest" (Halbiyyah).
The Prophet then marched towards Ta’if, the town which had stoned him
and driven him out. The Prophet besieged the town, but accepting the
suggestion of some friends abandoned the siege. Later, the people of Ta’if
joined Islam voluntarily.

The Prophet Distributes Booty
After the conquest of Mecca and the victory of Hunain, the Prophet was
faced with the task of distributing the money and property paid as ransom or
abandoned in the battlefield by the enemy. If custom had been followed, this
money and property should have been distributed among the Muslim soldiers
who took part in these encounters. But on this occasion, instead of distributing
it among the Muslims, the Prophet distributed it among the Meccans and the
people who lived round about Mecca. These people had yet to show an
inclination towards the Faith. Many were professed deniers. Those who had
declared their faith were yet new to it. They had no idea how self-denying a
people could become after they had accepted Islam. But, instead of benefiting
by the example of self-denial and self-sacrifice which they saw, instead of
reciprocating the good treatment they received from the Muslims, they
became more avaricious and greedier than ever. Their demands began to
mount. They mobbed the Prophet, and pushed him to a spot under a tree with
his mantle having been torn from his shoulders. At last the Prophet said to the
crowd, "I have nothing else to give. If I had, I would have made it over to you.
I am no miser, nor am I mean" (Bukhari, Chap. on Faradul-Khums).
Then going near his dromedary and pulling out a hair, he said to the
crowd, "Out of this money and property I want nothing at all, not even as
much as a hair. Only, I must have a fifth, and that for the State. That is the
share which Arab custom has ever admitted as just and right. That fifth will
not be spent on me. It will be spent on you and your needs. Remember that
one who misappropriates or misuses public money will be humiliated in the
sight of God on the Judgement Day."
It has been said by malicious critics that the Prophet longed to become a
king and to have a kingdom. But imagine him confronted by a mean crowd,
while he is already a king. If he had longed to become a king and to have a
kingdom, would he have treated a beggarly mob as he treated this Meccan
mob? Would he have agreed to be mobbed at all in the way he was? Would he
have argued and explained? It is only Prophets and Messengers of God who
can set such an example. All the booty, the money, and the valuable material
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that there was to distribute had been distributed among the deserving and the
poor. Still there were those who remained unsatisfied, who mobbed the
Prophet, protested against the distribution charging the Prophet with injustice.
One Dhul-Khuwaisirah came near the Prophet and said, "Muhammad, I
am a witness to what you are doing." "And what am I doing?" asked the
Prophet.
"You are committing an injustice," said he.
"Woe to you," said the Prophet. "If I can be unjust, then there is no one on
the face of the earth who can be just" (Muslim, Kitabuz-Zakah).
True believers were full of rage. When this man left the assembly some of
them said, "This man deserves death. Will you let us kill him?"
"No," said the Prophet. "If he observes our laws and commits no visible
offence, how can we kill him?"
"But," said the believers, "when a person says and does one thing but
believes and desires quite another, would he not deserve to be treated
accordingly?"
"I cannot deal with people according to what they have in their hearts.
God has not charged me with this. I can deal with them according to what
they say and do."
The Prophet went on to tell the believers that one day this man and others
of his kin would stage a rebellion in Islam. The Prophet’s words came true. In
the time of ‘Ali, the Fourth Khalifah of Islam, this man and his friends led the
rebellion against him and became the leaders of a universally condemned
division of Islam, the Khawarij.
After dealing with the Hawazin, the Prophet returned to Medina. It was
another great day for its people. One great day was when the Prophet arrived
at Medina, a refugee from the ill-treatment of the Meccans. On this great day,
the Prophet re-entered Medina, full of joy and aware of his determination and
promise to make Medina his home.

Machinations of Abu ‘Amir
We must now turn to the activities of one Abu ‘Amir Madani. He
belonged to the Khazraj tribe. Through long association with Jews and
Christians he had acquired the habit of silent meditation and of repeating the
names of God. Because of this habit, he was generally known as Abu ‘Amir,
the Hermit. He was, however, not a Christian by faith. When the Prophet went
to Medina after the Hijrah, Abu ‘Amir escaped from Medina to Mecca. When
at last Mecca also submitted to the growing influence of Islam, he began to
hatch a new intrigue against Islam. He changed his name and his habitual
mode of dress and settled down in Quba, a village near Medina. As he had
been away for a long time and had altered his appearance and his dress, the
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people of Medina did not recognize him. Only those hypocrites recognized
him with whom he had relations in secret. He took the hypocrites of Medina
into his confidence and with their concurrence planned to go to Syria and
excite and provoke the Christian rulers and Christian Arabs into attacking
Medina. While he was engaged in his sinister mission in the north, he had
planned for the spread of disaffection in Medina. His colleagues, the
hypocrites, were to spread rumours that Medina was going to be attacked by
Syrian forces. As a result of this dual plot Abu ‘Amir hoped that Muslims and
Syrian Christians would go to war. If his plot did not succeed, he hoped that
Muslims would themselves be provoked into attacking Syria. Even thus a war
might start between Muslims and Syrians and Abu ‘Amir would have
something to rejoice over. Completing his plans, he went to Syria. While he
was away the hypocrites at Medina—according to plan—began to spread
rumours that caravans had been sighted which were coming to attack Medina.
When no caravan appeared, they issued some kind of explanation.

The Expedition of Tabuk
These rumours became so persistent, that the Prophet thought it
worthwhile to lead in person a Muslim army against Syria. These were
difficult times. Arabia was in the grip of a famine. The harvest in the previous
year had been poor and both grain and fruit were in short supply. The time for
the new harvest had not yet come. It was the end of September or the
beginning of October when the Prophet set out on this mission. The
hypocrites knew that the rumours were their own inventions. They knew also
that their design was to provoke Muslims into an attack on the Syrians if the
Syrians did not attack Muslims. In either case, a conflict with the great Roman
Empire was to result in the destruction of Muslims. The lesson of Mu’tah was
before them. At Mu’tah Muslims had to face such a huge army that it was
with great difficulty that they were able to effect a retreat. The hypocrites
were hoping to stage a second Mu’tah in which the Prophet himself might
lose his life. While the hypocrites were busy spreading rumours about the
Syrian attack on Muslims, they also made every effort to strike fear in the
minds of Muslims. The Syrians could raise very large armies which Muslims
could not hope to stand against. They urged Muslims not to take part in the
conflict with Syria. Their plan was, on the one hand, to provoke Muslims into
attacking Syria and, on the other, to discourage them from going in large
numbers. They wanted Muslims to go to war against Syria and meet with
certain defeat. But as soon as the Prophet announced his intention of leading
this new expedition, enthusiasm ran high among Muslims. They went forward
with offers of sacrifice for the sake of their faith. Muslims were ill-equipped
for a war on such a scale. Their treasury was empty. Only the more prosperous
ccxxxiv

GENERAL INTRODUCTION

Muslims had means to pay for the war. Individual Muslims vied with one
another in the spirit of sacrifice for the sake of their faith. It is said that when
the expedition was under way and the Prophet appealed for funds, ‘Uthman
gave away the greater part of his wealth. His contribution is said to have
amounted to about one thousand gold dinars, equivalent to about twenty-five
thousand rupees. Other Muslims also made contributions according to their
capacity. The poor Muslims were also provided with riding animals, swords
and lances. Enthusiasm prevailed. There was at Medina at the time a party of
Muslims who had migrated from Yemen. They were very poor. Some of them
went to the Prophet and offered their services for this expedition. They said,
"O Prophet of God, take us with you. We want nothing beyond the means of
going." The Quran makes a reference to these Muslims and their offers in the
following words:
Nor against those to whom, when they came to thee that thou shouldst
mount them, thou didst say, 'I cannot find whereon I can mount you';
they turned back, their eyes overflowing with tears, out of grief that
they could not find what they might spend (9:92).
That is to say, they are not to blame who did not take part in the war
because they were without means and who applied to the Prophet to provide
them with the means of transport to the battlefield. The Prophet was unable to
provide the transport, so they left disappointed feeling they were poor, and
were unable to contribute to the war between Muslims and Syrians. Abu Musa
was the leader of this group. When asked what they had asked for, he said,
"We did not ask for camels or horses. We only said we did not have shoes and
could not cover the long journey barefooted. If we only had shoes, we would
have gone on foot and taken part in the war alongside of our Muslim
brethren." As this army was going to Syria and Muslims had not yet forgotten
what they had suffered at Mu’tah, every Muslim was full of anxiety with
regard to the personal safety of the Prophet. The women of Medina played
their part. They were busy inducing their husbands and sons to join the war.
One Companion who had gone out of Medina returned when the Prophet had
already set out with the army. This Companion entered his house and was
expecting his wife to greet him with the affection and emotion of a woman
who meets her husband after a long time. He found his wife sitting in the
courtyard and went forward to embrace and kiss her. But the wife raised her
hands and pushed him back. The astonished husband looked at his wife and
said, "Is this the treatment for one who comes home after a long time?"
"Are you not ashamed?" said the wife. "The Prophet of God should go on
dangerous expeditions, and you should be making love to your wife? Your
first duty is to go to the battlefield. We shall see about the rest." It is said the
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Companion went out of the house at once, tightened the girths of his mount
and galloped after the Prophet. At a distance of about three days’ journey he
overtook the Muslim army. The disbelievers and the hypocrites had probably
thought that the Prophet acting upon rumours, invented and spread by them,
would spring upon the Syrian armies without a thought. They forgot that the
Prophet was concerned to set an example to generations of followers for all
time to come. When the Prophet neared Syria, he stopped and sent his men in
different directions to report on the state of affairs. The men returned and
reported there were no Syrian concentrations anywhere. The Prophet decided
to return, but stayed for a few days during which he signed agreements with
some of the tribes on the border. There was no war and no fighting. The
journey took the Prophet about two months and a half. When the hypocrites at
Medina found that their scheme for inciting war between Muslims and
Syrians had failed and that the Prophet was returning safe and sound, they
began to fear that their intrigue had been exposed. They were afraid of the
punishment which was now their due. But they did not halt their sinister
plans. They equipped a party and posted it on the two sides of a narrow pass
some distance from Medina. The pass was so narrow that only a single file
could go through it. When the Prophet and the Muslim army approached the
spot, he had a warning by revelation that the enemy was in ambush on both
sides of the narrow pass. The Prophet ordered his Companions to reconnoitre.
When they reached the spot they saw men in hiding with the obvious intent to
attack. These men, however, fled as soon as they saw this reconnoitring party.
The Prophet decided not to pursue them.
When the Prophet reached Medina, the hypocrites who had kept out of
this battle began to make lame excuses. But the Prophet accepted them. At the
same time he felt that the time had come when their hypocrisy should be
exposed. He had a command from God that the mosque at Quba, which the
hypocrites had built in order to be able to hold their meetings in secret, should
be demolished. The hypocrites were compelled to say their prayers with other
Muslims. No other penalty was proposed.
Returning from Tabuk, the Prophet found that the people of Ta’if also had
submitted. After this the other tribes of Arabia applied for admission to Islam.
In a short time the whole of Arabia was under the flag of Islam.

The Last Pilgrimage
In the ninth year of the Hijrah the Prophet went on a pilgrimage to
Mecca. On the day of the pilgrimage, he received the revelation containing the
famed verse of the Quran which says:
This day have I perfected your religion for you and completed My
favour upon you and have chosen for you Islam as religion (5:4).
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This verse said in effect that the Message which the Holy Prophet had
brought from God and which by word and deed he had been expounding all
these years, had been completed. Every part of this Message was a blessing.
The Message now completed embodied the highest blessings which man
could receive from God. It is epitomized in the name 'al-Islam', which means
submission. Submission was to be the religion of Muslims, the religion of
mankind. The Holy Prophet recited this verse in the valley of Muzdalifah,
where the pilgrims had assembled. Returning from Muzdalifah, the Prophet
stopped at Mina. It was the eleventh day of the month of Dhul-Hijjah. The
Prophet stood before a large gathering of Muslims and delivered an address,
famed in history as the fare-well address of the Prophet. In the course of this
address he said:
O men, lend me an attentive ear. For I know not whether I will stand
before you again in this valley and address you as I address you now.
Your lives and your possessions have been made immune by God to
attacks by one another until the Day of Judgement. God has appointed
for everyone a share in the inheritance. No 'will' shall now be admitted
which is prejudicial to the interests of a rightful heir. A child born in
any house will be regarded as the child of the father in that house.
Whoever contests the parentage of this child will be liable to
punishment under the Law of Islam. Anyone who attributes his birth
to someone else’s father, or falsely claims someone to be his master,
God, His angels and the whole of mankind will curse him.
O men, you have some rights against your wives, but your wives also
have some rights against you. Your right against them is that they
should live chaste lives, and not adopt ways which may bring disgrace to
the husband in the sight of his people. If your wives do not live up to
this, then you have the right to punish them. You can punish them after
due inquiry has been made by a competent authority, and your right to
punish has been established. Even so, punishment in such a case must
not be very severe. But if your wives do no such thing, and their
behaviour is not such as would bring disgrace to their husbands, then
your duty is to provide for them food and garments and shelter,
according to your own standard of living. Remember you must always
treat your wives well. God has charged you with the duty of looking
after them. Woman is weak and cannot protect her own rights. When
you married, God appointed you the trustees of those rights. You
brought your wives to your homes under the Law of God. You must
not, therefore, insult the trust which God has placed in your hands.
O men, you still have in your possession some prisoners of war. I
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advise you, therefore, to feed them and to clothe them in the same way
and style as you feed and clothe yourselves. If they do anything wrong
which you are unable to forgive, then pass them on to someone else.
They are part of God’s creation. To give them pain or trouble can never
be right.
O men, what I say to you, you must hear and remember. All Muslims
are as brethren to one another. All of you are equal. All men, whatever
nation or tribe they may belong to, and whatever station in life they may
hold, are equal.
While he was saying this the Prophet raised his hands and joined the
fingers of the one hand with the fingers of the other and then said:
Even as the fingers of the two hands are equal, so are human beings
equal to one another. No one has any right, any superiority to claim
over another. You are as brothers.
Proceeding the Prophet said:
Do you know what month this is? What territory we are in? What day
of the year it is today?
The Muslims said in reply, they knew it was the sacred month, the sacred
land and the day of the Hajj.
Then the Prophet said:
Even as this month is sacred, this land inviolate, and this day holy, so
has God made the lives, property and honour of every man sacred. To
take any man’s life or his property, or attack his honour, is as unjust and
wrong as to violate the sacredness of this day, this month, and this
territory. What I command you today is not meant only for today. It is
meant for all time. You are expected to remember it and to act upon it
until you leave this world and go to the next to meet your Maker.
In conclusion, he said:
What I have said to you, you should communicate to the ends of the
earth. Maybe those who have not heard me may benefit by it more than
those who have heard (Sihah Sittah, Tabari, Hisham and Khamis).
The Prophet’s address is an epitome of the entire teaching and spirit of
Islam. It shows how deep was the Prophet’s concern for the welfare of man
and the peace of the world; also how deep was his regard for the rights of
women and the weak. The Prophet knew his end was near. He had had hints
from God about his death. Among the cares and anxieties to which he gave
expression were his care and anxiety about the treatment women received at
the hands of men. He took care that he should not pass away from this world
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to the next without assuring to women the status which was theirs by right.
Since the birth of man, woman had been regarded as the slave and handmaid
of man. This was the Prophet’s one care. His other care was for prisoners of
war. They were wrongly looked on and treated as slaves and were subjected to
cruelties and excesses of all kinds. The Prophet felt he should not leave this
world without assuring to prisoners of war the rights which were theirs in the
sight of God. Inequality between man and man also oppressed the Prophet.
Occasionally differences were stressed to a degree which could not be
endured. Some men were raised to the skies and others were degraded to the
depths. The conditions which made for this inequality were conditions which
made for antagonism and war between nation and nation and country and
country. The Prophet thought of these difficulties, also. Unless the spirit of
inequality was killed and conditions which induced one people to usurp the
rights of another and to attack their lives and their possessions—unless these
conditions which become rampant at times of moral decay were removed, the
peace and progress of the world could not be assured. He taught that human
life and human possessions had the same sacredness which belonged to sacred
days, sacred months and sacred places. No man ever showed such concern
and such care for the welfare of women, the rights of the weak, and for peace
between nations as did the Prophet of Islam. No man ever did as much as the
Prophet to promote equality among mankind. No man pined as much as he for
the good of man. No wonder, Islam has always upheld the right of women to
hold and to inherit property. European nations did not conceive of this right
until about one thousand three hundred years after the advent of Islam. Every
person who enters Islam becomes the equal of everyone else, no matter how
low the society from which he comes. Freedom and equality are characteristic
contributions of Islam to the culture of the world. The conceptions which
other religions hold of freedom and equality are far behind those which Islam
has preached and practised. In a Muslim mosque, a king, a religious leader
and a common man have the same status; there is no difference between them.
In the places of worship of other religions and other nations these differences
exist to this day, although those religions and nations claim to have done more
than Islam for freedom and equality.

The Prophet Gives Hints of His Death
On the way back, the Prophet again informed his Companions of his
approaching death. He said, "O men I am but one like you. I may receive the
Call any day and I may have to go. My Kind and Vigilant Master has
informed me that a Prophet lives up to half the years of the Prophet before
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him. 1 I think I shall soon receive the Call and I shall depart. O my
Companions, I shall have to answer God, and you will have to answer also.
What will you then say?"
Upon this the Companions said, "We will say that you delivered well the
Message of Islam and devoted all your life to the service of the Faith. You had
the most perfect passion for the good of man. We will say: Allah, give him the
best of rewards."
Then the Prophet asked, "Do you bear witness that God is One, that
Muhammad is His Servant and Prophet, that Heaven and Hell are true, that
death is certain, that there is life after death, that the Judgement Day must
come, and that all the dead will one day be raised from their graves, restored
to life and assembled?"
"Yes," said the Companions. "We bear witness to all these truths."
Turning to God, the Prophet said, "Be Thou also a witness to this—that I
have explained Islam to them."
After this Pilgrimage, the Prophet was very busy teaching and training his
followers, trying to raise their moral standard and to reform and refine their
conduct. His own death became his frequent theme and he prepared the
Muslims for it.
One day, rising for an address to the Faithful, he said, "Today I have had
the revelation:
When the help of Allah comes, and victory, and thou seest men
entering into the religion of Allah in troops, extol thou the glory of thy
Lord, with His praise, and seek forgiveness of Him. Verily He is OftReturning with compassion (110:2-4).
That is to say, the time was coming when, with the help of God,
multitudes were to join the Faith of Islam. It was then to be the duty of the
Prophet—and of his followers—to praise God and pray to Him to remove all
obstacles in the way of the establishment of the Faith.
The Prophet made use of a parable on this occasion: God said to a man,
'If it please you, you may return to Me, or you may work a little longer at
reforming the world.' The man said that he preferred to return to his Lord.
Abu Bakr was among the audience. He had been listening to this last
address of the Prophet, with fervour and anxiety–the fervour of a great
believer and the anxiety of a friend and follower who could see in this address
the portents of the Prophet’s death. On hearing the parable Abu Bakr could
contain himself no longer. He broke down. The other Companions, who had
This was not meant as a general law. It referred only to the Holy Prophet. A tradition puts
down the age of Jesus at one hundred and twenty or so. As he had already attained to sixtytwo or sixty-three, he thought his death must be near.—Ed.
1
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taken a surface view of what they had been listening to, were amazed when
Abu Bakr burst into tears. What could be the matter with Abu Bakr? They
asked. The Prophet was relating the coming victories of Islam, yet he was
weeping. ‘Umar, particularly, felt annoyed at Abu Bakr. The Prophet was
giving glad news, yet this old man was crying. But only the Prophet
understood what was happening. Only Abu Bakr, he thought, had understood
him. Only he had perceived that the verses which promised victories also portended the Prophet’s approaching death.
The Prophet went on to say, "Abu Bakr is very dear to me. If it were
permissible to love anyone more than others, I would so have loved Abu Bakr.
But that degree of love is only for God. O my people, all the doors which
open to the mosque should be closed from today except the door of Abu
Bakr."
There was no doubt that this last instruction implied a prophecy that after
the Prophet Abu Bakr would be the First Khalifah. To lead the Faithful in
prayers he would have to come to the mosque five times a day and, for this, he
would have to keep open the door of his house into the mosque. Years
afterwards, when ‘Umar was Khalifah, he asked some of those present the
meaning of the verse, "When the help of God and victory come." Evidently he
remembered the circumstances in which the Prophet taught Muslims this and
the verses which follow. He must have remembered also that then only Abu
Bakr understood the meaning of these verses. ‘Umar was trying to test
Muslims for their knowledge of these verses. They had failed to understand
them at the time of their revelation: did they know the meaning now?
Ibn ‘Abbas, who must have been ten or eleven years of age at the time of their
revelation and who was now seventeen or eighteen, volunteered to answer. He
said, "Leader of the Faithful, these verses contained a prophecy about the
death of the Holy Prophet. When a Prophet’s work is done, he wishes no
longer to live in the world. The verses spoke of the imminent victory of Islam.
This victory had a sad side and that was the impending departure of the
Prophet from this world." ‘Umar complimented Ibn ‘Abbas and said that
when the verses were revealed only Abu Bakr understood their meaning.

Last Days of the Prophet
At last the day drew near which every human being must face. The
Prophet’s work was done. All that God had to reveal to him for the benefit of
man had been revealed. The spirit of Muhammad had infused new life into his
people. A new nation had arisen, a new outlook on life and new institutions; in
short, a new heaven and a new earth. The foundations of a new order had been
laid. The land had been ploughed and watered and the seed scattered for a new
harvest. And now the harvest itself had begun to show. It was not, however,
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for him to reap it. It was for him only to plough, to sow and to water. He came
as a labourer, remained a labourer and was now due to depart as a labourer. He
found his reward not in the things of this world but in the pleasure and the
approval of his God, his Maker and Master. When the time came for reaping the
harvest, he preferred to go to Him, leaving others to reap.
The Holy Prophet fell ill. For some days he continued to visit the mosque
and lead the prayers. Then he became too weak to do this. The Companions
were so used to his daily company that they could hardly believe he would
die. But he had been telling them of his death again and again. One day,
touching upon this very theme, he said, "If a man make a mistake, it is better
he should make amends for it in this very world so that he should have no
regrets in the next. Therefore I say, if I have done any wrong to any of you, it
may be only unwittingly, let him come forward and ask me to make amends.
If even unknowingly I have injured any one of you, let him come forward and
take his revenge. I do not wish to be put to shame when I face my God in the
next world. The Companions were moved. Tears sprang to their eyes. What
pains had he not taken and what sufferings had he not endured for their sake?
He put up with hunger and thirst in order that others might have enough to eat
and to drink. He mended his own clothes and cobbled his own shoes in order
that others might dress well. And yet here he was, eager to right even fancied
wrongs he might have done to others; so much did he respect the rights of
others.
All the Companions received the Prophet’s offer in solemn silence. But
one came forward and said, "O Prophet of God, I once received an injury
from you. We were lining up for battle when you passed by our line and while
passing you dug your elbow in my side. It was all done unwittingly, but you
said we could avenge even unintentional wrongs. I want to avenge this
wrong." The Companions, who had received the Prophet’s offer in solemn
silence, were full of wrath. They became enraged at the insolence and
stupidity of this man who had failed completely to understand the spirit of the
Prophet’s offer and the solemnity of the occasion. But the Companion seemed
adamant—determined to take the Prophet at his word.
The Prophet said, "You are welcome to take your revenge."
He turned his back to him and said, "Come and hit me as I hit you."
"But," explained this Companion, "when you hit me my side was bare,
because I was wearing no shirt at the time."
"Raise my shirt," said the Prophet, "and let him hit my side with his
elbow." They did so but, instead of hitting the bare side of the Prophet,
this Companion bent forward with bedewed eyes and kissed the Prophet’s
bare body.
"What is this?" asked the Prophet.
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"Didn’t you say that your days with us were numbered? How many more
occasions can we then have of touching you in the flesh and expressing our
love and affection for you? True, you did hit me with your elbow, but who
could think of avenging it. I had this idea here and now. You offered to let us
take revenge. I said to myself—let me kiss you under cover of revenge."
The Companions full of wrath until then began to wish the thought had
occurred to them.

The Prophet Passes Away
But the Prophet was ill and the ailment seemed to advance. Death seemed
to draw nearer and nearer, and depression and gloom descended over the
hearts of the Companions. The sun shone over Medina as brightly as ever, but
to the Companions it seemed paler and paler. The day dawned as before but it
seemed to bring darkness, not light. At last came the time when the soul of the
Prophet was to depart from its physical frame and meet its Maker. His
breathing became more and more difficult. The Prophet, who was spending
his last days in ‘A’ishah’s chamber, said to her, "Raise my head a little and
bring it near to your side. I cannot breathe well." ‘A’ishah did so. She sat up
and held his head. The death pangs were visible. Greatly agitated, the Prophet
looked now to this side and now to that. Again and again he said, "Woe to the
Jews and the Christians. They encouraged the worship of the graves of their
Prophets." This, we might say, was his dying message for his followers. While
he lay on his death-bed, he seemed to say to his followers, "You will learn to
hold me above all other Prophets, and more successful than any of them. But
take care, do not turn my grave into an object of worship. Let my grave
remain only a grave. Others may worship the graves of their Prophets and turn
them into centres of pilgrimage, places where they may repair and perform
austerities, make their offerings, and do their thanksgiving. Others may do
this, but not you. You must remember your one and only objective—that is,
the worship of the One and Only God."
After he had thus warned Muslims about their duty to guard the hard-won
idea of One God and the distinction between God and Man, his eyelids began
to droop. His eyes began to close. All he then said was, "To my Friend the
Highest of the High—to my Friend the Highest of the High," meaning evidently
that he was heading towards God. As he said this he gave up the ghost.
The news reached the mosque. There many Companions had assembled,
having given up their private tasks. They were expecting to hear better news
but instead heard of the Prophet’s death. It came like a bolt from the blue. Abu
Bakr was out. ‘Umar was in the mosque, but he was utterly stupefied with
grief. It angered him if he heard anyone say the Prophet was dead. He even
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drew his sword and threatened to kill those who should say the Prophet had
died. There was much the Prophet had yet to do, so the Prophet could not die.
True, his soul had departed from his body, but it had gone only to meet its
Maker. Just as Moses had gone for a time to meet his Maker only to return,
the Prophet must return to do what had been left undone. There were the
hypocrites, for instance, with whom they had yet to deal. ‘Umar walked about
sword in hand almost as a mad man. As he walked he said: "Whosoever says
the Prophet has died will himself die at ‘Umar’s hands." The Companions felt
braced and they half-believed what ‘Umar said. The Prophet could not die.
There must have been a mistake. In the meantime some Companions went in
search of Abu Bakr, found him and told him what had happened. Abu Bakr
made straight for the mosque at Medina and speaking not a word to anyone,
entered ‘A’ishah’s room and asked her, "Has the Prophet died?"
"Yes", replied ‘A’ishah. Then he went straight to where the Prophet’s
body was lying, uncovered the face, bent down and kissed the forehead. Tears
laden with love and grief fell from his eyes and he said, "God is our witness.
Death will not come upon you twice over."
It was a sentence full of meaning. It was Abu Bakr’s reply to what ‘Umar
had been saying out of his mad grief. The Prophet had died once. That was his
physical death—the death everyone must die. But he was not to have a second
death. There was to be no spiritual death—no death to the beliefs which he
had established in his followers and for the establishment of which he had
taken such pains. One of those beliefs—one of the more important beliefs—he
had taught was that even Prophets were human and even they must die.
Muslims were not going to forget this so soon after the Prophet’s own death.
Having said this great sentence over the dead body of the Prophet, Abu Bakr
came out and, piercing through the lines of the Faithful, advanced silently to
the pulpit. As he stood, ‘Umar stood by him, his sword drawn as before,
determined that if Abu Bakr said the Prophet had died Abu Bakr must lose his
head. As Abu Bakr started to speak, ‘Umar pulled at his shirt, wanting to stop
him from speaking but Abu Bakr snatched back his shirt and refused to stop.
He then recited the verse of the Quran:
And Muhammad is only a Messenger. Verily, all Messengers have
passed away before him. If then he die or be slain, will you turn back
on your heels? (3:145)
That is to say, Muhammad was a man with a Message from God. There
had been other men with Messages from God, and all of them had died. If
Muhammad should die, would they turn back upon everything which they had
been taught and which they had learnt? This verse was revealed at the time of
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Uhud. Rumour had then gone round that the Prophet had been killed by the
enemy. Many Muslims lost heart and withdrew from the battle. The verse
came from heaven to brace them. It had the same effect on this occasion.
Having recited the verse, Abu Bakr added to it a word of his own. He said,
"Those amongst you who worship God, let them know that God is still alive,
and will ever remain alive. But those amongst you who worshipped
Muhammad, let them know it from me that Muhammad is dead." The
Companions recovered their balance on hearing this timely speech. ‘Umar
himself was changed when he heard Abu Bakr recite the verse quoted above.
He began to return to his senses, and to recover his lost judgement. By the
time Abu Bakr had finished the recitation of the verse ‘Umar’s spiritual eye
was fully opened. He understood that the Prophet had really died. But no
sooner had he realized it, than his legs began to tremble and give way. He fell
down exhausted. The man who wanted to terrorize Abu Bakr with his bare
sword had been converted by Abu Bakr’s speech. The Companions felt the
verse had been revealed for the first time on that day, so strong and so new
was its appeal. In a paroxysm of grief, they forgot that the verse was in the
Quran.
Many expressed the grief which overtook Muslims on the death of the
Prophet, but the pithy and profound expression which Hassan, the poet of
early Islam, gave to it in his couplet remains to this day the best and the most
enduring. He said: 'Thou wast the pupil of my eye. Now that thou hast died my
eye hath become blind. I care not who dies now. For I feared only thy death.'
This couplet voiced the feeling of every Muslim. For months in the
streets of Medina, men, women and children went about reciting this couplet
of Hassan bin Thabit.
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THE PROPHET’S PERSONALITY AND
CHARACTER
Having briefly described the outstanding events in the life of the Holy
Prophet we would now attempt a short sketch of his character. In this
connection we have available the collective testimony of his own people
which they bore to his character before he claimed to be a Prophet. At that
stage he was known among his people as "The Trustworthy" and "The
Truthful" (Hisham). There are living at all times large numbers of people
against whom no charge of dishonesty is preferred. There are also large
numbers who are never exposed to a severe trial or temptation and in the
ordinary affairs and concerns of life they behave with honesty and integrity,
yet they are not regarded as worthy of any special distinction on that account.
Special distinctions are conferred only when the life of a person illustrates in a
conspicuous degree some high moral quality. Every soldier that goes into
battle puts his life in jeopardy but not every such British soldier has been
regarded as worthy of the award of the Victoria Cross, nor every such German
soldier of the Iron Cross. There are hundreds of thousands of people in France
who occupy themselves with intellectual pursuits but not every one of them is
decorated with the Legion of Honour. The mere fact, therefore, that a man is
trustworthy and true does not indicate that he possesses eminence in these
respects, but when a whole people combines to confer upon an individual the
titles of "The Trustworthy" and "The Truthful", that is evidence of the
possession of exceptional qualities. Had it been the practice of the people of
Mecca to confer such a distinction upon some individual in each generation,
even then the recipient would have been looked upon as occupying a high
position. But the history of Mecca and of Arabia furnishes no indication that it
was customary for the Arabs to confer these or similar titles upon eminent
individuals in each generation. On the contrary, through centuries of Arab
history we find that it was only in the case of the Holy Prophet of Islam that
his people conferred the titles of "The Trustworthy" and "The Truthful". This
is proof of the fact that the Holy Prophet possessed these qualities in so
eminent a degree that within the knowledge and the memory of his people, no
other individual could be regarded as his equal in these respects. The Arabs
were well known for their keenness of mind and what they chose to regard as
rare must in truth have been rare and unique.
When the Holy Prophet was summoned by God to assume the burden and
responsibilities of prophethood, his wife, Khadijah, testified to his high moral
qualities—an incident which has been related in the biographical portion of
this General Introduction. We shall now proceed to illustrate some of his high
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moral qualities so that the reader may be able to appreciate even those aspects
of his character which are not generally well known.

The Prophet’s Purity of Mind and Cleanliness of Body
It is related of the Holy Prophet that his speech was always pure and that
he was (unlike most of his contemporaries) not given to the use of oaths
(Tirmidhi). This was something exceptional for an Arab. We do not imply that
the Arabs at the time of the Holy Prophet habitually indulged in foul language,
but there is no doubt that they were in the habit of punctuating their speech
with a generous measure of oaths, a habit that persists among them even to
this day. The Holy Prophet, however, held the name of God in such reverence
that he never uttered it without full justification.
He was very particular, even punctilious, with regard to physical
cleanliness. He used to brush his teeth several times a day and was so keen on
the practice that he used to say that were he not afraid that the ordinance
might prove onerous, he would make it obligatory upon every Muslim to
brush his teeth before every one of the five daily prayers. He always washed
his hands before and after each meal and, after eating anything that had been
cooked, he always rinsed his mouth and considered it desirable that every
person who had eaten anything cooked should rinse his mouth before joining
in any of the prayers (Bukhari).
In the polity of Islam a mosque is the only place of gathering prescribed
for the Muslims. The Holy Prophet, therefore, laid particular stress upon the
cleanliness of mosques, especially on occasions when people were expected
to collect in them. He had directed that on such occasions incense should be
burnt in the mosques to purify the air (Abu Dawud). He also gave directions
that nobody should go to a mosque on the occasion of a congregation or
gathering after eating anything that was likely to exhale an offensive odour
(Bukhari).
He insisted upon streets being kept clean and clear of twigs, stones, and
all articles or matter which was likely either to obstruct or to prove offensive.
Whenever he himself found any such matter or article lying in a street he
would remove it, and he used to say that a person who helps to keep streets
and roads clean and clear, earns spiritual merit in the sight of God. He is also
reported to have enjoined that public thoroughfares should not be so used as
to cause obstruction nor should any unclean or undesirable matter or article be
thrown on to a public street, nor should a street be defiled in any other way, as
all such acts are displeasing to God. He was very keen that all supply of water
conserved for human use should be kept clean and pure. For instance, he
prohibited anything being thrown into standing water which might befoul it
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and any reservoir of water being used in a manner which would render it
impure (Bukhari and Muslim, Kitabul-Birri Was-Silah).

The Prophet’s Simple Life
The Prophet was extremely simple in the matter of food and drink. He
never expressed displeasure with ill-prepared or ill-cooked food. If he could
eat such food he would do so to save the person who had prepared it from
disappointment. If, however, a dish was uneatable, he merely refrained from
partaking of it and never expressed his disapproval of it. When he sat down to
a meal he paid attention to the food placed before him and used to say that he
did not like an attitude of indifference towards food as if the person eating
was above paying attention to mere matters of food and drink. When any
eatable was presented to him he always shared it with those present. On one
occasion somebody presented him with some dates. He looked round and after
making an estimate of the number of people present divided the dates equally
among them, each of them receiving seven. Abu Hurairah relates that the Holy
Prophet never ate his fill even of barley bread (Bukhari).
On one occasion while he was passing along a road he noticed some
people gathered round a roast kid ready to enjoy the feast. When they saw the
Holy Prophet they invited him to join them, but he declined. This was not due
to his not having a liking for roast meat but to the fact that he did not approve
of people indulging in a feast in the open where they could be observed by
poor people who had themselves not enough to eat. It is related of him that on
other occasions he did partake of roast meat. ‘A’ishah has related that the
Holy Prophet did not, till the day of his death, on any occasion, eat his fill on
three consecutive days. He was very particular that a person should not go to a
meal in another person’s house uninvited. On one occasion somebody invited
him to a meal and requested that he might bring four other persons with him.
When he arrived at the house of his host he found that a sixth person had also
joined his party. The host came to the door to receive him and his party and
the Holy Prophet drew his attention to the fact that there were now six of them
and that it was for the host to decide whether he would permit the sixth person
to join them in the meal or whether the latter should depart. The host, of
course, readily invited the sixth person also (Bukhari, Kitabul-At‘ima).
Whenever the Holy Prophet sat down to a meal he always began to eat by
invoking the name and blessings of Allah, and as soon as he concluded he
rendered thanks in these words: "All praise is due to Allah, Who has given us
to eat: Praise, abundant and sincere and ever-increasing: Praise, which does
not leave an impression upon one’s mind that one has rendered enough praise
but which creates in one’s mind the feeling that enough has not been said and
the praise which ought never to be terminated and which makes one think that
ccxlviii

GENERAL INTRODUCTION

every Divine act is worthy of praise and should be praised. Oh Allah! do Thou
fill our hearts with these sentiments." Sometimes he used these words: "All
praise is due to God Who has satisfied our hunger and thirst. May our hearts
ever yearn after His praise and never be ungrateful to Him." He always
admonished his Companions to stop before they had eaten their fill and used
to say that one man’s food should always suffice for two. Whenever any
special food was prepared in his house he used to suggest that a portion of it
should be sent as a present to his neighbours; and presents of food and other
articles used constantly to be sent from his house to his neighbours’ houses
(Muslim and Bukhari, Kitabul-Adab).
He always tried to ascertain from the faces of those who were in his
company whether any of them was in need of sustenance. Abu Hurairah
relates the following incident: On one occasion he had been without food for
over three days. He stood at the entrance to the mosque and observed Abu
Bakr passing near. He asked Abu Bakr the meaning of a verse of the Quran
which enjoins the feeding of the poor. Abu Bakr explained its meaning and
passed on. Abu Hurairah when relating this incident used to say with
indignation that he too understood the Quran as well as Abu Bakr did. His
object in asking the latter to explain the meaning of the verse had been that
Abu Bakr might guess that he was hungry and might arrange to get food for
him. Shortly after, ‘Umar passed by and Abu Hurairah asked him also to
explain the meaning of the verse. ‘Umar also explained its meaning and
passed on. Abu Hurairah, like all Companions of the Holy Prophet, was loath
to make a direct request and when he perceived that his indirect attempts to
draw attention to his condition had failed, he began to feel very faint.
Thereupon he heard his name being called in a very soft and tender voice.
Looking to the side from which the voice came he saw that the Holy Prophet
was looking out from the window of his house and was smiling. He inquired
of Abu Hurairah: "Are you hungry?" to which Abu Hurairah replied: "Verily,
O Messenger of Allah! I am hungry."
The Holy Prophet said: "There is no food in our house either, but
somebody has just sent us a cup of milk. Go to the mosque and see whether
there are any other persons there who may be hungry like you." Abu Hurairah
goes on to relate: "I thought to myself, I am hungry enough to consume the
whole of the milk in the cup, yet the Prophet has asked me to invite any other
persons that may be in a similar situation, which means that I shall get very
little of the milk. But I had to carry out the Prophet’s orders, so I went into the
mosque and found six persons sitting there whom I brought with me to the
Prophet’s door. He gave the cup of milk into the hands of one of them and
asked him to drink. When he had finished and put away the cup from his
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mouth the Prophet insisted upon his drinking a second time and a third time
till he had had his fill. In the same way he insisted upon every one of the six
drinking his fill of the milk. Each time he asked anyone to drink I was afraid
that little would be left for me. After all the six had drunk of the milk the
Prophet gave the cup to me and I saw that there was still plenty of milk in it.
In my case also he insisted that I should drink my fill and made me drink a
second and a third time and at the end he drank what was left in the cup
himself and rendered thanks to God and shut the door" (Bukhari, KitaburRiqaq). The Holy Prophet’s object in offering the milk to Abu Hurairah last of
all may have been to indicate to him that he should have continued to endure
the pangs of hunger, trusting in God, and should not have drawn attention to
his condition even indirectly.
He always ate and drank with his right hand and always stopped three
times to take breath in the middle of a drink. One reason for this may be that if
a person who is thirsty drinks water at one stretch he is apt to drink too much
and thus upset his digestion. In the matter of eating the rule that he followed
was that he partook of all things that are pure and permissible but not in a
manner which would savour of indulgence or would deprive other people of
their due share. As has been stated, his normal food was always very simple
but if anybody presented him with something specially prepared he did not
decline it. He did not, however, hanker after good food, though he had a
particular liking for honey and for dates. As regards dates, he used to say that
there was a special relationship between a Muslim and the date tree whose
leaves and bark and fruit, both ripe and unripe, and even the stones of whose
fruit could all be put to some use or the other and no part of which was
without usefulness. The same was the case with a true Muslim. No act of his
was without its beneficence and all that he did promoted the welfare of
mankind (Bukhari and Muslim).
The Holy Prophet preferred simplicity in dress. His own dress normally
consisted of a shirt and an izar† or a shirt and a pair of trousers. He always
wore his izar or his trousers so that the garment covered his body up to a point
above his ankles. He did not approve of the knee or any portion of the body
above the knee being exposed without extreme necessity. He did not approve
of the use, whether as part of dress or in the way of curtains, etc., of cloth
which had figures embroidered or painted on it, especially if the figures were
large and might be interpreted as representing gods or goddesses or other
objects of worship. On one occasion he found a curtain hanging in his house
bearing large figures and he directed it to be removed. He, however, saw no
harm in the use of cloth bearing small figures which could not be so
†

A piece of cloth wrapped around the waist and hanging to the ankles—Ed.
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interpreted. He never wore silk himself and did not consider it permissible for
Muslim men to wear it. For the purpose of authenticating the letters that he
wrote to certain sovereigns inviting them to accept Islam he caused to be
prepared a signet-ring, but directed that it should be made of silver and not of
gold, for he said that the wearing of gold had been prohibited to Muslim men
(Bukhari and Muslim). Muslim women are permitted to wear silk and gold but
in their case also the Holy Prophet’s direction was that excess should be
avoided. On one occasion he called for subscriptions for the relief of the poor
and a lady took off one of her bracelets and placed it before him as her
contribution. Addressing her, he said: "Does not your other hand deserve to be
saved from the Fire?" The lady thereupon removed her bracelet from the other
hand also and offered it for the purpose that he had in view. None of his wives
possessed ornaments of any considerable value and other Muslim women also
very seldom possessed any ornaments. In accordance with the teachings of the
Quran he deprecated the hoarding of money or bullion, as he held that this
was harmful to the interests of the poorer sections of the community and
resulted in upsetting the economy of a community and was thus a sin.
‘Umar suggested to the Holy Prophet on one occasion that as he had to
receive Embassies from great monarchs, he should have a rich cloak prepared
for himself which he could wear on such ceremonial occasions. The Prophet
did not approve of the suggestion and said: "It would not be pleasing to God
for me to adopt ways like this. I shall meet everybody in the clothes that I
normally wear." On one occasion silk garments were presented to him and of
these he sent one to ‘Umar. Upon this ‘Umar said, "How can I wear it when
you have yourself disapproved of wearing silk garments." The Holy Prophet
observed: "Every present is not meant for personal use." His meaning was that
since the garment was of silk ‘Umar should have presented it to his wife or to
his daughter or should have put it to some other use (Bukhari, Kitabul-Libas).
The Prophet’s bed was also very simple. He never used a bedstead or a
couch but always slept on the ground, the bedding consisting of a piece of
leather or of a piece of camelhair cloth. ‘A’ishah relates: "Our bedding was so
small that when the Holy Prophet used to get up at night for prayers I used to
lie on one side of the bedding and stretched out my legs while he was in the
standing posture and folded them back when he had to prostrate himself
(Bukhari, Muslim and Tirmidhi).
He adopted the same simplicity with regard to his residential
arrangements. His house consisted normally of one room and a small
courtyard. A rope used to be strung half way across the room so that when he
had visitors a piece of cloth could be hung from the rope to convert a part of
the room into an audience chamber separated from the portion occupied by his
wife. His life was so simple that ‘A’ishah related that during the lifetime of
ccli

GENERAL INTRODUCTION

the Prophet they often had to sustain themselves on dates and water and that
on the day of his death there was no food in the house except a few dates
(Bukhari).

Relationship With God
Every aspect of the Holy Prophet’s life appears to have been governed
and coloured by his love for and devotion to God.
In spite of the very heavy responsibilities that had been laid upon his
shoulders, the greater portion of his time during the day as well as during the
night was spent in the worship and praise of God. He would leave his bed at
midnight and devote himself to the worship of God till it was time to go to the
mosque for the morning prayers. He sometimes stood so long in prayer during
the latter part of the night that his feet would get swollen, and those who saw
him in that condition were always much affected. On one occasion ‘A’ishah
said to him: "God has honoured you with His love and nearness. Why then do
you subject yourself to so much discomfort and inconvenience?" He replied:
"If God has by His Grace and Mercy conferred His love and nearness upon
me, is it not my duty in return to be always rendering thanks to Him? Gratitude should increase in proportion to the favours received" (Bukhari, KitabulKusuf ).
He never entered upon any undertaking without divine command or
permission. It has already been related in the biographical portion that, in spite
of the very severe persecution to which he was subjected by the people of
Mecca, he did not leave the town till he received the divine command to do
so. When persecution became very severe and he gave permission to his
Companions to migrate to Abyssinia, some of them expressed a desire that he
should accompany them. He declined to do so on the ground that he had not
received divine permission to that effect. Thus, during a period of hardships
and persecution when people usually like to keep their friends and relations
close to themselves, he directed his Companions to seek refuge in Abyssinia and
himself stayed behind in Mecca, for God had not yet directed him to leave it.
Whenever he heard the word of God being recited, he was overcome by
emotion and tears would start from his eyes, especially if he was listening to
verses which emphasized his own responsibilities. ‘Abdullah bin Mas‘ud
relates that he was on one occasion asked by the Holy Prophet to recite some
verses of the Quran to him. He said: "O Messenger of Allah! The Quran has
been revealed to you (i.e. you know it best of all). How then shall I recite it to
you?" But the Holy Prophet said: "I love to hear it recited by other people also."
Thereupon ‘Abdullah bin Mas‘ud began to recite from Surah An-Nisa’.
When he recited the verse: "And how will it fare with them when We shall
bring a witness from every people, and shall bring thee as a witness against
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them" (4:42), the Holy Prophet exclaimed: ‘Enough! Enough!" ‘Abdullah bin
Mas‘ud looked up and saw that tears were streaming from the Holy Prophet’s
eyes (Bukhari, Kitab Fada’ilul-Qur’an).
He was so particular about joining the congregational prayers that, even
during severe illness when it is permissible not only to say one’s prayers in
one’s room but even to say them lying in bed, he would go to the mosque to
lead the prayers himself. On one occasion when he was unable to proceed to
the mosque he directed that Abu Bakr should lead the prayers. Presently
however, he felt some improvement in his condition and asked to be
supported into the mosque. He rested his weight on the shoulders of two men
but was in so feeble a condition that, according to ‘A’ishah, his feet trailed
along the ground (Bukhari ).
It is a common practice to give expression to one’s pleasure or to draw
attention to any particular matter by the clapping of hands and the Arabs used
to follow the same practice. The Holy Prophet, however, so loved the
remembrance of God that for these purposes he also substituted the praise and
remembrance of God in place of the clapping of hands. On one occasion while
he was occupied with some important matter, the time of the next prayer
service drew near and he directed that Abu Bakr should lead the prayers.
Shortly thereafter he was able to conclude the business upon which he was
engaged and proceeded at once to the mosque. Abu Bakr was leading the
prayers but when the congregation perceived that the Holy Prophet had
arrived, they began to clap their hands for the purpose both of giving
expression to their joy at his arrival and also to draw Abu Bakr’s attention to
the fact that the Prophet himself had arrived. Thereupon Abu Bakr stepped
back and made room for the Holy Prophet to lead the prayers. When the
prayers were over, the Prophet addressed Abu Bakr and said: "Why did you
step back after I had directed you to lead the prayers?" Abu Bakr replied: "O
Messenger of Allah! How would it befit the son of Abu Quhafah to lead the
prayers in the presence of the Messenger of Allah?" Then addressing the
congregation the Prophet said: "Why did you clap your hands? It is not
seemly that while you are engaged in the remembrance of God you should
clap your hands. If it should so happen that during the course of prayers
attention has to be drawn to some matter, instead of clapping your hands you
should utter the name of God aloud. This would draw attention to whatever
may have to be taken note of" (Bukhari).
The Prophet did not approve of prayers or worship being carried on as a
penance or imposition. On one occasion he came home and observed a rope
dangling between two pillars. He inquired what its purpose was, and was
informed that his wife Zainab was in the habit of supporting herself by means
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of the rope when she became tired in the course of her prayers. He directed
the rope to be removed and said that prayers should be continued only so long
as one felt easy and cheerful and that if a person became tired he should sit
down. Prayers were not an imposition, and if carried on after the body became
fatigued they failed of their purpose (Bukhari, Kitabul-Kusuf).
He abhorred every action and practice which savoured even remotely of
idolatry. When his end was approaching and he was in the grip of the agony of
death, he turned from side to side exclaiming: "May the curse of God descend
upon those Jews and Christians who have converted the graves of their
Prophets into places of worship" (Bukhari ). He had in mind those Jews and
Christians who prostrated themselves at the graves of their Prophets and saints
and addressed their prayers to them, and he meant that if Muslims fell into
similar practices they would not be deserving of his prayers but would, on the
contrary, cut themselves asunder from him.
His extreme sense of jealousy for the honour of God has already been
referred to in the biographical portion. The people of Mecca sought to place
all sorts of temptations in his way to persuade him to give up his opposition to
idol-worship (Tabari). His uncle Abu Talib also tried to dissuade him and
expressed his fear that if he persisted in his denunciation of idol-worship, Abu
Talib would have to choose between ceasing to give him his protection and
the bitter opposition of his people. The only reply that the Prophet made to his
uncle on that occasion was: "If these people were to place the sun on my right
hand and the moon on my left, I would not desist from proclaiming and
preaching the Unity of God" (Zurqani ). Again, during the Battle of Uhud
when a remnant of wounded Muslims were grouped round him at the foot of a
hill and their enemies were giving vent to their feeling of jubilation at having
broken the Muslim ranks in shouts of victory and their leader Abu Sufyan
called out: "May Hubal (one of the idols worshipped by the Meccans) be
exalted! May Hubal be exalted!" the Holy Prophet, in spite of realizing that
his own safety and that of the small band of Muslims, who were gathered
round him, lay in keeping silent, could restrain himself no longer and directed
his Companions to shout in reply, "To Allah alone belongs victory and glory!
To Allah alone belongs victory and glory!" (Bukhari ).
It was a common misconception among the followers of different
religions before the advent of Islam that heavenly and terrestrial
manifestations took place to mark occasions of joy and sorrow for Prophets,
saints and other great men and that even the movements of the heavenly
bodies could be controlled by them. For instance, it is related of some of them
that they caused the sun to become stationary in its course or stopped the
progress of the moon or caused running water to become still. Islam taught
that such notions were baseless and that references to phenomena of this kind
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in religious scriptures were only by way of metaphor which, instead of being
interpreted in accordance with its correct significance, had given rise to
superstitions. Nevertheless, some among Muslims were prone to attribute
these phenomena to events in the lives of the great Prophets. In the closing
years of the Holy Prophet’s life his son Ibrahim died at the age of two and a
half years. An eclipse of the sun occurred on the same day. Some Muslims in
Medina gave currency to the idea that the sun had been darkened on the
occasion of the death of the Prophet’s son as a mark of divine condolence.
When this was mentioned to the Holy Prophet he expressed great displeasure
and severely condemned the notion. He explained that the sun and the moon
and other heavenly bodies were all governed by divine laws and that their
movements and the phenomena connected with them had no relation to the
life or death of any person (Bukhari).
Arabia is a very dry country and rain is always welcome and is eagerly
waited for. The Arabs used to imagine that the coming of rain was controlled
by the movements of stars. Whenever anybody gave expression to that idea,
the Holy Prophet used to be very upset and admonished his people not to
attribute favours bestowed upon them by Providence to other sources. He
explained that rain and other natural phenomena were all governed by divine
laws and that they were not controlled by the pleasure or displeasure of any
god or goddess or of any other power (Muslim, Kitabul-Iman).
He had perfect trust in God which no combination of adverse
circumstances could shake. On one occasion an enemy of his, finding him
asleep and unguarded, stood over his head with drawn sword and threatened
to despatch him at once. Before doing so he asked: "Who can rescue you from
this predicament?" The Holy Prophet calmly replied: "Allah." He uttered this
word with such perfect assurance that even the heart of his disbelieving
enemy was forced to acknowledge the loftiness of his faith and trust in God.
The sword fell from his hand, and he, who a moment before was bent upon
his destruction, stood before him like a convicted criminal awaiting sentence
(Muslim, Kitabul-Fada’il and Bukhari, Kitabul-Jihad).
At the other end of the scale was his sense of perfect humility vis-a-vis
the Divine. Abu Hurairah relates: "One day I heard the Holy Prophet say that
no man would attain salvation through his own good deeds. Thereupon I said:
‘O Messenger of Allah! 'Surely you will enter Paradise through your own
good actions,' to which he replied: 'No, I too cannot enter Paradise through my
own actions save only that God’s Grace and Mercy should envelop me' "
(Bukhari, Kitabur-Riqaq).
He always exhorted people to choose and follow the right path and to be
diligent in their search for means whereby they could attain nearness to God.
He taught that no man should desire death for himself, for if he is good he
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will, by living longer, be able to achieve greater good; and if he is evil, he
may, if given time, be able to repent of his evil ways and start on a good way.
His love for, and devotion to, God found expression in many ways. For
instance, whenever after a dry season the first rain drops began to descend, he
would put out his tongue to catch a raindrop and would exclaim: "Here is the
latest favour from my Lord." He was constantly occupied in praying for God’s
forgiveness and beneficence, more particularly when he was sitting among
people so that those who were in his company or were connected with him
and Muslims generally should save themselves from divine wrath and should
become deserving of divine forgiveness. The consciousness that he was
always in the presence of God never deserted him. When he used to lie down
to sleep, he would say: "O Allah! let me die (go to sleep) with Thy name on
my lips and with Thy name on my lips let me rise." When he woke up, he
would say: "All praise is due to God who has brought me to life after death
(sleep) and one day we shall all be gathered unto Him" (Bukhari).
He constantly yearned for nearness to God and one of his oft-repeated
prayers was "O Allah! Do Thou fill my heart with Thy light and fill my eyes
with Thy light and fill my ears with Thy light and put Thy light on my right
and put Thy light on my left and put Thy light above me and put Thy light
below me and put Thy light in front of me and put Thy light behind me and do
Thou, O Allah, convert the whole of me into light" (Bukhari).
Ibn ‘Abbas relates: "Shortly before the Holy Prophet’s death, Musailimah
(the false prophet) came to Medina and proclaimed that if Muhammad would
appoint him his successor he would be prepared to accept him. Musailimah
was accompanied by a very large retinue and the tribe with which he was
connected was the largest among the tribes of Arabia. When the Holy Prophet
was informed of his advent he went to meet him, accompanied by Thabit bin
Qais bin Shams. He had in his hand a dried palm twig. When he arrived at
Musailimah’s camp he went and stood in front of him. In the meantime some
more of his Companions had come up and ranged themselves round him.
Addressing Musailimah he said, "It has been conveyed to me that you have
said that if I were to appoint you my successor you would be ready to follow
me, but I am not willing to bestow even this dried palm twig upon you
contrary to God’s commands. Your end will be as God has appointed. If you
turn your back on me God will bring you to naught. I perceive very clearly
that God will deal out to you what He has revealed to me." He then added: "I
will now retire. If you have anything further to say, you may talk to Thabit bin
Qais bin Shams, who will act as my representative." He then returned. Abu
Hurairah was also with him. Somebody inquired of the Prophet what he meant
by saying that God would deal out to Musailimah what had been revealed to
him. The Holy Prophet replied: "I saw in a dream two bracelets around my
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wrists which I disliked. While still in my dream I was directed by God to blow
upon the bracelets. When I blew upon them, both of them disappeared. I
interpreted this to mean that two false claimants (to prophethood) would
appear after me" (Bukhari, Kitabul-Maghazi). This incident occurred towards
the end of the Holy Prophet’s life. The last and the largest of the Arab tribes
who had not yet accepted him was prepared to make its submission and the
only condition put forward by it was that the Holy Prophet should appoint its
chief as his successor. Had the Prophet been actuated even remotely by any
personal motives, nothing stood in the way of his securing the unity of the
whole of Arabia by promising his succession to the chief of the largest tribe of
Arabia. The Holy Prophet had no son of his own and no dynastic ambition
could have stood in the way of such an arrangement, but he never regarded
even the smallest thing as belonging to him and as being at his absolute
disposal. He could, therefore, not deal with the leadership of Muslims as if it
were in his gift. He regarded it as a sacred divine trust and believed that God
would bestow it upon whomsoever He thought fit. He therefore rejected
Musailimah’s offer with contempt, and told him that, let alone the leadership
of Muslims, he was not prepared to bestow upon him even a dry palm twig.
Whenever he referred to or discoursed about God, it appeared to
onlookers as if his whole being was in the grip of a passion of love for and
devotion to God.
He always insisted upon simplicity in Divine worship. The mosque, that
he built in Medina and in which he always led prayers, had only a mud floor
which was innocent of all covering or matting and the roof, which was made
of dried palm branches and leaves, leaked whenever it rained. On such
occasions the Holy Prophet and members of the congregation would be
drenched with rain and mud but he would continue with the prayers till the
end and on no occasion did he give any indication that he would postpone the
service or remove to more weather-tight shelter (Bukhari, Kitabus-Saum).
He was also watchful regarding his Companions. ‘Abdullah bin ‘Umar
was a man of extreme piety and purity of life. Concerning him the Holy
Prophet once said: "‘Abdullah bin ‘Umar would be an even better man if he
were to be more regular with regard to his Tahajjud prayers."‡ When this was
communicated to ‘Abdullah bin ‘Umar he never thereafter missed these
prayers. It is recorded that the Holy Prophet, happening to be in the house of
his daughter Fatimah, inquired of her and his son-in-law, ‘Ali, whether they
were regular with regard to their Tahajjud prayers. ‘Ali replied: "O Messenger
of Allah! We try to get up for Tahajjud prayers but on occasion when God so
This is a voluntary prayer which is said in the latter part of the night and is not one of the
five daily prayers.—Ed.
‡
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wills that we are unable to wake up in time we miss them." He went back and,
on the way, repeated several times a verse of the Quran which means that a
man is often reluctant to admit his fault and tries to cover it up with excuses
(Bukhari, Kitabul-Kusuf ). The Prophet meant that ‘Ali should not have
attributed his default to God by saying that when God willed that they should
not wake up they were unable to wake up in time, but should have admitted
his own weakness in the matter.

Disapproval of Penance
The Holy Prophet, however, strongly disapproved of formality in the
matter of worship and condemned the imposition of any penance upon oneself
as a form of worship. He taught that true worship consists in the beneficent use
of the faculties with which God has endowed man. God having bestowed eyes
upon man to see with, it would not be worship but impertinence to keep them
shut or to have them removed. It is not the proper use of the faculty of sight
which can be regarded as sinful, it is the improper use of the faculty that would
be a sin. It would be ingratitude on the part of a man to have himself deprived
of the faculty of hearing, though it would be sinful of him to use that faculty for
the purpose of listening to slander and backbiting. Abstention from food (except
on occasions when it is prescribed or is otherwise desirable) may amount to
suicide and thus constitute an unforgivable sin, though it would also be sinful
on the part of a man to devote himself entirely to food and drink or to indulge in
the eating or drinking of prohibited or undesirable articles. This is a golden
principle which was taught and emphasized by the Holy Prophet of Islam and
which had not been inculcated by any previous Prophet.
The correct use of natural faculties constitutes high moral qualities; the
frustration or stultification of those qualities is folly. It is their improper use
that is evil or sinful. Their proper use is true virtue. This is the essence of the
moral teachings inculcated by the Holy Prophet of Islam. And this, in brief,
was also a picture of his own life and actions. ‘A’ishah relates: "Whenever the
Holy Prophet had a choice of two courses of action he always chose the easier
of the two, provided it was free from all suspicion of error or sin. Where a
course of action was open to such suspicion, the Holy Prophet of all men gave
it the widest berth" (Muslim, Kitabul-Fada’il ). This is indeed the highest and
the most admirable course open to man. Many men voluntarily court pain and
privations, not for the purpose of winning God’s pleasure, for God’s pleasure
is not to be won by inflicting purposeless pain and privations upon oneself,
but with the object of deceiving mankind. Such people possess little inherent
virtue and wish to cover up their faults and to acquire merit in the eyes of
others by assuming false virtues. The object of the Holy Prophet of Islam,
however, was to attain to real virtue and to win the pleasure of God. He was,
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therefore, completely free from pretence and make-believe. That the world
should regard him as bad or should appraise him as good was a matter of
complete indifference to him. All that mattered to him was how he found
himself and how God would judge him. If in addition to the testimony of his
conscience and the approval of God he also won the true testimony of
mankind he was grateful, but if men looked upon him with jaundiced eyes he
was sorry for them and attached no value to their opinion.

Attitude Towards his Wives
He was extremely kind and fair towards his wives. If on occasion any one
of them failed to comport herself with due deference towards him he merely
smiled and passed the matter over. He said to ‘A’ishah one day: "‘A’ishah,
whenever you are upset with me I always get to know it." ‘A’ishah enquired:
"How is that?" He said: "I have noticed that when you are pleased with me
and in the course of conversation you have to refer to God, you refer to Him
as the Lord of Muhammad. But if you are not pleased with me, you refer to
Him as the Lord of Ibrahim." At this ‘A’ishah laughed and said he was right
(Bukhari, Kitabun-Nikah). Khadijah was his first wife and had made great
sacrifices in his cause. She was much older than the Prophet. After her death
he married younger women but never permitted the memory of Khadijah to
become dim. Whenever any of Khadijah’s friends visited him he would stand
up to receive her (Muslim). If he chanced to see any article that had belonged
to or had been connected with Khadijah, he was always overcome by emotion.
Among the prisoners taken by the Muslims in the Battle of Badr was a son-inlaw of the Prophet. He possessed nothing which he could offer as ransom. His
wife Zainab (the Prophet’s daughter) sent to Medina a necklace which had
belonged to her mother (Khadijah) and offered it as ransom for her husband.
When the Prophet saw the necklace he recognized it and was much affected.
He said to his Companions: "I have no authority to give any direction in this
matter, but I know that this necklace is cherished by Zainab as a last memento
of her deceased mother and, provided it commends itself to you, I would
suggest that she should not be deprived of it and it may be returned to her."
They intimated that nothing would give them greater pleasure and readily
adopted his suggestion (Halbiyyah, Vol. 2). He often praised Khadijah to his
other wives and stressed her virtues and the sacrifices that she had made in the
cause of Islam. On one such occasion ‘A’ishah was piqued and said: "O
Messenger of Allah, why go on talking of the old lady? God has bestowed
better, younger and more attractive wives upon you." The Holy Prophet was
overcome by emotion at hearing this and protested: "O no, ‘A’ishah! You
have no idea how good Khadijah was to me" (Bukhari ).
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High Moral Qualities
He was always very patient in adversity. He was never discouraged by
adverse circumstances nor did he permit any personal desire to get a hold over
him. It has been related already that his father had died before his birth and his
mother died while he was still a little child. Up to the age of eight, he was in
the guardianship of his grandfather and after the latter’s death he was taken
care of by his uncle, Abu Talib. Both on account of natural affection and also
because he had been specially admonished in that behalf by his father, Abu
Talib always watched over his nephew with care and indulgence but his wife
was not affected by these considerations to the same degree. It often happened
that she would distribute something among her own children, leaving out their
little cousin. If Abu Talib chanced to come into the house on such an occasion
he would find his little nephew sitting apart, a perfect picture of dignity and
without a trace of sulkiness or grievance on his face. The uncle, yielding to
the claims of affection and recognizing his responsibility, would run to the
nephew, clasp him to his bosom and cry out: "Do pay attention to this child of
mine also! Do pay attention to this child of mine also!" Such incidents were
not uncommon and those who were witnesses to them were unanimous in
their testimony that the young Muhammad never gave any indication that he
was in any way affected by them or that he was in any sense jealous of his
cousins. Later in life when he was in a position to do so, he took upon himself
the care and upbringing of two of his uncle’s sons, ‘Ali and Ja‘far, and
discharged this responsibility in the most excellent manner.
The Holy Prophet, throughout his life, had to encounter a succession of
bitter experiences. He was born an orphan, his mother died while he was still
a small child and he lost his grandfather at the age of eight years. After
marriage he had to bear the loss of several children, one after the other, and
then his beloved and devoted wife Khadijah died. Some of the wives he
married after Khadijah’s death, died during his lifetime and towards the close
of his life he had to bear the loss of his son Ibrahim. He bore all these losses
and calamities cheerfully, and none of them affected in the least degree either
his high resolve or the urbanity of his disposition. His private sorrows never
found vent in public and he always met everybody with a benign countenance
and treated all alike with uniform benevolence. On one occasion he observed
a woman who had lost a child occupied in loud mourning over her child’s
grave. He admonished her to be patient and to accept God’s will as supreme.
The woman did not know that she was being addressed by the Holy Prophet
and replied: "If you had ever suffered the loss of a child as I have, you would
have realized how difficult it is to be patient under such an affliction." The
Prophet observed: "I have suffered the loss not of one but of seven children,"
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and passed on. Except when he referred to his own losses or misfortunes in
this indirect manner, he never cared to dwell upon them nor did he permit
them in any manner to interfere with his unceasing service to mankind and his
cheerful sharing of their burdens.

His Self-Control
He always held himself under complete control. Even when he became a
Sovereign he always listened to everybody with patience, and if a person
treated him with impertinence he bore with him and never attempted any
retaliation. In the East, one way of showing respect for a person whom one is
addressing is not to address him by his personal name. The Muslims used to
address the Holy Prophet as: "O Messenger of Allah", and non-Muslims used
to address him as "Abul-Qasim" (i.e. Qasim’s father: Qasim being the name of
one of his sons). On one occasion a Jew came to him in Medina and started a
discussion with him. In the course of the discussion he repeatedly addressed
him as "O Muhammad, O Muhammad". The Prophet paid no attention to his
form of address and went on patiently expounding the matter under discussion
to him. His Companions, however, were getting irritated at the discourteous
form of address adopted by his interlocutor till one of them, not being able to
restrain himself any longer, admonished the Jew not to address the Prophet by
his personal name but to address him as Abul-Qasim. The Jew said that he
would address him only by the name which his parents had given him. The
Prophet smiled and said to his Companions: "He is right. I was named
Muhammad at the time of my birth and there is no reason to be upset at his
addressing me by that name."
Sometimes people stopped him in the way and engaged him in
conversation, explaining their needs and preferring their requests to him. He
always stood patiently and let them go on and proceeded only after they had
done. On occasion people when shaking hands with him kept hold of his hand
for sometime and, though he found this inconvenient and it occasioned a loss
of precious time also, he was never the first to withdraw his hand. People
went freely to him and laid their troubles and difficulties before him and
asked him for help. If he was able to help he never declined to do so.
Sometimes he was pestered with requests and they were unreasonably pressed
but he went on complying with them as far as he was able. On occasion, after
complying with a request, he would admonish the person concerned to have
greater trust in God and to avoid asking others for relief. On one occasion a
devout Muslim asked him several times for money and each time he complied
with his request but in the end said: "It is best for a man to put his trust in God
and to avoid making requests." The person concerned was a sincere man. Out
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of regard for the feelings of the Prophet, he did not offer to return what he had
already received but he declared that in future he would never make a request
to anybody under any circumstances. Years later, he was taking part in a
battle, mounted on a charger, and in the thick of it when the din and confusion
and the clash of arms were at their highest and he was surrounded by his
enemies, his whip fell from his hand. A Muslim soldier who was on foot,
perceiving his predicament, bent down to pick up the whip for him but the
mounted man begged him to desist and jumped from his horse and picked up
the whip himself, explaining to the soldier that he had long since promised the
Holy Prophet that he would never make any request to anybody and that if he
had permitted the soldier to pick up the whip for him it would have amounted
to his having made an indirect request and would thus have rendered him
guilty of breaking his promise to the Holy Prophet.

Justice and Fair Dealing
The Arabs were greatly given to favouritism and applied different
standards to different persons. Even among the so-called civilized nations of
today one observes a reluctance to bring prominent persons or persons
occupying high positions or offices to account for their doings, though the law
is enforced rigorously against the common citizen. The Holy Prophet was,
however, unique in enforcing uniform standards of justice and fair dealing. On
one occasion a case came before him in which a young woman belonging to a
highly respectable family was found to have committed theft. This caused
great consternation as, if the normal penalty were imposed upon the young
woman, a leading family would be humiliated and disgraced. Many were
anxious to intercede with the Prophet on behalf of the offender but were afraid
to do so. Eventually Usamah was prevailed upon to undertake the mission.
Usamah went to the Holy Prophet but the moment the latter perceived the
trend of his submission he was much upset and said: "You had better desist.
Nations have come to a bad end for showing favours to highly placed persons
while pressing hard on the common people. Islam does not permit this and I
will certainly not do it. Verily, if my own daughter, Fatimah, were to commit
an offence I would not hesitate to impose the appropriate penalty" (Bukhari,
Kitabul-Hudud).
It has already been related that when the Prophet’s uncle ‘Abbas became a
prisoner in the Battle of Badr, he was, like other prisoners, tied up with a rope
to prevent his escape. The rope was so tightly secured that he groaned with pain
during the night. The Prophet heard his groans and was unable to sleep. The
Companions of the Prophet, perceiving this, loosened the rope that bound
‘Abbas. When the Prophet got to learn of this, he directed that all prisoners
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should be treated alike, saying that there was no reason for showing favour to
his own relative. He insisted that either they must loosen the bonds of all the
prisoners or must tighten the bonds of ‘Abbas like those of the others. As the
Companions of the Prophet did not wish him to be subjected to uneasiness on
account of his uncle they undertook to guard the prisoners carefully and
loosened the bonds of all of them (Zurqani, Vol. 3, p. 279).
Even during the exigencies of war he was most particular in observing all
accepted rules and conventions. On one occasion he despatched a party of his
Companions on a scouting expedition. They encountered some men of the
enemy on the last day of the sacred month, Rajab. Thinking that it would be
dangerous to let them escape and carry to Mecca the tidings of the scouting
party being so near, they attacked them and in the course of the skirmish one
of them was killed. After the scouting party had returned to Medina the
Meccans began to protest that the Muslim scouts had killed one of their men
in the sacred month. The Meccans had often been guilty of violating the
sanctity of the sacred months vis-a-vis the Muslims whenever it suited them,
and it would have been a suitable reply to their protest to say that as the
Meccans had themselves set at naught the convention relating to the Sacred
Months, so they were not entitled to insist upon their observance by Muslims.
But the Prophet did not make this reply. He severely reprimanded the
members of the party, refused to accept the booty and according to some
reports even paid the blood-money for the person killed, till the revelation of
2:218 cleared the whole position (Tabari and Halbiyyah).
People are generally careful not to hurt the feelings of their friends and
relations but the Holy Prophet was very particular in this respect even
regarding people who were opposed to him. On one occasion a Jew came to
him and complained that Abu Bakr had hurt his feelings by saying that God
had exalted Muhammad above Moses. The Prophet summoned Abu Bakr and
asked him what had transpired. Abu Bakr explained that the Jew had started
by saying that he swore by Moses whom God, he said, had exalted above the
whole of mankind, and that he (Abu Bakr) had thereupon retorted by swearing
by Muhammad, whom God had exalted above Moses. The Prophet said: "You
should not have said this as the feelings of other people should be respected.
Nobody should exalt me above Moses" (Bukhari, Kitabut-Tauhid). This did
not mean that the Holy Prophet did not in fact occupy a higher position than
Moses but that an affirmation like this addressed to a Jew was likely to hurt
his feelings and should have been avoided.

Regard for the Poor
The Holy Prophet was ever concerned to ameliorate the condition of the
poorer sections of the community and to raise their status in society. On one
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occasion while he was sitting with his Companions, a rich man happened to
pass by. The Prophet inquired of one of his Companions what he thought of
him. He replied "He is a well-to-do and well-connected man. If he were to ask
for the hand of a girl in marriage the request would be favourably considered
and if he were to intercede on behalf of anybody the intercession would be
accepted." Shortly after, another man passed by who appeared to be poor and
of no substance. The Prophet inquired of the same Companion what he
thought of him. He replied: "O Messenger of Allah! He is a poor man. If he
were to request the hand of a girl in marriage the request would not be
favourably received and if he were to intercede on behalf of any person the
intercession would be rejected and if he were to seek to engage anybody in
conversation no attention would be paid to him." On hearing this the Prophet
observed: "The worth of this poor man is much greater than the value of a
quantity of gold sufficient to fill the whole universe" (Bukhari, KitaburRiqaq).
A poor Muslim woman used to clean the Holy Prophet’s mosque in
Medina. The Prophet did not see her in the mosque for some days and made
inquiries concerning her. He was told that she had died. He said: "Why was I
not informed when she died? I would have wished to join her funeral
prayers," and added, "perchance you did not consider her worthy of
consideration as she was poor. This was not right. Direct me to her grave." He
then proceeded to her grave and prayed for her (Bukhari, Kitabus-Salat). He
used to say that there were people with tangled hair whose bodies were
covered with dust and who were not welcomed by those who were well-to-do
but who were so highly valued by God that if, trusting in God’s beneficence,
they swore in His name that a certain matter would take a certain turn He
would support them." (Muslim, Kitabul-Birri Was-Silah). On one occasion
some Companions of the Holy Prophet who were freed slaves were sitting
together when Abu Sufyan (who was a chieftain among the Quraish and had
fought the Muslims up to the surrender of Mecca and had accepted Islam only
on that occasion) happened to pass by. These Companions, addressing him,
recalled the victory that God had bestowed upon Islam. Abu Bakr also heard
this and did not approve of a chieftain of the Quraish being reminded of their
humiliation and he reprimanded the group of Companions. He then went to
the Holy Prophet and related the incident to him. The Prophet said: "O Abu
Bakr! I fear you may have hurt the feelings of these servants of God. If that
should be so, God would be offended with you." Abu Bakr at once returned to
those people and inquired: "Brothers of mine! Did you feel hurt over what I
said?" To which they replied: "We felt no offence at what you said. May God
forgive you!" (Muslim, Kitabul-Fada’il ).
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While, however, the Prophet insisted that poor people should be respected
and their feelings should not be injured and strove to fulfil their needs, he also
sought to instil the sentiment of self-respect into them and taught them not to
beg for favours. He used to say that it behoved a poor man not to seek to be
content with a date or two or with a mouthful or two of food but to restrain
himself from making a request, however severely he might be tried (Bukhari,
Kitabul-Kusuf). On the other hand he used to say that no entertainment would
be blessed unless some poor people were also invited to it. ‘A’ishah relates
that a poor woman came to visit her on one occasion accompanied by her two
little daughters. ‘A’ishah had nothing with her at the time except one date
which she gave to the woman. The woman divided it between her little
daughters and then they all departed. When the Prophet came home ‘A’ishah
related this to him and he said: "If a poor man has daughters and he treats
them with consideration, God will save him from the torments of Hell," and
added: "God will bestow Paradise upon this woman on account of the
consideration she showed towards her daughters" (Muslim). On one occasion
he was told that one of his Companions, Sa‘d, who was a well-to-do person,
was boasting of his enterprise to others. When the Prophet heard this, he said:
"Let no man imagine that his wealth or standing or power is the result merely
of his own efforts or enterprise. That is not so. Your power and your position
and your wealth are all earned through the poor." One of his prayers was: "O
God! Keep me humble while I am alive and keep me humble when I die and
let my resurrection on the Day of Judgement be with the humble" (Tirmidhi,
Abwabuz-Zuhud).
On one occasion during the hot weather when he was passing through a
street, he observed a very poor Muslim carrying heavy loads from one place
to another. He was very plain of features which were rendered still more
unattractive by a heavy coating of perspiration and dust. He bore a
melancholy look. The Holy Prophet approached him stealthily from the back
and, as children sometimes do in fun, he put forward his hands and covered
the labourer’s eyes with them, expecting him to guess who he was. The man
put back his own hands and feeling over the body of the Prophet realized that
it was the Holy Prophet himself. He probably guessed also that nobody else
would show such intimate affection for a man in his condition. Being pleased
and encouraged, he pressed against the Holy Prophet’s body and clasped him
to himself rubbing his dust and sweat-covered body against the clothes of the
Prophet, desiring perhaps to ascertain how far the Prophet would be willing to
indulge him with what he was doing. The Prophet went on smiling and did not
ask him to stop. When the man had been put in a thoroughly happy mood the
Prophet said to him: "I possess a slave; do you think anybody will be willing
to buy him?" The man realized that probably there was nobody in the whole
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world, save the Holy Prophet himself who would be ready to see any worth in
him, and with a melancholy sigh he replied: "O Messenger of Allah! there is
nobody in this world who would be prepared to purchase me." The Prophet
said: "No! No! You must not say that. You are of great worth in the eyes of
God" (Sharhus-Sunnah).
Not only was he himself watchful of the welfare of the poor but he
constantly exhorted others to be the same. Abu Musa Ash‘ari relates that if a
needy person approached the Holy Prophet and made a request, he would say
to those around him, "You should also support his request so that you may
acquire merit by becoming sharers in promoting a good deed" (Bukhari and
Muslim), his object being to create on the one side in the minds of his
Companions a feeling of eagerness to help the poor and on the other in the
minds of the needy a realization of the affection and sympathy felt for them
by their better-off brethren.

Safeguarding the Interests of the Poor
When Islam began to be generally accepted over the greater part of
Arabia, the Holy Prophet often received large quantities of goods and money
which he immediately distributed amongst those who were in need. On one
occasion his daughter Fatimah came to him and, showing him her hands
which had become calloused by the labour involved in crushing grain with
stones, requested that a slave might be allotted to her to lighten her labour.
The Prophet replied: "I shall tell you something which will prove to be of far
greater worth than a slave. When you go to bed at night you should utter the
praise of God thirty-three times, and affirm His perfection an equal number of
times and affirm His greatness thirty-four times. This will help you a great
deal more than could the possession of a slave" (Bukhari).
While distributing money on one occasion a coin fell from his hands and
rolled out of sight. Having finished with the distribution he went to the
mosque and led the prayers. It was his practice to remain sitting for a short
while after the conclusion of the prayers, occupied in the remembrance of
God and thereafter to let people approach him and put questions to him or
proffer requests. On this occasion, as soon as the prayers were concluded, he
got up and proceeded quickly to his house. He looked for the missing coin
and, having recovered it, came back and bestowed it upon a needy person,
explaining that the coin had fallen from his hands during the distribution of
money and the matter had gone out of his mind but he suddenly recollected it
while leading the prayers and he was made uneasy by the thought that if he
were to die before he could recover the coin and give it away to some person
in need, he would be held responsible for it before God; that was the reason
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why he had left the mosque in such a hurry to recover the coin (Bukhari,
Kitabul-Kusuf ).
In his anxiety to fully safeguard the interests of the poor and the needy he
went so far as to lay down that no charity should ever be bestowed upon his
descendants, fearing lest Muslims out of their love for and devotion towards
himself should in course of time make his descendants the principal objects of
their charity and thus deprive the poor and needy of their due share. On one
occasion somebody brought to him a quantity of dates and offered them as
charity. His grandson Imam Hasan, who was then only two and a half years of
age, happened to be sitting with the Prophet. He picked up one of the dates
and put it into his mouth. The Prophet immediately put his finger into the
child’s mouth and forced the date out of it saying: "We have no right in this.
This belongs to the poor among God’s creatures" (Bukhari, Kitabul-Kusuf ).

Treatment of Slaves
He constantly exhorted those who owned slaves to treat them kindly and
well. He had laid down that if the owner of a slave beat his slave or abused
him, the only reparation that he could make was to set the slave free (Muslim,
Kitabul-Iman). He devised means for, and encouraged, the freeing of slaves
on every pretext. He said: "If a person owning a slave sets him free, God will
in recompense save every part of his body corresponding to every part of the
slave’s body from the torment of Hell." Again, he laid down that a slave
should be asked to perform only such tasks as he could easily accomplish and
that when he was set to do a task, his master should help him in performing it
so that the slave should experience no feeling of humiliation or degradation
(Muslim). If a master went on a journey accompanied by a slave, it was his
duty to share his mount with the slave either by both riding together or each
riding in turn. Abu Hurairah, who used to spend the whole of his time after
becoming a Muslim in the company of the Prophet and who had repeatedly
heard the Prophet’s injunctions regarding the treatment of slaves, has said: "I
call God to witness in Whose hands is my life that were it not for the
opportunities that I get of joining in holy war and of performing the
Pilgrimage and were it not that I have opportunities of serving my old mother,
I would have desired to die a slave, for the Holy Prophet constantly insisted
upon slaves being well and kindly treated" (Muslim). Ma‘rur bin Suwaid
relates: "I saw Abu Dharr Ghaffari (a Companion of the Holy Prophet)
wearing clothes exactly similar to those worn by his slave. I inquired of him
the reason of this and he said: 'During the lifetime of the Holy Prophet I once
taunted a man with his mother having been a slave. Upon this the Holy
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Prophet rebuked me and said: "You still seem to entertain pre-Islamic notions.
What are slaves? They are your brethren and the source of your power. God in
His wisdom confers temporary authority upon you over them. He who has
such authority over his brother should feed him with the kind of food he
himself eats; clothe him with the kind of clothes he himself wears and should
not set him a task beyond his strength and should himself help him in
whatever he is asked to do'." On another occasion the Prophet said: "When
your servant cooks food for you and sets it out before you, you should ask him
to sit down with you to eat or at least to partake of a portion of it in your
company, for he has established a right in it by working on it" (Muslim).

Treatment of Women
The Holy Prophet was very keen on improving the condition of women in
society and on securing for them a position of dignity and fair and equitable
treatment. Islam was the first religion which conferred upon women the right
of inheritance. The Quran makes daughters along with sons heirs to the property left by their parents. In the same way a mother is made an heir to her
son’s or daughter’s property and a wife is made an heir to her husband’s
property. When a brother becomes an heir of his deceased brother’s property a
sister is also an heir to that property. No religion before Islam had so clearly
and firmly established a woman’s right of inheritance and her right to possess
property. In Islam a woman is the absolute owner of her own property and her
husband cannot obtain any control over it by virtue merely of their
relationship. A woman is at full liberty to deal with her property as she
chooses.
The Holy Prophet was so careful with regard to the kind treatment of
women that those around him who had not previously been accustomed to
looking upon women in the light of helpmates and partners found it difficult
to accommodate themselves to the standards that the Prophet was anxious to
see set up and maintained. ‘Umar relates: "My wife occasionally sought to
intervene in my affairs with her counsel and I would rebuke her, saying that
the Arabs had never permitted their women to intervene in their affairs. She
would retort: 'That is all past. The Holy Prophet lets his wives counsel him in
his affairs and he does not stop them. Why don’t you follow his example?' My
reply used to be: As for ‘A’ishah the Prophet is particularly fond of her but as
regards your daughter (Hafsah), if she does this she will one day have to
suffer the consequences of her impertinence.' It so happened that thereafter on
one occasion the Holy Prophet, being upset over something, decided to spend
a period of time apart from his wives. When I learnt of this I said to my wife,
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What I had feared had come to pass. Then I went to the house of my daughter
Hafsah and found her crying. I inquired of her what the matter was and
whether the Prophet had divorced her. She said: 'I don’t know about divorce,
but the Prophet has decided to remain away from us for sometime.' I said to
her: 'Did I not often tell you not to take the same liberties with him as
‘A’ishah does, for the Holy Prophet is particularly fond of ‘A’ishah, but you
seem to have brought upon yourself what I had feared.' I then went to the
Holy Prophet and found him lying down on a rough matting. He was at that
time wearing no shirt and his body bore the marks of the pattern of the
matting. I sat down near him and said: ‘O Messenger of Allah! the Kaiser and
the Chosroes do not deserve any of God’s favours and yet they pass their lives
in great comfort and you who are His Messenger pass your days in such
discomfort.' The Prophet replied: 'That is not so. The Messengers of Allah are
not expected to spend their time in comfort. That kind of life befits only
secular monarchs.' I then related to the Prophet all that had passed between
me and my wife and daughter. Hearing me, the Prophet laughed and said: 'It is
not true that I have divorced my wives. I have merely thought it advisable to
spend a little time away from them' " (Bukhari, Kitabun-Nikah).
He was so careful concerning the sentiments of women that on one
occasion when he was leading the prayers he heard the cry of a child and
concluded the service quickly, explaining thereafter that as he had heard the
cry of the child he imagined that the child’s mother would be distressed at its
cry and he had therefore concluded the service quickly so that the mother
could go to the child and look after it.
When during any of his journeys women were also among the party he
always gave directions that the caravan should move slowly and by easy
stages. On one such occasion when the men were eager to push forward, he
said: "Take care of glass! Take care of glass!" meaning thereby that women
were of the party and that if camels and horses were put to the gallop they
would suffer from the joltings of the animals (Bukhari, Kitabul-Adab). During
a battle confusion arose among the ranks of the mounted soldiers and the
animals became unmanageable. The Holy Prophet fell from his horse and
some of the women also fell from their mounts. One of his Companions, who
was riding a camel immediately behind the Prophet jumped down and ran
towards him crying: "May I be your sacrifice, O Messenger of Allah." The
Prophet’s foot was still in the stirrup. He released it hastily and said to his
Companion: "Don’t bother about me, go and help the women." Just before his
death one of the injunctions he addressed to Muslims and laid stress upon was
that they should always treat women with kindness and consideration. It was
an oft-repeated saying of his that if a man had daughters and he arranged to
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have them educated and took pains with their upbringing, God would save
him from the torment of Hell (Tirmidhi).
It was a common practice with the Arabs to inflict physical chastisement
upon women for every little fault. The Holy Prophet taught that women were
equally with men the creatures of God and were not the slaves of men and
should not be beaten. When women got to know of this they went to the other
extreme and began to oppose men in everything, with the result that in many
homes domestic peace was continually disturbed. ‘Umar complained of this to
the Holy Prophet and said that unless women could on occasion be chastised
they would become unruly and there would be no holding them in check. As
detailed Islamic teachings with regard to the treatment of women had not yet
been revealed, the Prophet said that if a woman was guilty of serious
transgression she might be chastised. This in its turn led the men in many
cases to revert to the old Arab practice. It was now the turn of the women to
complain and they laid their grievances before the Prophet’s wives.
Thereupon, the Prophet admonished men and told them that those who treated
women with unkindness could never win the favour of God. Thereafter the
rights of women were established, and for the first time women began to be
treated as free individuals in their own right (Abu Dawud, Kitabun-Nikah).
Mu‘awiyah al-Qushairi relates: "I inquired of the Holy Prophet what
claim my wife had upon me," and he replied: "Feed her with that which God
bestows upon you in the way of food, and clothe her with that which God
bestows upon you in the way of clothes and do not chastise her nor abuse her
nor put her out of your house." He was so careful of the feelings and
sentiments of women that he always exhorted those who had to go upon a
journey to finish their errands quickly and return home as soon as possible so
that their wives and children should not suffer separation longer than was
necessary. Whenever he returned from a journey he always came home during
the daytime. If he found night approaching towards the end of his journey, he
would camp outside Medina for the night and enter it next morning. He also
told his Companions that when they returned from a journey they should not
come home suddenly without notice of their return (Bukhari and Muslim). In
giving this direction he had in mind the fact that the relations between the
sexes are largely governed by sentiment. In the absence of the husband a wife
may often neglect the care of her body and of her dress and if the husband
were to return home unexpectedly the finer sentiments of the wife or the
husband might be upset. By giving the direction that when a man returns from
a journey he should contrive to arrive home during the daytime and after
intimation to the members of his family of his return, he ensured that the
members of his family would be ready to receive the returning member in a
befitting manner.
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Attitude Towards the Dead
He enjoined that every person should make a will concerning the
regulation of his affairs after his death so that those connected with him
should suffer the minimum of inconvenience after his demise.
He laid down that no man should speak ill of a person who was dead but
that whatever of good he had possessed should be emphasized, for no benefit
could result to anybody from mentioning the weaknesses or vices of the
deceased but by emphasizing his virtues people would be inclined to pray for
him (Bukhari). He insisted upon a deceased person’s debts being paid before
he was buried. He very often satisfied the liabilities of a deceased person
himself, but if he was not able to do this, he exhorted the heirs and relatives of
the deceased or other persons to discharge his liabilities and would not say the
funeral prayers over a deceased person till his liabilities had been discharged.

Treatment of Neighbours
He always treated his neighbours with extreme kindness and
consideration. He used to say that the angel Gabriel had emphasized
consideration towards one’s neighbours so often that he sometimes began to
think that a neighbour would perhaps be included among the prescribed heirs.
Abu Dharr relates that the Holy Prophet said to him: "Abu Dharr, while broth
is being cooked for your family, add a little more water to it so that your
neighbour might also share in it." This does not mean that the neighbour
should not be invited to share in other things but, as the Arabs were mostly a
migratory people and their favourite dish was broth, the Holy Prophet referred
to this dish as a typical one and taught that one should not think so much of the
taste of the food as of the obligation to share it with one’s neighbour.
Abu Hurairah relates: "On one occasion the Holy Prophet exclaimed: 'I
call God to witness that he is not a believer! I call God to witness that he is
not a believer! I call God to witness that he is not a believer!' The
Companions inquired: 'Who is not a believer, o Messenger of Allah?' and he
replied: ‘He whose neighbour is not secure against injury and ill-treatment at
his hands.' On one occasion when he was addressing women, he said: 'If
anybody finds only the foot of a goat to cook, that person should share it with
his or her neighbour.' He asked people not to object to their neighbours
driving pegs into their walls or putting them to any other use which
occasioned no injury." Abu Hurairah relates: "The Prophet said: ‘He who
believes in God and in the Day of Judgement should occasion no
inconvenience to his neighbour: he who believes in God and in the Day of
Judgement should occasion no inconvenience to his guest, and he who
believes in God and in the Day of Judgement should utter only words of virtue
or should keep quiet' " (Muslim).
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Treatment of Relatives
Most people suffer from the failing that when they marry and set up
house for themselves, they begin to neglect their parents. The Holy Prophet,
therefore, laid great stress upon the meritoriousness of serving one’s parents
and treating them with kindness and consideration. Abu Hurairah relates: "A
man came to the Holy Prophet and asked to be told who was most deserving
of kind treatment at his hands. The Prophet replied: 'Your mother'. The man
asked 'And next to her?' The Prophet repeated, 'Again thy mother'. The man
asked a third time, 'And after my mother?' and the Prophet again replied, 'Still
thy mother', and when the man asked him a fourth time, he said: 'After her thy
father and after him thy nearest relatives and after them thy more remote
relatives'." The Prophet’s own parents and grandparents had died while he was
still a child. The parents of some of his wives were, however, alive and he
always treated them with great consideration and deference. On the occasion
of the surrender of Mecca when the Holy Prophet entered the town as a
victorious general, Abu Bakr brought his father to meet him. He said to Abu
Bakr: "Why did you trouble your father to come to me? I would gladly have
gone to him myself" (Halbiyyah, Vol. 3, p. 99). One of his sayings was:
"Unlucky is the man whose parents live to old age and he fails to earn
Paradise even then", meaning that the service of one’s parents particularly
when they reach old age attracts the grace and favour of God and, therefore, a
person to whom is afforded the opportunity of serving his aged parents and
who avails himself of the opportunity to the full is bound to become
confirmed in righteous ways and a recipient of the grace of God.
A man once complained to the Holy Prophet that the more benevolence
he exercised towards his relations the more hostile they became towards him;
and that the more he treated them with kindness the more they persecuted
him; and the more he demonstrated affection towards them the more they
frowned upon him. The Prophet said: "If what you say is true you are very
fortunate, for you will ever be the recipient of God’s succour" (Muslim,
Kitabul-Birri Was-Silah). On one occasion when the Holy Prophet was
exhorting people to give alms and charity one of his Companions, Abu Talhah
Ansari, came to him and offered to dedicate an orchard for charitable
purposes. The Prophet was very pleased and exclaimed, "What an excellent
charity! What an excellent charity! What an excellent charity!" and added:
"Having dedicated this orchard to the service of the poor, I want you now to
divide it among your poor relatives" (Bukhari, Kitabut-Tafsir). A man came to
him on one occasion and said: "O Messenger of Allah! I am prepared to make
a covenant of Hijrah and I am prepared to make a covenant to take part in the
holy war, for I am anxious to win the pleasure of God." The Holy Prophet
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inquired whether either of his parents was alive and the man told him that
both were alive. He then asked: "Are you indeed anxious to win the pleasure
of God?" and on the man replying in the affirmative the Prophet said: "Then
go back to your parents and serve them and serve them well." He pointed out
that one’s non-Muslim relations were equally entitled to be treated kindly and
with consideration along with one’s Muslim relations. One of Abu Bakr’s
wives, who was a non-Muslim, visited her daughter Asma’ and the latter
inquired of the Holy Prophet whether she might serve her and make presents
to her, to which the Holy Prophet replied: "Certainly, for she is thy mother"
(Bukhari, Kitabul-Adab).
He treated not only his near relatives but even remote ones and anybody
connected with them with great consideration. Whenever he sacrificed an
animal he would send a portion of the meat to the friends of Khadijah (his
deceased wife) and told his wives never to overlook them on such occasions.
Many years after Khadijah’s death when he was sitting with some of his
Companions, Khadijah’s sister, Halah, came to see him and asked permission
to enter. Her voice sounded in the Prophet’s ears very much like that of
Khadijah and when he heard it he said: "Oh Lord! This is Halah, Khadijah’s
sister." Indeed, true affection always manifests itself thus that one becomes
fond of and considerate towards all those who may be connected with a
person whom one loves or holds in high esteem.
Anas bin Malik relates that during the course of a journey he found
himself in the company of Jarir bin ‘Abdullah and observed that the latter
busied himself in looking after him as a servant looks after his master. As Jarir
bin ‘Abdullah was older than Anas, the latter was embarrassed and protested
that Jarir should not put himself out on his account. Jarir replied: "I used to
observe how devotedly the Ansar served the Holy Prophet and, being
impressed with their devotion to and love for the Holy Prophet, I had resolved
in my mind that if I ever happened to be in the company of an Ansari, I would
serve him like a servant. I am, therefore, only carrying out my resolve and you
should not seek to dissuade me" (Muslim). This incident affirms that where
one person truly loves another, his affection extends also to those who
sincerely serve the object of his attachment. In the same way those who truly
honour their parents are always deferential and considerate towards those who
may be connected with their parents through bonds of affection or
relationship. On one occasion the Holy Prophet stressed it as the highest
virtue for a man to honour the friends of his father. Among the persons
addressed was ‘Abdullah bin ‘Umar. Many years after, while proceeding on
Pilgrimage, he met a Bedouin and he made over to him his own mount and
also presented him with his turban. One of his companions observed that he
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had been over-generous as a Bedouin would be pleased with very little.
‘Abdullah bin ‘Umar said: "This man’s father was a friend of my father’s and
I have heard the Holy Prophet say that it is one of the highest virtues for a
man to honour his father’s friends."

Keeping Good Company
He always preferred to keep company with the virtuous and if he
observed any weakness in any of his Companions he admonished him gently
and in private. Abu Musa Ash‘ari relates: "The Holy Prophet illustrated the
benefit to be derived from good friends and virtuous companions and the
injury to be apprehended from evil friends and vicious companions by saying:
'A man who keeps company with virtuous people is like a person who carries
about musk with him. If he partakes of it he derives benefit from it, if he sells
it he makes a profit out of it and if he merely keeps it he enjoys its fragrance.
A man who keeps company with evil persons is like one who blows into a
charcoal furnace; all that he can expect is that a spark may alight upon his
clothes and set them on fire or that the smoke emitted by the charcoal may
upset his brain'." He used to say that a man’s character takes on the colour of
the company he keeps and that therefore one should be careful to spend one’s
time in the company of the good (Bukhari and Muslim).

Safeguarding People’s Faith
The Holy Prophet was very careful to safeguard against possible
misunderstandings. On one occasion his wife Safiyyah came to see him in the
mosque. When the time came for her to return home it had become dark and the
Prophet decided to escort her to her house. On the way he passed by two men
and, wishing to avoid any speculation on their part as to his companion, he
stopped them and lifting the veil from the face of his wife said: "See, this is
Safiyyah, my wife." They protested saying: "O Messenger of Allah! why did
you imagine that we should fall into any misconception regarding you?" The
Prophet replied "Satan (i.e. evil thoughts) often courses through a man’s blood.
I was afraid lest your faith be affected" (Bukhari, Abwabul-I‘tikaf).

Overlooking Faults of Others
He never gave publicity to the faults and shortcomings of others and
admonished people not to proclaim their own faults. He used to say: "If a
person covers up the faults of another, God will cover up his faults on the Day
of Judgement." And, "Every one of my followers can escape the consequences
of his errors (i.e. by true repentance and reform) except those who go on
proclaiming their wrongdoing" and illustrated this by saying: "A man commits
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a sin at night and God covers it up; in the morning he meets his friends and
boasts before them: 'I did this last night, I did that last night,' and thus he
himself lays bare that which God had covered up" (Bukhari and Muslim).
Some people foolishly imagine that a confession of sin helps towards
repentance; the truth is that it only fosters immodesty. Sin is an evil and he
who slips into it and becomes a prey to shame and remorse has a chance of
climbing back into the path of purity and righteousness through repentance.
His case is like that of a person who has been seduced by evil but is pursued
by righteousness and as soon as a chance offers, the evil is vanquished and the
sinner is claimed back by righteousness. Those, however, who proclaim their
sins and take pride in them lose all sense of good and evil and become
incapable of repentance.
On one occasion a man came to the Holy Prophet and said: "I have been
guilty of adultery" (this when established by proper evidence being a
punishable offence under Islamic Law). Hearing the man’s confession, the
Holy Prophet turned away from him and became occupied with something
else. He meant to indicate that the proper remedy in such a case was
repentance and not public confession. But the man did not realize this and
imagining that the Prophet had not heard him, went and stood in front of him
and, addressing him, repeated his confession. The Holy Prophet again turned
away from him but the man again went and stood in front of him and repeated
his confession. When he had done this four times the Prophet said "I had
wished that this man should not have proclaimed his sin till God should have
indicated His will with regard to him but, as he has repeated his confession
four times, I am compelled to take action" (Tirmidhi). 'He then added: "This
man has himself confessed and has not been charged by the woman
concerning whom he makes the confession. The woman should be questioned
and, if she denies her guilt, she should not be molested and only this man
should be punished in accordance with his confession but, if she confesses she
should also be punished." It was the practice of the Holy Prophet to follow the
Law of the Torah in matters regarding which the Quran was silent, and as the
Torah prescribes that an adulterer should be stoned to death he pronounced the
sentence upon this man accordingly. When the sentence was being carried out
the man tried to run away but the people pursued him and carried out the
sentence. When the Prophet came to know of this he disapproved of it. He
said that the man had been sentenced in accordance with his own confession.
His attempt to run away was in effect a retraction of his confession and
thereafter he should not have been subjected to a penalty which had been
imposed upon him solely on account of his confession.
The Prophet laid down that the Law was concerned only with overt acts.
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During the course of a war, a party of Muslims came upon a non-Muslim who
used to lie in wait in lonely places and whenever he found a solitary Muslim
he would attack and kill him. On this occasion Usamah bin Zaid pursued him
and, having overtaken and caught him, drew his sword to kill him. When the
man found that no way of escape was left open to him he repeated the first
portion of the Muslim confession of faith, viz., "There is no being worthy of
worship save Allah," thereby indicating that he had accepted Islam. Usamah
paid no heed to this and killed him. When this, among the other incidents of
the campaign, was related to the Holy Prophet he sent for Usamah and
questioned him. On his confirming the account of the incident the Prophet
said: "How will it be with you on the Day of Judgement when his confession
of faith will bear witness in his favour?" Usamah replied, "O Messenger of
Allah! that man was a murderer of Muslims and his declaring himself to be a
Muslim was merely a ruse to escape just retribution." But the Prophet went on
repeating: "Usamah, how will it be with you when the man’s confession of
faith will bear witness against you on the Day of Judgement?" meaning that
God would hold Usamah to account for the man’s death, for though he had
been guilty of the murder of Muslims, his reciting the confession was an
indication that he had repented of his misdeeds. Usamah protested that the
man’s reciting of confession of faith was due to his fear of death and was not
an indication of repentance. Thereupon the Holy Prophet said:
"Did you peep into his heart to see whether he was telling the truth or
not?" and went on repeating: "How will you answer on the Day of
Judgement when his confession of faith will be cited in evidence
against you?" Usamah says: "On hearing the Prophet repeat this so
often I wished that I had become a convert to Islam only that moment
and had not been guilty of what was charged against me" (Muslim,
Kitabul-Iman).
The Holy Prophet was ever ready to forgive people their faults and
trespasses. One of the persons concerned in the affair of the slander against
his wife, ‘A’ishah, was dependent for his living upon the charity of Abu Bakr
(‘A’ishah’s father). When the falsehood of the allegation against ‘A’ishah was
clearly established, Abu Bakr stopped his support of this man. Even this is
evidence of Abu Bakr’s commendable moderation and restraint. An average
person would have proceeded to extreme lengths against a dependent who had
been guilty of defaming his daughter. When the Prophet came to know of
what Abu Bakr had done, he spoke to him and pointed out that though the
man had been at fault, it did not behove a person like Abu Bakr to deprive him
of his means of sustenance on account of his wrongdoing. Thereupon Abu
Bakr resumed his patronage of the man (Bukhari, Kitabut-Tafsir).
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Patience in Adversity
The Holy Prophet used to say: "For a Muslim, life is all full of good and
nobody but a true believer finds himself in that position; for, if he meets with
success he is grateful to God and becomes the recipient of greater favours
from Him. On the other hand, if he suffers pain or tribulation he endures it
with patience and thus again makes himself deserving of God’s favours."
When his end drew near and he gave vent to a groan in the extremity of his
condition, his daughter Fatimah exclaimed that she could not bear to see him
in that state. Thereupon he said: "Have patience! Your father will suffer no
pain after this day," meaning that all his troubles were confined to this world
and from the moment that he was released from this life and entered the
presence of his Maker he would be subject to no further pain. During the
prevalence of an epidemic he would not approve of people moving out of an
afflicted town into another, for this serves to enlarge the area of the pestilence.
He used to say that in times of epidemic if a person stayed on in his own town
and refrained from carrying infection into unaffected areas and died of the
epidemic, he would be regarded as a martyr (Bukhari, Kitabut-Tibb).

Mutual Cooperation
He used to teach that one of the best Islamic characteristics was that a
man should not interfere in matters with which he was not concerned and that
people should not go about criticizing others and interfering in matters that
were not their concern. This is a principle which if generally adopted and
enforced would go a long way towards securing peace and orderliness in the
world. A large part of our troubles is due to the tendency of the majority of
people to indulge in undue interference and to hold back their cooperation
when it may be needed in providing relief for those in distress.
The Holy Prophet laid great stress upon mutual cooperation. He had
made it a rule that if any person was called upon to pay a sum of money by
way of penalty and was unable to put up the whole amount, his neighbours or
his fellow-citizens or his fellow-tribesmen should make up the amount by
raising a subscription. People sometimes came and took up their residence
near the Prophet, devoting their time to the service of Islam in various ways.
He always counselled their relatives to assume the responsibility of providing
for their modest requirements. It is reported by Anas that during the time of
the Holy Prophet two brothers accepted Islam and one of them stayed on with
the Holy Prophet while the other continued with his normal occupation. The
latter, later on, complained to the Holy Prophet that his brother was spending
his time in idleness. The Holy Prophet said: "God provides for you also on
account of your brother and it behoves you therefore to make provision for
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him and leave him free to serve the Faith" (Tirmidhi).
During the course of a journey, when the Prophet’s party arrived at their
camping place, his Companions immediately occupied themselves with their
respective tasks in setting up camp for the night. The Holy Prophet said: "You
have allotted no task to me. I shall go and collect fuel for cooking." His
Companions protested and said: "O Messenger of Allah! why should you
occupy yourself in that way when all of us are here to do whatever may be
necessary?" He said: "No, No. It is my duty to do my share of whatever may
have to be done," and he collected fire-wood from the jungle for cooking the
food (Zurqani, Vol. 4, p. 306).

Truthfulness
As has been related, the Holy Prophet was himself so rigid in his
standards of truthfulness that he was known among his people as "The
trustworthy" and "The truthful". He was equally anxious that Muslims should
adopt the same standards of truth as were observed by himself. He regarded
truth as the basis of all virtue, goodness and right conduct. He taught that a
truthful person is one who is so confirmed in truth that he is counted truthful
by God.
On one occasion a prisoner was brought to the Holy Prophet who had
been guilty of the murder of many Muslims. ‘Umar, who was also present,
believed that the man richly deserved the imposition of the death penalty and
he looked repeatedly at the Prophet expecting that the Prophet would at any
moment indicate that the man should be put to death. After the Holy Prophet
had dismissed the man ‘Umar submitted that he should have been put to death
as that was the only appropriate penalty. The Prophet replied: "If that is so,
why did you not kill him?" ‘Umar replied: "O Messenger of Allah! if you had
but given me an indication even by a flicker of your eyelids, I would have
done so." To this the Prophet rejoined: "A Prophet does not act equivocally.
How could I have employed my eye to indicate the imposition of a death
penalty upon the man while my tongue was employed in talking amicably to
him?" (Hisham, Vol. 2, p. 217).
A man once came to the Holy Prophet and said: "O Messenger of Allah! I
suffer from three evils: falsehood, indulgence in strong drinks and fornication.
I have tried my utmost to get rid of them but have not succeeded. Will you tell
me what to do?" The Prophet replied: "If you make a firm promise to me to
give up one of them I guarantee that you will be rid of the other two." The
man promised and asked the Prophet to tell him which of the three he should
give up. The Prophet said: "Give up falsehood." Sometime later the man came
back and told the Holy Prophet that, having followed his advice, he was now
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free from all three vices. The Prophet asked him for the details of his struggle
and the man said: "One day I wanted to indulge in liquor and was about to do
so when I bethought myself of my promise to you and realized that if any of
my friends asked me whether I had taken liquor, I would have to admit it as I
could no longer utter a falsehood. This would mean that I would acquire an
evil reputation among my friends and they would in future avoid me.
Thinking thus, I persuaded myself to postpone drinking to some later occasion
and was able to withstand the temptation at the time. In the same way when I
found myself inclined towards fornication I argued with myself that
indulgence in the vice would expose me to the loss of the esteem of my
friends as I would either have to tell a falsehood if questioned by them, thus
breaking my promise to you, or I would have to admit my sin. In this way I
continued to struggle between my resolve to fulfil my promise to you and my
desire to indulge in liquor and in adultery. When sometime had passed I began
to lose the inclination to indulge in these vices and the resolve to keep away
from falsehood has now saved me from the other two also."

Inquisitiveness
The Holy Prophet always exhorted people against inquisitiveness and to
think well of each other. Abu Hurairah relates: "The Prophet said: 'Save
yourselves from thinking ill of others for this is the greatest falsehood, and do
not be inquisitive or apply epithets to each other out of contempt nor be
envious of each other and do not entertain ill feelings towards each other; let
each of you regard himself as the servant of God and treat others as his
brothers as God has commanded,' and also 'Remember that every Muslim is a
brother to every other Muslim. No Muslim should trespass against another or
desert another in times of distress or look down upon another on account of
his lack of substance or learning or any other thing. Purity springs from the
heart and it is enough to defile a man’s heart that he should look down upon
his brother. Every Muslim must regard another Muslim’s life, honour and
property as sacred and inviolate. God does not regard your bodies nor your
countenances nor your external actions but looks into your hearts" (Muslim,
Kitabul-Birri Was-Silah).

Frank and Straightforward Dealing
He was anxious to safeguard Muslims against indulgence in any form of
unfairness in their transactions. Passing through the market-place on one
occasion, he observed a heap of corn which was being put to auction. He
thrust his arm into the heap and found that though the outer layer of the corn
was dry the corn inside was wet. He inquired from the owner the cause of this.
The man explained that a sudden shower of rain had made part of the corn
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wet. The Prophet said that in that case he should have allowed the wet layer of
corn to remain on the outside so that prospective purchasers could have
appraised its real condition. He observed: "He who deals unfairly with others
can never become a useful member of society" (Muslim). He insisted upon
trade and commerce being entirely free from every suspicion of sharp
practice. He exhorted purchasers always to inspect the goods and articles they
proposed to purchase, and forbade any person to open negotiations for a
transaction while negotiations about it were in progress with any other person.
He also forbade the hoarding of commodities against a rise in the market and
insisted that the market should be regularly supplied.

Pessimism
He was an enemy of pessimism. He used to say that whoever was guilty
of spreading pessimism among the people was responsible for the downfall of
the people, for pessimistic ideas have a tendency to discourage people and
arrest progress (Muslim, Part II, Vol. 2). He warned his people against pride
and boastfulness on the one hand and against pessimism on the other. He
exhorted them to tread the middle path between these extremes. Muslims must
work diligently in the trust that God would bless their efforts with the best
results. Each should strive to go forward and should seek to promote the
welfare and progress of the community, but everyone should be free from any
feeling of pride or any tendency towards boastfulness.

Cruelty to Animals
He warned people against cruelty to animals and enjoined kind treatment
to them. He used to relate the instance of a Jewish woman who was punished
by God for having starved her cat to death. He also used to relate the story of
a woman who found a dog suffering from thirst near a deep well. She took off
her shoe and lowered it into the well and thus drew up some water. She gave
the water to the thirsty dog to drink. This good deed earned her God’s
forgiveness for all her previous sins.
‘Abdullah bin Mas‘ud relates: "While we were in the course of a journey
along with the Holy Prophet we saw two young doves in a nest and we caught
them. They were still very small. When their mother returned to the nest, not
finding her little ones in it, she began to wildly fly around. When the Holy
Prophet arrived at the spot he observed the dove and said, ‘If any one of you
has caught its young ones he must release them at once to comfort it' " (Abu
Dawud). ‘Abdullah bin Mas‘ud also relates that on one occasion they
observed an ant-hill and, placing some straw on top of it, they set fire to it;
whereupon they were rebuked by the Holy Prophet. On one occasion the
Prophet observed a donkey being branded on the face. He inquired the reason
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for this and was told that the Romans had recourse to this practice for the
purpose of identifying high-bred animals. The Prophet said that as the face
was a very sensitive part of the body, an animal should not be branded on the
face and that if it had to be done the branding should be done on its haunches
(Abu Dawud and Tirmidhi). Since then Muslims always brand animals on
their haunches and, following this Muslim practice, Europeans also do the
same.

Tolerance in Religious Matters
The Holy Prophet not only emphasized the desirability of tolerance in
religious matters but set a very high standard in this respect. A deputation
from a Christian tribe of Najran visited him in Medina to exchange views on
religious matters. It included several Church dignitaries. The conversation
was held in the mosque and extended over several hours. At one stage the
leader of the deputation asked permission to depart from the mosque and to
hold their religious service at some convenient spot. The Holy Prophet said
that there was no need for them to go out of the mosque, which was itself a
place consecrated to the worship of God, and they could hold their service in
it (Zurqani).

Bravery
Several instances of his courage and bravery have been set out in the
biographical portion. It suffices to relate one here. At one time Medina was
full of rumours that the Romans were preparing a large army for its invasion.
During that time Muslims were always on the qui vive at night. One night
sounds of an uproar came from the desert. Muslims hurried out of their homes
and some of them collected in the mosque and waited for the Holy Prophet to
appear and to give them directions to meet the contingency. Presently they
saw the Holy Prophet on a horse coming back from the direction of the
sounds. They then discovered that at the very first sound of alarm the Prophet
had mounted a horse and gone in the direction from which the sounds had
come to find out whether there was any reason for alarm and had not waited
for people to collect together so that he could proceed in company. When he
came back he assured his Companions that there was no cause for alarm and
that they could return to their homes and go to sleep (Bukhari, chap. on
Shuja‘at f il-Harb).

Consideration Towards The Uncultured
He was particularly considerate towards those who from lack of cultural
training did not know how to behave. On one occasion a dweller of the desert
who had only recently accepted Islam and who was sitting in the company of
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the Holy Prophet in the mosque got up and walking away a few paces sat
down in a corner of the mosque to pass water. Some of the Companions of the
Prophet got up to stop him from doing so. The Prophet restrained them,
pointing out that any interference with the man was bound to cause
inconvenience to him and might possibly cause him injury. He told his
Companions to let the man alone and to clean the spot later.

The Fulfilling of Covenants
The Holy Prophet was very particular with regard to the fulfilling of
covenants. On one occasion an envoy came to him on a special mission and,
after he had remained in his company for some days, he was convinced of the
truth of Islam and suggested that he might declare his adherence to it. The
Prophet told him that this would not be proper as he was there in a
representative capacity and it was incumbent upon him to return to the
headquarters of his government without acquiring a fresh allegiance. If, after
he had returned home, he still felt convinced of the truth of Islam he could
return as a free individual and declare his acceptance of it (Abu Dawud, ch. on
Wafa bil-‘Ahd).

Deference Towards Servants of Humanity
He paid special deference to those who devoted their time and substance
to the service of mankind. The Arab tribe, the Banu Ta’i started hostilities
against the Prophet and in the ensuing battle their forces were defeated and
some were taken prisoner. One of these was the daughter of Hatim Ta’i,
whose generosity had become a proverb amongst the Arabs. When Hatim’s
daughter informed the Holy Prophet of her parentage he treated her with great
consideration and as the result of her intercession he remitted all the penalties
imposed upon her people on account of their aggression (Halbiyyah, Vol. 3,
p. 227).
The character of the Holy Prophet is so many-sided that it is not possible
to deal adequately with it within the space of a few pages.
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THE COMPILATION OF THE QURAN
It has been demonstrated in the opening portion of this Introduction that
the text of none of the sacred scriptures, claimed to have been revealed before
the Quran, has been preserved intact. They have all been interfered with to
such an extent that an earnest seeker after truth finds it impossible to adopt
any of them as a practical guide for right conduct. In contrast with this, the
text of the Quran has been preserved intact and every word of it has come
down to us as free from interference and interpolation as when it was revealed
to the Holy Prophet 1350 years ago.
The Quran began to be revealed at the outset of the Mission of the Holy
Prophet. The first revelation, comprising only a few verses, was received by
him in the Hira Cave. Thereafter the revelation continued till his death. Thus
the total period during which the entire Quran was revealed extended to
twenty-three years. We know, on the basis of the testimony of his
contemporaries, that in the beginning revelation came to the Prophet at
intervals and in small bits, but as time passed it grew both in volume and in
frequency till in the last years of his life it swelled into an almost continuous
stream. One reason for this, among others, was that the teachings contained in
this revelation were altogether novel and it was not easy for people to grasp
their full significance. Therefore the Quran was revealed in small portions in
the beginning. But after the basic principles of Islam had been fully grasped
and it became comparatively easy for people to understand the teachings and
the topics dealt with in the Quran, the revelation began to arrive faster and in
larger volume. The object was that all Muslims should be enabled fully to
grasp the teachings of the Quran. Another reason was that the number of
Muslims was very small in the beginning and, as God intended that the text of
the Quran should be scrupulously preserved and that it should not become the
subject of any doubt, only small portions were revealed at a time in the
beginning and there was always an interval, sometimes extending to several
months, between the revelation of one group of verses and the next. In this
manner the few Muslims were enabled to commit the whole revelation to
memory, so as to place the matter of the preservation of the text beyond doubt.
When the number of Muslims began to increase and the safeguarding and
preservation of the text of the Quran became easier, the revelation began to
arrive faster. Towards the close of the Holy Prophet’s life the number of
Muslims exceeded a hundred thousand and the memorizing of the Quran
became very easy. At that time the revelation came faster still. By this divine
plan the purity of the text of the Quran was placed beyond doubt.
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During the Caliphate of ‘Uthman seven copies of the Quran were
despatched to different parts of the Muslim world and they in turn became the
standard texts from which other copies were made and thereafter in each
generation hundreds of thousands of people have been in the habit of
committing the entire text of the Quran to memory. Even the bitterest enemies
of Islam do not allege that any interference with the text of the Quran has
taken place since the time of ‘Uthman. Those who seek to raise doubts
regarding the purity of the text of the Quran direct their criticism to the period
between the death of the Holy Prophet and the Caliphate of ‘Uthman.
Whenever any portion of the Quran was revealed to the Holy Prophet, he
used to commit it to memory and, as he continuously recited the Quran from
one end to the other, he always carried the whole of the revealed Quran at all
times in his memory. In addition to this the following devices were adopted
for safeguarding and preserving intact the text of the Quran:

Devices Adopted to Safeguard the Text of the Quran
(1) As soon as a revelation was received by the Holy Prophet it was
recorded in writing from his dictation. A number of persons are known to have
been employed by the Holy Prophet for this purpose. Of these the names of
the following fifteen have been mentioned in the traditions (Fathul-Bari,
Vol. 9, p. 19):
1. Zaid bin Thabit.
2. Ubayy ibn Ka‘b.
3. ‘Abdullah bin Sa‘d bin Abi Sarah.
4. Zubair bin al-‘Awwam.
5. Khalid bin Sa‘id bin al-‘As.
6. Aban bin Sa‘id bin al-‘As.
7. Hanzalah bin ar-Rabi al-Asadi.
8. Mu‘aiqib bin Abi Fatimah.
9. ‘Abdullah bin Arqam az-Zuhri.
10. Shurahbil bin Hasana.
11. ‘Abdullah bin Rawahah.
12. Abu Bakr.
13. ‘Umar.
14. ‘Uthman.
15. ‘Ali
Whenever the Holy Prophet received a revelation, he would send for
one of these persons and dictate to him the text of the revelation he had
received.
(2) As is well known, the five daily congregational prayers are obligatory
upon every Muslim and a portion of the Quran must be recited in each of
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them so that every Muslim knows some portion of the Quran by heart. If
every hundred out of the Prophet’s Companions who numbered more than one
hundred thousand had between them learnt the whole of the Quran by heart
the entire Quran must have been preserved in the memory of his Companions
a thousand times over.
(3) The whole of the law, doctrine, philosophy, moral precepts and other
teachings of Islam are contained in the Quran. The building up and the
fostering of a nation require the aid of all these. The Holy Prophet used to
train Muslims for the discharge of the multifarious duties and functions
involved in the building up and direction of a civilized and cultured
community. For instance, there were needed judges, jurists, expounders of
doctrine and those who explained the legal and moral injunctions of Islam and
these people could not adequately discharge their functions unless they had
learnt the Quran by heart. All such people, therefore, were under the necessity
of committing the entire Quran to memory.
(4) The Holy Prophet used always to stress the meritoriousness of
committing the Quran to memory, so much so that he is reported as having
said that if a person commits the Quran to memory he would be saved from
the torment of Hell. God had blessed the Holy Prophet with Companions who
were always eager to acquire merit in every way so that when he made this
announcement very large numbers from among them began to commit the
Quran to memory, including those whose enunciation was not very clear and
who were not men of any learning at all. Imam Ahmad bin Hanbal has related
on the authority of ‘Abdullah bin ‘Umar that a man came to the Holy Prophet
and said to him: "O Messenger of Allah! I memorize the Quran but my mind
does not grasp its full meaning." This shows that not only men of learning but
even the common people were in the habit of committing the Quran to
memory. Another tradition, related by Imam Ahmad bin Hanbal on the same
authority, states that a man brought his son to the Holy Prophet and said: "O
Messenger of Allah! this son of mine goes on reciting the Quran the whole
day and spends his night in sleep." The Holy Prophet observed: "Then where
is the occasion for you to worry? Your son spends the day in the remembrance
of God and instead of committing any transgression at night spends it in
restful sleep." This shows that even the common people living at a distance
from the Holy Prophet had started the practice of committing the Quran to
memory.

Instructors of the Quran
(5) As the eagerness of the people for memorizing the Quran increased,
the Holy Prophet appointed four principal teachers of the Quran who used to
memorize it under the supervision of the Holy Prophet and then taught other
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people to commit it to memory. These four in turn trained a number of other
people who became competent to teach the Quran. These four were:
1. ‘Abdullah bin Mas‘ud.
2. Salim Maula Abi Hudhaifah.
3. Mu‘adh bin Jabal.
4. Ubayy ibn Ka‘b.
The first two of these were Meccans who had migrated to Medina and the
last two were Ansaris. ‘Abdullah bin Mas‘ud used to occupy himself as a
labourer, Salim was a freed slave, and Mu‘adh and Ubayy were two of the
leading men of Medina. Thus the Holy Prophet appointed teachers of the
Quran from among different sections so that nobody should have any
difficulty in approaching them and learning from them. The Holy Prophet
used to say: "Those of you who wish to learn the Quran should learn it from
‘Abdullah bin Mas‘ud, Salim Maula Abi Hudhaifah, Mu‘adh bin Jabal or
Ubayy ibn Ka‘b (Muslim). These four had learnt the whole of the Quran under
the supervision of the Holy Prophet. But many other Companions of the Holy
Prophet had also learnt portions of it directly from him. It is related that on
one occasion when ‘Abdullah bin Mas‘ud was reciting the Quran ‘Umar
pointed out that a certain word should be pronounced in a particular way.
‘Abdullah bin Mas‘ud protested that he had been taught by the Holy Prophet
to pronounce it in the manner in which he had pronounced it. ‘Umar took
him to the Holy Prophet and complained that he did not recite the Quran
correctly. The Holy Prophet asked him to recite the portion concerning
which there was a difference of opinion between the two and when he recited
it the Prophet said he was quite right. Thereupon ‘Umar submitted that he had
been taught by the Prophet to pronounce the word differently. The Prophet
then asked him to recite the verse and when he did so, told him that that was
also correct.
This shows that in addition to the four Companions whom the Holy
Prophet used to teach the whole of the Quran there were others who used to
learn portions of it from him.
‘Umar’s submission that he had been taught to pronounce a certain word
in a particular way shows that he, too, used to learn portions of the Quran
from the Holy Prophet himself.
The difference that arose between ‘Umar and ‘Abdullah bin Mas‘ud had
no reference to any variation in the text of the Quran. It related only to a
vowel point. Vowel points are a peculiarity of the Arabic language and in the
case of certain verbs a variation in respect of vowel points is permissible and
does not affect the meaning. For instance, in some cases a reading both with
an 'a' and with an 'i' is permissible either as a general alternative reading or as
a tribal or family practice. But the meaning in each case is the same. The Holy
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Prophet, recognizing such practices, gave permission under divine
dispensation for the adoption of alternative enunciations, as this had not the
effect of altering the meaning or sense of the words. As non-Arabic-speaking
peoples are not familiar with this peculiarity of the Arabic language, they are
apt to fall into the misconception that such alternative enunciations amounted
to variations in the text and that the Holy Prophet was in the habit of teaching
certain verses of the Quran in one way to one person and in a different way to
another. In fact nothing of the kind ever took place. The variations which have
become the subject matter of discussion were not variations either of the text
of a verse or even variations of a word. They were all cases of enunciation of
vowel points which did not in any way alter the meaning or significance of a
word. The only difference was that some tribes or families, being accustomed
to pronounce certain verbs in particular declensions in a certain manner, were
permitted to do so.

Reciters of the Quran
In addition to the four principal teachers of the Quran who had been
trained by the Holy Prophet himself there were certain other well-known
reciters who had committed the whole of the Quran to memory. Among these
were:
(1) Zaid bin Thabit, who was also one of the recorders of the revelation.
(2) Abu Zaid Qais bin As-Sakan, an Ansari, who belonged to the Banu
Najjar, which was the tribe of the Prophet’s mother (Fathul-Bari, Vol. 9, p. 49).
(3) Abu Darda’ Ansari (Bukhari).
(4) Abu Bakr, concerning whom also it is related that from the very
beginning he was in the habit of committing the Quran to memory.
(5) ‘Ali not only knew the Quran by heart but shortly after the Holy
Prophet’s death undertook to arrange the Quran in the order in which it had
been revealed.
(6) Nasa’i relates that ‘Abdullah bin ‘Umar also knew the Quran by heart
and used to recite the whole of it in the course of one night. When the Holy
Prophet got to know of this he told him to complete the recitation in the
course of a month and not to attempt to recite the whole of the Quran in one
night as this might prove burdensome for him.
(7) Abu ‘Ubaid relates that out of the Muhajirin the following had
committed the Quran to memory:
Abu Bakr, ‘Umar, ‘Uthman, ‘Ali, Talhah, Sa‘d Ibn Mas‘ud, Hudhaifah,
Salim, Abu Hurairah, ‘Abdullah bin Sa’ib, ‘Abdullah bin Umar and ‘Abdullah
bin ‘Abbas. And out of the women:
‘A’ishah, Hafsah and Ummi Salamah.
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Most of these had committed the Quran to memory during the Prophet’s
lifetime and some of them after his death. Ibn Abu Dawud relates in his book,
the Ash-Shari‘ah, that Tamim bin Aus ad-Dari and ‘Uqba bin ‘Amir from
among the Muhajirin had also committed the Quran to memory. Other
historians include in this list ‘Amr bin al-‘As and Abu Musa Ash‘ari.
From among the Ansar those who were well known to have committed
the Quran to memory were:
‘Ubadah bin Samit, Mu‘adh, Majmma‘ bin Harithah, Fudalah bin ‘Ubaid,
Maslamah bin Mukhallad, Abu Darda’, Abu Zaid, Zaid bin Thabit, Ubayy bin
Ka‘b, Sa‘d bin ‘Ubadah, and Umm Waraqah.

The Quran Committed to Memory
In actual fact it is well known that a very large number of the
Companions of the Holy Prophet had committed the Quran to memory. As has
been related in the biographical portion with reference to the incident of Bi’r
Ma‘unah, the Holy Prophet in the fourth year of the Hijrah despatched
seventy of his Companions as instructors for certain tribes and every one of
them knew the Quran by heart.
Those who had committed the Quran to memory spent the greater part of
their time in reciting it to others at all hours of the day and night. Hafiz Abu
Ya’la relates that the Holy Prophet was informed on one occasion that Abu
Musa was instructing the people in the recitation of the Quran in his house.
The Prophet asked to be led to some part of the house where he could listen to
Abu Musa without his presence becoming known to the assembled company.
He was led to such a place and having heard Abu Musa recite the Quran he
approved of his recitation and was much pleased with it and observed: "He
recites the Quran in the beautiful manner of the Prophet David" (Muslim,
Kitabus-Salat). This shows that the Holy Prophet took pains to supervise the
recitation of the Quran by people other than the four whom he had appointed
as the principal teachers of the Quran and was anxious to see that no error
should creep into their recitation.
Imam Ahmad Hanbal relates on the authority of Jabir bin ‘Abdullah that
on one occasion when the Holy Prophet came to the mosque he found people
reciting the Quran and he said: "Recite the Quran and recite it well and strive
to win the pleasure of God through it, before the time comes when people will
recite the Quran correctly but with the object of making it a means of earning
their livelihood rather than a means of the purification of their hearts
(Musnad, Vol. 3). Jabir bin ‘Abdullah relates that the company that was
engaged in the recitation of the Quran on this occasion comprised not only the
Muhajirin and the Ansar but also desert dwellers and non-Arabs.
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Those who had become competent to recite the Quran during the lifetime
of the Holy Prophet could be numbered in thousands. Immediately after the
death of the Holy Prophet, when Musailimah declared war and marched
against Medina at the head of a hundred thousand warriors, Abu Bakr sent
Khalid bin Walid in command of 13,000 soldiers to oppose him. As this
number included many who had only recently accepted Islam and had not yet
become imbued with its spirit or traditions, the Muslim forces were pressed
back at several points. At this juncture some of the Companions of the Holy
Prophet who knew the Quran by heart put forward the suggestion that all
those in the army who had the Quran by heart should be formed into a
separate force and should be sent forward to oppose Musailimah’s men. It was
thought that as these people appreciated the true value of Islam and the need
of safeguarding it with their lives, their zeal and devotion would prevail
against the much larger numbers of the enemy. Khalid bin Walid accepted this
suggestion and formed a special force of those who knew the Quran by heart.
These numbered 3,000. This force attacked Musailimah’s army with such
vehemence that it was forced to retreat and was eventually beleaguered and
destroyed. On that occasion these 3,000 chose as their motto: "O ye that know
the Surah Al-Baqarah by heart" (Surah Al-Baqarah was mentioned as it is the
longest chapter of the Quran). Five hundred of this special force of 3,000 were
killed in this battle. Says Sir William Muir: "The carnage amongst the
'Readers' (those who had the Koran by heart) was so great as to give ‘Umar
the first idea of collecting the Sacred Text lest any part of it should be lost"
(The Caliphate).
Thus we find that in the time of the Holy Prophet himself the Quran used
to be recorded in writing, was committed to memory and was constantly
recited and thousands of people knew the whole of it by heart, though it had
not yet been collected in one volume.

The Quran Collected in One Volume
When it was found that 500 of the reciters of the Quran had been killed in
the battle with Musailimah’s army, ‘Umar suggested to Abu Bakr (who was
then the Khalifah) that if those who had the Quran by heart began to be lost in
battles in such large numbers, the safeguarding of the purity of its text would
become difficult and that the time had therefore arrived when the whole of the
Quran should be collected in one volume. Abu Bakr at first demurred but
eventually accepted the suggestion and appointed Zaid bin Thabit, being one
of those who used to record the Quran at the dictation of the Holy Prophet, to
collect the text of the Quran in one volume and appointed prominent
Companions of the Holy Prophet to assist him in the task. Abu Bakr directed
that the text of the Quran should be collected from its recorded fragments and
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that the accuracy of the text should be certified by two persons who knew the
whole of the Quran by heart. This task was soon accomplished and a written
text of the whole of the Quran was got together in one volume, which was
certified as accurate by those who knew it by heart. On the basis of these facts
can there be the slightest ground for suggesting that variations in the text of
the Quran had crept in between the death of the Holy Prophet and the
compilation of the Quran into one volume under the directions of Abu Bakr
and the supervision of Zaid bin Thabit? Can it be reasonably suggested that
any difficulty could arise in the compilation into one volume of a Book which
was being continuously recited everyday by large numbers of persons, the
whole text of which used to be recited from beginning to end in the course of
the month of Ramadan by persons who had committed it to memory to the
Muslims assembled in congregational prayers, the congregation itself
containing large numbers of people who knew the whole of it by heart, and
which had been reduced to writing at the dictation of the Holy Prophet
himself as the revelation was received from time to time more specially when
the task of compilation was committed to the care of a person who was
himself one of the recorders of the Quran and had committed the whole of it
to memory? Had the compiled volume contained a single variation from the
text as dictated by the Holy Prophet and as committed to memory under his
supervision by a large number of people, it would at once have been detected
and set right. The authenticity and accuracy of the text of the Quran are thus
established on the surest and most irrefutable evidence. The accuracy of the
text of no other writing in the world is so far above the possibility of doubt as
that of the Quran.

Standardized Copies of the Quran
During the time of ‘Uthman complaints began to be received that
different tribes enunciated certain words of the Quran in their own peculiar
manner and that as a result of this non-Muslims who heard these words
differently enunciated fell into the misconception that there were variations in
the text of the Quran. It has already been explained that these variations were
the result of tribal or family practice and had nothing whatsoever to do with
any variation in the text nor did they affect the meaning of any word.
Nevertheless, ‘Uthman thought it wise to forbid all variations even of
enunciation of vowel points. He had copies prepared of the text which had
been collected in the time of Abu Bakr and despatched these copies into
different parts of the Muslim dominions and issued a direction that no
variation in the recitation of the Quran from the standard text, even if it was
only in the matter of enunciation of vowel points, should be permitted. In the
time of the Holy Prophet the social life of the Arabs was based upon their
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tribal divisions; each tribe led an existence separate from and independent of
the others. In their speech they were accustomed to pronounce certain words
in accordance with their own practice. When they accepted Islam they were
welded into one cultured society and Arabic at once became the vehicle of
that culture. Literacy spread very rapidly among the Arabs and it became quite
easy for every one of them to adopt the correct literary enunciation of every
Arabic word. The language of Mecca became the standard for this purpose.
By the time of ‘Uthman, therefore, no justification had been left for variations
in the enunciation of vowel points in accordance with tribal practices in the
recitation of the Quran, particularly when such variations were likely to lead
to misconceptions in the minds of non-Arabs. ‘Uthman’s very prudent and
timely action has been made the basis of the charge by non-Muslim writers
that he made changes in the Quran or that the copies of the Quran
promulgated by him were in some manner different from the standard text or
the text as revealed to the Holy Prophet. These authors imagine that they have
discovered a potent weapon of attack against the accuracy of the text of the
Quran, but those who are acquainted with the Arabic language and with the
history of the compilation of the Quran merely smile at the lack of
intelligence betrayed by them.
There can thus be no room for doubt that the text of the Quran
promulgated by ‘Uthman was exactly the same as that revealed to the Holy
Prophet. There is still less room for doubt that the text of the Quran has
continued absolutely pure and uncorrupted since ‘Uthman had despatched
copies of the standard text to different parts of the Muslim dominions. These
copies were in turn multiplied so extensively and rapidly that very soon
almost every literate Muslim possessed his own copy of the Quran. It is
recorded that a few years later during the struggle between ‘Ali and
Mu‘awiyah the soldiers of the latter’s army on one occasion tied copies of the
Quran to the points of their lances and proclaimed that the Quran should
decide between the two opposing factions. This shows that by that time it was
usual for every Muslim to possess his own copy.

Practice of Committing the Quran to Memory Continued
The reciting, copying and publication of the Quran have always been
regarded as acts of great spiritual merit in Islam. History tells us that great
Muslim divines and even Muslim monarchs used to occupy themselves in
copying out the text of the Quran. Even in a non-Arab country like India,
centuries after the time of the Holy Prophet, when Muslims had in many
respects adopted Hindu customs and practices, the great Mughal Emperor
Aurangzeb used to devote his leisure hours to the copying out of the text of
the Quran. It is recorded that he had written out with his own hand seven
complete copies.
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The practice of committing the Quran to memory was not confined to the
time of the Holy Prophet or the early Caliphs. Even after written copies of the
Quran began to be multiplied and became easily available, the Quran was in
each age committed to memory by large numbers of Muslims. A modest
estimate is that between one hundred and two hundred thousand Muslims
have learnt the Quran by heart during all periods of Muslim history and
sometimes the number of such persons was very much in excess of this
estimate. European writers, not being conversant with the sentiments of
Muslims and the degree of love and devotion inspired by the Quran in their
hearts, are reluctant to believe that the purity and accuracy of the text of the
Quran should have been safeguarded by Muslims in this manner. They find
that history does not record the instance of a single person who had learnt the
whole of the Bible by heart and it therefore seems to them incredible that the
entire text of the Quran should have been committed to memory by large
numbers of people in each generation. It must be remembered, however, that
it is one of the outstanding characteristics of the Quran that its language is
very rhythmic and that it lends itself very easily to memorization. The eldest
son of the writer, Mirza Nasir Ahmad, who is a B.A. (Hons) of the Punjab
University and M.A. of Oxford University, had under his direction committed
the whole of the Quran to memory before he started on the course of his
secular studies. In a small place like Qadian, two doctors and several
graduates know the Quran by heart. One of these two doctors committed the
whole of the Quran to memory within the space of four or five months. The
father of Sir Zafrulla Khan, Judge of the Federal Court of India, committed
the Quran to memory within the space of a few months after he had attained
the age of 50 years. Hafiz Ghulam Muhammad, who was at one time the
Missionary of our Movement in Mauritius, committed the Quran to memory
in the space of three months. When the writer was on Pilgrimage to Mecca, he
met the grandson of Munshi Muhammad Jamalud-Din Khan (who had for a
number of years been Minister in Bhopal State) and he told the writer that he
had succeeded in committing the Quran to memory within one month. These
instances show that the text of the Quran is couched in language which lends
itself easily to memorization. It has been related to the writer by very aged
persons that Mirza Gul Muhammad, great grandfather of the founder of the
Ahmadiyya Movement who lived in the time of the Mughal Emperor,
‘Alamgir II, used to maintain five hundred people at his court who knew the
whole of the Quran by heart. Mirza Gul Muhammad was a chieftain who
exercised authority over only 250 square miles of territory. In some parts of
India, which is a country where the Arabic language is not widely understood,
it has been the practice of a majority of Muslims through the centuries to
commit the Quran to memory.
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One of the devices adopted by Muslims for safeguarding the purity of the
text of the Quran and one which has been acted upon for centuries is that
children who are born blind or who lose their sight during infancy are
encouraged to commit the Quran to memory. This is done out of a feeling that
as a blind person is not competent to adopt a normal occupation, he can turn
his handicap to account by becoming a guardian of the text of the Quran. This
practice is so common that in India a blind Muslim is indiscriminately given
the courtesy-title of Hafiz (i.e. the guardian) meaning a person who has
become the guardian of the text of the Quran by committing it to memory.
During the month of Ramadan the whole of the Quran is recited aloud in
the course of congregational prayers in all the principal mosques throughout
the world. The Imam recites the Quran and another Hafiz stands immediately
behind him and keeps watch over the accuracy of the recitation, prompting the
Imam when necessary. In this manner the whole of the Quran is recited from
memory during the month of Ramadan in hundreds and thousands of mosques
all over the world.
These are the various devices and precautions adopted by Muslims to
safeguard the purity and accuracy of the text of the Quran, with the result that
even the bitterest enemies of Islam have had to admit that the text of the
Quran has been fully safeguarded since the time of the Holy Prophet. It can,
therefore, be asserted with the utmost confidence that the Quran exists today
exactly as the Holy Prophet gave it to the world. We set out below the
testimony of some Western writers in this behalf:
Sir William Muir in his work, "The Life of Mahomet", (p. xxviii) sums
up his conclusion on this matter as follows: "What we have, though possibly
corrected by himself, is still his own…" "We may, upon the strongest
presumption, affirm that every verse in the Quran is the genuine and unaltered
composition of Mohammad himself" (p. xxviii). "There is otherwise every
security, internal and external, that we possess the text which Mohammad
himself gave forth and used" (p. xxvii). And again,"…and conclude with at
least a close approximation to the verdict of Von Hammer that we hold the
Quran to be as surely Mohammad’s word as the Mohammadans hold it to be
the word of God" (p. xxviii).
Nöldeke says: "Slight clerical errors there may have been, but the Quran
of ‘Uthman contains none but genuine elements, though sometimes in very
strange order. The efforts of European scholars to prove the existence of later
interpolations in the Quran have failed" (Enc. Brit. 9th edition, under the word
"Quran").

Arrangement of Chapters and Verses
It is sometimes asserted that the arrangement of the chapters of the Quran
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is the work of ‘Uthman. This is not correct. It is well known that the Holy
Prophet used to recite the whole of the Quran in Ramadan and some of his
Companions also did so. It is also mentioned in the traditions that the Holy
Prophet used to recite the whole of the Quran to the angel Gabriel during the
month of Ramadan (Bukhari). A non-Muslim may not be prepared to accept
this last statement, but it is beyond doubt that the Holy Prophet used to recite
the Quran and he must have done it in accordance with some arrangement.
After the Holy Prophet’s death ‘Ali did not call on Abu Bakr (who had
been elected Caliph) for sometime. Abu Bakr sent for him and asked him
whether he was displeased with his election as Caliph. ‘Ali replied that it was
not so, but that he had been busy in copying out the Quran in the order in
which it had been revealed, as he had resolved at the time of the death of the
Prophet that he would undertake this duty. This also shows that in the time of
the Holy Prophet the Quran used to be recited in a certain order and that that
order was different from the order in which it had been revealed. That is why
‘Ali decided that he should copy it out in the order in which it had been
revealed so that for purposes of history that arrangement should also be
preserved. There are traditions which relate that whenever a verse or group of
verses was revealed to the Holy Prophet, he would send for one of the
recorders and direct him to record the verse or verses indicating at the same
time to which chapter and where they belonged. This shows that at the time of
receiving a revelation the Holy Prophet was also informed where the revealed
verse or verses belonged.
The strongest evidence, however, in support of the arrangement adopted
in the compilation of the Quran is the evidence of the subject matter itself. A
study of the Quran reveals that the subject matter of each chapter is connected
with the subject matter of the preceding and the following chapters. If the
current arrangement was adopted by ‘Uthman merely with reference to the
length of each chapter, how is it that the arrangement reveals a continuity of
topics and subject matter? For instance, the Surah Al-Fatihah was revealed in
Mecca and is the opening chapter of the Quran. The Surah Al-Baqarah was
revealed at Medina and follows immediately after the Surah Al-Fatihah,
leaving out several chapters that had been revealed during the interval.
Western writers allege that the Surah Al-Baqarah has been placed first as it is
the longest chapter of the Quran. To begin with, they forget that the first
chapter in the Quran is not the Surah Al-Baqarah but the Surah Al-Fatihah,
which is a very short Surah comprising only seven verses. Further, when we
read the Surah Al-Fatihah we find that it concludes with the prayer "Guide us
in the right path", and the Surah Al-Baqarah, which is the immediately
succeeding chapter, opens with the verse: "This is a perfect Book; there is no
doubt in it; it is a guidance for the righteous." If the Surah Al-Baqarah was
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selected to follow after the Surah Al-Fatihah merely by reason of the fact that
it is the longest chapter of the Quran, how is it that its very opening verse
furnishes an answer to the concluding verse of the immediately preceding
chapter, the Surah Al-Fatihah. The Surah Al-Fatihah concludes with a prayer
for guidance and the Surah Al-Baqarah opens with a verse which points to the
guidance which had been prayed for at the end of the previous chapter. This is
not a mere coincidence; for, this continuity of topics and subject matter is to
be found throughout the Quran in spite of the fact that sometimes a chapter
revealed at Mecca follows one revealed at Medina and vice versa. This proves
that the arrangement of the chapters and the verses of the Quran was adopted
under divine direction.
The question then arises why the arrangement adopted in the compilation
of the Quran was different from the order in which its verses were revealed.
The answer is that when the Quran was being revealed, the teachings and
doctrines contained in it were entirely novel and unfamiliar to Arabs. Their
minds had to be familiarized and impregnated with the background of Islamic
doctrines and teachings so as to prepare them for the reception of the details
of those teachings and doctrines. The earlier revelations were, therefore, cast
in the form of brief chapters containing fundamental teachings like the Unity
of God, kindness and consideration towards the poor, the necessity for and the
benefits to be derived from the worship of God and His remembrance, and
also prophecies indicating what kind of opposition the Holy Prophet would
have to encounter, how Muslims would be treated, how Islam would progress,
and what the end of its enemies and opponents would be. As the number of
Muslims increased and Islam began to spread, the details of the Islamic Law
and teachings also began to be revealed. The order in which the Quran was
revealed was, therefore, best suited to the needs of the times in which it was
revealed, but once the revelation was complete and hundreds of thousands of
people had accepted it and even the non-Muslims had become aware of its
background, it became necessary to present its teachings and doctrines to
Muslims and non-Muslims from a fresh angle. To meet this need the Holy
Prophet went on giving directions under divine guidance regarding the
permanent arrangement of the Quran for use in the future. It is indeed an
outstanding miracle of the Quran that it was revealed in the order which was
best suited for the needs of the period during which it was revealed and was
arranged for permanent use in the order which was best suited for the needs of
Muslims in subsequent times. For a Book to be revealed in fragments over a
period of 23 years in an order best suited to the requirements of that period
and simultaneously to be cast into a shape best suited for the requirements of
future ages was an achievement which could have been accomplished only
under divine direction.
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The connection subsisting between the subject matter of one chapter and
that of a succeeding chapter has been explained in the preliminary note set out
in the beginning of each chapter.

Some Prophecies of the Quran
It has been explained in the earlier portion of this General Introduction
that Scriptures revealed before the Quran contained prophecies relating to the
Quran. Western writers have alleged that the Quran itself contains no
prophecies. This is not correct. The very first revelation received by the Holy
Prophet in Hira Cave contains the prophecy that through the Quran
knowledge would be vouchsafed to man to which he had not had access
before. Consequently, we find several instances where the Quran points out
errors which had crept into previous Scriptures and in these respects the
Quran has subsequently been confirmed by events. For instance, it was
revealed in the Quran that when Pharaoh was drowned his body was saved
and was preserved so that it should serve as a Sign for future generations. God
says in the Quran:
And We brought the children of Israel across the sea; and Pharaoh and
his hosts pursued them wrongfully and aggressively, till, when the
calamity of drowning overtook him, he said, "I believe that there is no
god but He in Whom the children of Israel believe, and I am of those
who submit to Him." "What! now! while thou wast disobedient before
this and wast of those who create disorder. So this day We will save
thee in thy body alone that thou mayest be a Sign to those who come
after thee." And surely many of mankind are heedless of Our Signs
(10:91-93).
That is to say: God carried the Israelites in safety across the sea and they
were pursued by Pharaoh and his army out of enmity and transgression; and
the latter continued in their pursuit till they were overtaken by drowning. And
at that moment Pharaoh said: 'I now believe that there is no God save the One
in Whom the Israelites believe and I submit myself to Him.' Thereupon God
decreed, 'Thou dost declare thy belief now whereas thou didst indulge in
disobedience and transgression before. In return for thy last-moment
declaration of belief We shall save only thy body from destruction so that it
should serve as a sign for coming generations, though in truth the majority of
mankind pay little heed to Our signs.' This incident is not described in the
Bible or in any Jewish history or in any other authentic record of that period.
The Quran made mention of it over 13 and a half centuries ago. Thirteen
centuries thereafter the body of this particular Pharaoh was discovered and
identified which established beyond controversy the fact that after he was
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drowned his dead body was recovered and was embalmed and preserved. In
spite of its having been embalmed it could have been destroyed during the
many convulsions through which the land of Egypt had passed after the time
of Moses but it escaped destruction and was preserved to serve as a sign and a
lesson to mankind and to confirm the truth of the Quran.
Again, the very early revelations contain the verse: "By the night when it
spreads" (92:2), which means that God calls to witness the night to point to
the fact that Islam would be subjected to a succession of severe trials and
persecutions. This prophecy was made at a time when even the Holy Prophet
himself did not apprehend that his people would put up a severe opposition to
his Mission. Immediately after he had received the first revelation, Khadijah
took the Holy Prophet to her cousin, Waraqah bin Naufal. After the Holy
Prophet had related his recent experience to him, Waraqah said: "The angel
that brought the revelation to Moses has also descended upon you. I fear,
however, that your people will persecute you and expel you from Mecca." The
Prophet was very much struck by this and asked in great surprise: "Will my
people indeed expel me.?"(Bukhari). He knew that he was a great favourite
with his people and did not apprehend that he would be opposed by them. At
that very time, however, God informed him that Islam and the Muslims would
have to pass through a very dark night of opposition and persecution. That
night soon commenced and lasted through ten weary years.
That this period of persecution and trial would extend over ten years was
also foretold in another place in the Quran. In the opening verses of Surah AlFajr God calls to witness the ten nights which will precede the dawn. Sir
William Muir and other Western writers agree that this Surah was revealed
towards the close of the third year of the Prophet’s Ministry. Up to that time
opposition by the people of Mecca had not taken on a severe complexion. At
that time the Quran gave a warning that Muslims would have to pass through
ten dark nights of persecution. Those who are familiar with the phraseology of
sacred scriptures are aware that a day or a night often signifies a year. The
Bible contains many instances of this, though it employs the expression "a
day" to indicate a year while the Quran when indicating a period of distress
employs the word "night", for a period of distress is a period of darkness and
is signified more properly by "night". This verse gave warning of severe trials
and persecutions which would last for a period of ten years. That period
commenced almost immediately after this verse was revealed and continued
for ten years. A hostile critic might suggest that at the time when this verse
was revealed the Holy Prophet could well have anticipated that the Meccans
would soon convert their opposition into persecution; but were there any
means, apart from divine revelation, by which he could have ascertained that
the period of persecution would continue for ten years and not for five or for
ccxcvii

GENERAL INTRODUCTION

eight or for twelve or for thirteen? The revelation specified ten years and the
Holy Prophet was permitted to remain in Mecca for only ten years after this
revelation was received and was subjected to persecution throughout that
period. After ten years, he was compelled to depart from Mecca which had
nothing but persecution to offer to him and his followers and he arrived at
Medina where God made provision for the rapid progress of Islam and of
Muslims and his departure from Mecca thus became the dawn of Islam’s
spread and progress.
It might be suggested that the period of ten years was an intelligent guess
on the part of the Holy Prophet, but was it also an intelligent guess on his part
that ten years after the revelation was received a large number of the people of
Medina would accept Islam and that he would migrate to that town? Was it
left to his option to convert the people of Medina to Islam and was it left to
his option to accomplish the journey from Mecca to Medina in safety?
But the revelation did not end there. It went on to say: "And the night
when it passes away" (89:5). In this verse God calls to witness another night
with which the darkness will depart, meaning that after the dawn which would
appear at the end of ten years of persecution the darkness would not disappear
altogether but that the dawn would be followed by another night and that
thereafter there would be no further period of darkness. This is exactly what
happened. The Migration from Mecca was followed by another year of alarm
and distress when Muslims in Medina were in continuous dread of being
invaded by the Meccans. The Battle of Badr was fought about one year after
the Prophet’s Migration from Mecca and this battle, as had been foretold in
the Bible and as we have already stated in the earlier part of this Introduction,
laid low the glory of Kedar and brought to an end the whole series of
persecutions of Muslims by Meccans. The Muslims had to fight other and
greater battles later, but the Battle of Badr established them as an independent
and sovereign people and swept into the common pit of ruin and destruction
the leading men of the Quraish, who had been prominent persecutors of
Muslims.
Again, while the Prophet was still in Mecca he received the revelation:
Verily He Who has prescribed the teachings of the Quran for thee will
bring thee back to the ordained place of return (28:86).
The verse means to say that God Who has revealed the Quran to the
Prophet and has imposed upon him the duty of obedience to it guarantees that
He will restore him once more to Mecca. This verse not only revealed that the
Holy Prophet would have to migrate from Mecca but also contained the
prophecy that after his Migration he would return to Mecca as a victor.
Nobody passing through the circumstances which surrounded the Holy
Prophet at the time when this verse was revealed could have guessed that after
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he had been forced to depart from Mecca he would return to it in triumph.
There is another prophecy in the Quran foretelling the same event and that
was also revealed while the Prophet was still at Mecca:
And say, "O my, Lord, make my entry a good entry, and then make me
come forth with a good forthcoming. And grant me from Thyself a
helping power" (17:81).
In this verse God commanded the Prophet to pray that He should make
his entry (into the town to which He was sending him) a successful entry and
thereafter enable him to issue forth therefrom with success to deliver his
attack and be his Ally in that attack. This verse foretold that the Prophet
would migrate from Mecca to Medina and that he would invade Mecca from
Medina and that Mecca would eventually submit to him.
Again, while the Prophet was still in Mecca he received the revelation to
the effect that the hour of the victory of Islam was approaching and that the
moon would be rent (54:2). The moon was the symbol of Arab power and the
rending of the moon meant that the Arab power was about to be shattered.
This verse was revealed at a time when the Muslims had been compelled to
migrate in different directions and the Holy Prophet was persecuted in Mecca
and was not permitted even to say his prayers in the Ka‘bah. On one occasion
when he wanted to say his prayers there, he was ignominiously dragged from
its precincts. At that time when the whole of Mecca was afire with opposition
to him, the Holy Prophet informed the Meccans that God had decreed that
their power would be broken and that the victory of Islam was drawing near.
Within a few years, this prophecy was fulfilled in the clearest possible
manner. In the Battle of Badr the vaunted power and glory of Kedar was
broken and the banner of Islam was planted firmly forever. The moon was
indeed rent. That day was the Day of Judgement for the Arabs. On that day a
new heaven and a new earth were created.
While Islam and the Muslims were still the targets of Arab persecution in
Mecca, news arrived that the Persians had vanquished the Romans in battle.
This occasioned great rejoicing among Meccans, for the Persians were
idolaters and the Romans were Christians. The Meccans took the victory of
the Persians as a good omen indicating their own ultimate triumph over
Muslims. On this occasion the Holy Prophet received the revelation that the
Romans had been vanquished in a neighbouring land but within nine years of
their defeat they would again be victorious (30:3-5); the word occurring in the
verse, viz.  بضعexpresses a number from three to nine. When this revelation
was announced among the Meccans they laughed and jeered at the Muslims.
Some of them laid a wager of a hundred camels with Abu Bakr that the
prophecy would not be fulfilled. Events indicated that there was very little
chance of the Romans defeating the Persians as their defeat in Syria was
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followed by further victories of the Persians and the Roman army was pushed
back by stages to the shores of the Sea of Marmora. Constantinople was cut
off from its Eastern dominions and the Roman Empire was reduced to the size
of a small State. The word of God was, however, bound to be fulfilled and
was fulfilled. The Romans, though smaller in number and not so well
equipped as the Persians, won a complete victory and the Persians were put to
flight. They retreated into Persia and the Romans reoccupied their Asiatic and
African possessions.
The Quran contains several prophecies relating to later times, some of
which have already been fulfilled. For instance, at one place it says:
He has let loose the two bodies of water, which will meet one day.
Between them is a barrier; they encroach not one upon the
other…There come out from them pearls and coral…And His are the
lofty ships upon the sea, looking like mountains (55:20, 21, 23, 25).
These verses purport to say that two oceans from which pearls and coral
are recovered and which are separated would meet each other and highprowed vessels would pass through them. This prophecy was fulfilled by the
construction of the Suez and the Panama Canals. The oceans that were joined
together by these canals are well known for their pearl fisheries and coral.
The Surah Al-Kahf contains prophecies relating to the rise and progress
of the Christian nations, their naval might and hegemony over the greater part
of the earth and their mutual wars. The ultimate victory and triumph of Islam
have also been foretold. The greater part of the prophecies regarding the rise
and fall of the Christian nations has been fulfilled. The next stage is the
fulfilment of the prophecy relating to the victory and triumph of Islam. A
European Christian or a European atheist, judging only from the present
condition of Muslims, would laugh at this; but the God Who revealed these
prophecies and Who has fulfilled those of them that related to the Christian
nations will surely cause the prophecy relating to the triumph of Islam to be
fulfilled also. The days of the victory of Islam are at hand. The rays of the sun
of Islam are penetrating the thick curtains of darkness. God’s angels are
descending from the Heavens. The earth is no doubt in the grip of satanic
powers but the days of the clear triumph of divine forces against the forces of
Satan are rapidly drawing near. The Unity of God will then be firmly
established and mankind will realize and admit that the Quran alone is capable
of making peace between God and man and of establishing justice and fair
dealing between man and man and of setting up the Kingdom of God upon
earth.

ccc

CHARACTERISTICS OF THE QURANIC
TEACHINGS
One special feature that distinguishes the Quran from all other Scriptures
is that it deals adequately with all problems arising within the sphere of
religion and by stressing the function of religion, it directs attention to its
proper sphere and the benefits that may be derived from it. A reader of the Old
and the New Testaments or of the Vedas or of the Zend Avesta is left with the
impression that somebody appearing at an intermediate stage in the middle of
a long drawn-out phenomenon of nature had set out to describe those stages of
it of which he had been a witness. That is not the case with the Quran. It
expounds the philosophy of creation and all matters connected therewith. It
explains why God created the universe and the object of man’s creation and
the means to be adopted for the achievement of that object. It sheds light on
the nature of the godhead and His attributes and the manner in which those
attributes find their manifestation. In connection with the object of man’s
creation, it expounds the laws on which the running of the universe is based. It
points out that for the physical development and evolution of man God has
put into force the laws of nature which regulate the physical and mental
conditions of man and that one group of angels is entrusted with the
enforcement of these laws. For the development and enlightenment of the
human soul God has revealed the Law of Shari‘ah (i.e. Sacred Law) through
His Prophets. In some cases the revelation, containing the Sacred Law has
been limited in character but there has also been the revelation containing the
complete and perfect code of the Sacred Law. In other cases the object of the
revelation has been to restore the Sacred Law to its original purity after it had
suffered from human misinterpretation. In other words, God raises Prophets
among mankind with different objects. Some Prophets are Law-bearers, and
through them a new dispensation is revealed. The function of others is limited
to the modification of an already revealed law while still others are entrusted
with the duty of sweeping away misinterpretations of the law. The Quran also
explains the need for, and the benefits to be derived from, the Law of Shari‘ah
and its function in relation to the evolution of man.

Belief in a Living God
The Quran points out the distinction between God and His attributes,
appreciation of which enables us to judge the error of those who have said, "In
the beginning was the Word, and the Word was with God and the Word was
God" (John 1:1). The Quran teaches that an attribute cannot become the
substitute of the being and that the two are entirely distinct.
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The Quran explains to what extent man is left free to determine his course
of action and to what extent he is subject to compulsion. It teaches that man
has been left with enough choice to make him responsible for his actions to
God and to enable him to embark upon a continuous course of selfimprovement. On the other hand, the sphere of his activities is circumscribed
and it is not possible for him to transgress its limits. Despite all effort, it is not
possible for man to discard the limitations to which human life is subject. He
cannot sink into a condition of static solidity nor climb to an ethereal
existence. Within his own sphere, however, he possesses great faculties and
large powers and is capable of continuous improvement and progress.
The Quran explains the need of belief in God and draws attention to the
proofs of His existence. It emphasizes that God has always sent down His
word by means of revelation in times of darkness and that He manifests His
power through extraordinary Signs and thus gives irrefutable proof of His
existence. The Prophets and their perfect followers are indispensable for the
purpose of creating in men’s minds perfect faith in God. If God were to cease
to manifest His attributes through the Prophets and their followers, mankind
would become a prey to doubt and uncertainty and firm faith in the existence
of God would disappear. It is imperative, therefore, that so long as mankind
continue to exist, divine revelation should continue to descend upon some of
them. Faith in the existence of God can be maintained only through this
means. From the inception of the universe, God has spoken to man through
His Prophets down to Jesus and on to the Holy Prophet of Islam, just as He
has throughout continued to manifest His attributes of creation, hearing and
seeing. In the same manner He will continue to speak till the end of time to
His chosen servants and will continue to manifest His existence by these
means. Reason revolts against the suggestion that God exercised His attribute
of speech up to the time of Jesus but became silent thereafter or that He
exercised this attribute up to the time of the Holy Prophet and thereafter
became dumb forever. As we repudiate as blasphemous any suggestion that
God possessed the attribute of seeing up to the time of Jesus or up to the time
of the Holy Prophet but that thereafter He ceased to see or that He was
capable of creating up to the time of Jesus or up to the time of the Holy
Prophet but that thereafter He lost the attribute of creation or that He was AllPowerful up to the time of Jesus or the Holy Prophet but thereafter He ceased
to have any power, so we must repudiate the suggestion that God spoke up to
any particular period and thereafter ceased to speak. All His attributes are
perfect and everlasting. This is a self-evident truth, yet Christians, Jews,
Zoroastrians and a very large majority of those who call themselves Muslims
have come to believe that revelation came to an end with Zoroaster or with the
Prophets of Israel or with Jesus or with the Holy Prophet. The Quran utterly
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rejects such a notion. The Quran teaches belief in a living God and puts
forward as proof the fact that He will continue ever to speak to His chosen
and righteous servants as He has always spoken to them. The truth of this
doctrine taught by the Quran has been confirmed in this age by the appearance
of the Promised Messiah, the founder of the Ahmadiyya Movement. Once
more the revelation received by him and by his true followers stands out as a
challenge to all those who assert, if not by word of mouth, at least by the
doctrines they preach, that God has lost His attribute of speech.
The Quran teaches that divine revelation has not been confined to any
particular people but that God has raised Prophets among all peoples. It
explains why it was necessary to send Prophets one after the other; why a
perfect Law was not revealed in the early stages of man’s history. It deals at
length with the subject of the Unity of God and sets out convincing proofs in
support of it. It demonstrates that a plurality of gods would offend both
against reason and against fact. It explains in what manner the doctrine of the
Unity of God helps man in his spiritual advance.
The Quran sheds a flood of light on the question of prophethood. The
word "prophet" or its equivalents have been freely used in religious scriptures
but not one of them explains the conception underlying prophethood. Who
may be called a Prophet and who may not be so called and what are the
different kinds of prophethood? The Quran alone defines a Prophet and draws
a distinction between different kinds of prophethood. It explains the difference
between a Prophet and a non-prophet and defines the duties of a Prophet and a
Prophet’s relationship to God. It also explains why Prophets are raised and
what should be the relationship between them and their followers and between
them and those who do not believe in them. It defines the rights of a Prophet
and explains whether a Prophet stands as a barrier between God and man or is
only a helper and a guide.
The Quran deals in detail with the subject of angels, their functions and
the purpose for which they have been created.
It also explains what Satan is and in what manner the existence of such a
being is of help to man. What is the relationship between man and Satan?
How can a man guard himself against satanic promptings? Has Satan power to
force a man to adopt a particular course of action? It points out that angels
ever prompt a man to good and Satan ever prompts him to evil and that man
has the option to accept or reject the good promptings of angels and equally to
accept or reject the evil promptings of Satan. These two categories of beings
have been created to help man towards perfection and to invest his existence
with reality. In the absence of angelic and satanic promptings man would not
be entitled to any reward nor would he deserve any punishment. A man’s fight
against satanic suggestions makes him worthy of reward and opens the way of
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progress to him; his turning away from angelic suggestions and promptings
makes him liable to punishment.
The Quran expounds the philosophy of prayer and points out how one
ought to pray, under what circumstances prayers may be accepted and what
kind of prayers may not be accepted and what is the sphere within which
prayer operates.
It discusses good and evil and defines both and explains where their
boundaries meet. It defines absolute good and absolute evil and relative good
and relative evil. It points out the way of acquiring high moral qualities and
goodness and how evil may be avoided. It sheds light on the sources of good
and evil and teaches man to clean out the source of evil.
It treats of repentance and explains what true repentance means. It
enumerates the benefits to be derived from repentance, explains the requisites
of true repentance and when repentance may be resorted to. It also explains
the principles upon which rewards and penalties are based and the factors to
which regard is had in adjudging them. It explains the relationship between
transgression and punishment and how they ought to be adjusted to each other.

The Quranic Conception of Salvation
The Quran explains what salvation is and how it is attained. It teaches
that salvation is of three kinds: (1) Perfect; (2) Imperfect; and (3) Deferred.
Perfect salvation is attained in this very life. A person who attains imperfect
salvation in this life gradually perfects the means of attaining salvation after
death. Deferred salvation is attained only after suffering for a period the
punishment of Hell. The teachings of Christianity and Islam with respect to
this last kind of salvation have one feature of resemblance but are at variance
with each other in a fundamental respect. Christianity teaches that even this
kind of salvation can be achieved only by those who believe firmly in the
doctrines of Christianity but who may have failed to attain perfect salvation in
this life. These are the people who, after passing for a period through the
torments of Hell, would attain perfect salvation. Islam, on the other hand,
teaches that every human being has been created with the purpose that he or
she will ultimately attain perfect salvation. The most rabid disbeliever and
wrongdoer after being subjected to certain kinds of reformatory treatment, one
of which is the torment of Hell, would ultimately attain salvation and would
enter Paradise. In this connection the Quran emphasizes the doctrine of
weighing and balancing of actions. It teaches that the preponderance of good
actions in a man’s life is proof of sincere effort on his part to attain salvation
and that a person who dies while making a sincere effort to attain an object is
like a soldier who is killed before victory is achieved. Death is controlled
entirely by God. A soldier on the field of battle has no power to postpone it till
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after victory is achieved. In the same way a person who is struggling sincerely
to attain salvation has no power to postpone death till his struggle ends in
victory. If such a person dies in the middle of this struggle, he becomes
deserving of the grace and mercy of God and not of His wrath and
punishment. No nation has ever condemned its warriors for being killed
before victory was achieved. Every soldier who sincerely strives for victory is
honoured. The same is the case with a person who strives to overcome Satan
and, in spite of ups and downs, continues to sustain the struggle steadfastly
and with courage till the end so that God’s kingdom may be established.
According to the Quran such a person is certainly deserving of salvation. His
weakness is not a blemish but an ornament, for he was not thereby deterred
from joining the ranks of those fighting on the side of God and did not
hesitate to sacrifice himself in the struggle.
The Quran describes the stages of spiritual evolution and explains their
number and details. For instance, it explains the kinds and degrees of purity,
chastity, charity, truthfulness, mercy, kind treatment, etc. Thus, it enables a
man to plan in accordance with his moral and spiritual development. By thus
placing the immediate objective within a man’s reach it encourages him to set
out on the path of progress, and by setting out before him a series of everhigher objectives it incites him to greater effort at each stage. It thus carries
man forward on the path of progress step by step and stage by stage.
The Quran sheds light on man’s intellectual evolution also and explains
how it is carried out and teaches that divine wisdom in judging of a man’s
actions takes into account his intellectual development. He who was fortunate
enough to be nurtured in a favourable environment and for whom the path of
virtue was made easy may be judged by a standard different from that applied
to a person whose intellectual development was inferior to the former and
whose environment was not so favourable. Allowance would be made for the
latter in respect of the handicaps against which he had to struggle.
The Quran explains what faith is; how it may be acquired, and how it
may be known. It explains the need of the Law of Shari‘ah and its philosophy.
It teaches that God’s Law is based upon wisdom and is designed to help man
forward on the path of progress. God’s commandments are not devised as a
burden or a penalty for His servants but each of them is designed as an aid and
a prop to man in his progress and to help to improve his social environment.
The Quran does not support the doctrine of the compulsory imposition of
commandments and penalties. It teaches that God condemns no person
without taking into full account every circumstance that might excuse or
palliate his conduct. It also teaches that no man may be condemned unless he
has had due warning in advance.
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Miracles
Christian writers have asserted that, apart from the claim that it is unique
in its language and its philosophy, the Quran does not prefer any claim to
miracles. It is necessary to explain in a few words the attitude of the Quran
towards miracles.
The Quran puts forward two fundamental doctrines. First, that there are
certain divine laws which are not subject to variation. For instance, the Quran
teaches that a dead person never comes back to life upon this earth, and that
nobody except God possesses the power of creation. The world may produce
artificers, technicians and inventors but the attribute of creation manifests
itself only through the work of God. As regards the first of these two matters
God says in the Quran:
Until, when death comes to one of them, he says entreating, "My Lord,
send me back, that I may do righteous deeds in the life which I have left
behind". By no means, it is but a mere word that he utters. And behind
them is a barrier until the day when they shall be raised again (23:100,
101).
Again; it says:
And it is an inviolable law for a township which We have destroyed that
they shall not return. It shall be so even when Gog and Magog are let
loose and they shall hasten forth from every height (21:96, 97).
The verses mean to say that God has decreed that the people that have
passed away shall not return to the earth till Gog and Magog are released and
spread over the earth from the summit of every hill and the top of every wave.
This shows clearly that the dead cannot return to the earth. The reference to
Gog and Magog in the last verse does not mean that the dead would be
permitted to return to the earth at that time. As the release of Gog and Magog
is one of the signs of the approach of the end of days, the verse means that this
law will continue to operate till the end of days. Some grammarians have
interpreted this part of the verse to mean that after the rise of Gog and Magog
attempts would be made to resuscitate the dead but that these attempts would
not be successful, meaning that science would make unsuccessful efforts to
solve the riddle of death. In short, the Quran teaches that a dead person cannot
be permitted to return to the earth.
It also teaches that nobody except God possesses the power to create. It
says:
And those on whom they call beside Allah create not anything, but they
are themselves created. They are dead, not living; and they know not
when they will be raised (16:21, 22).
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The Quran also teaches that since wisdom is one of the attributes of God,
nothing may be attributed to Him which is contrary to wisdom. God is
referred to as The Wise at several places in the Quran. At one place it says:
What has happened to you that you expect not wisdom and staidness
from Allah (71:14).
In this verse God reprimands the disbelievers saying that while they claim
that all their actions are based upon wisdom, they do not make the same
presumption with respect to God and attribute to Him things that are contrary
to wisdom.
It follows therefore that if anything contravening any of these three laws,
that have been cited as instances, is alleged to have occurred at any time, the
Quran would reject it whether such occurrences are described as miracles or
mysteries or magic. The Quran does not admit the possibility of any such
occurrence and does not attribute any such miracle to any of the Prophets, nor
does it claim any such miracle on behalf of the Holy Prophet himself. It is not
to be thought of any reasonable person that he would first make a law or
prescribe a rule and then himself proceed to contravene it. How is it possible
then to think that God, Who is Perfect Wisdom, would act in that manner? He
who attributes things like this to the righteous Prophets of God in no way adds
to the respect and honour in which they should be held but is guilty of an
attack upon their intelligence and integrity. It is the duty therefore of every
right-thinking person to refute allegations of this kind as they amount not to
praise but to defamation of the persons concerning whom they are made.
The Quran, on the other hand, not only does not deny but positively
claims that God makes His Prophets the means of certain kinds of
manifestations which do not in any manner contravene His fundamental laws.
This is a truth which cannot be controverted and this is the kind of miracle
that the Quran claims for the Holy Prophet. Is it not a miracle that God should
vouchsafe to a human being the sure knowledge of things hidden in the womb
of the future? Is it not a miracle for God to bestow success and victory upon a
weak and humble person not possessed of any visible means against strong,
powerful and numerous opponents? The Quran claims not only that it is
unique in itself but also that God bestowed upon the Holy Prophet the
knowledge of things hidden and that He constantly manifested His power and
glory in support of the Holy Prophet. How can it then be said that the Quran
does not attribute any miracles to the Holy Prophet? In truth it makes that
claim repeatedly. Was it not a miracle that the Holy Prophet was warned of
severe opposition and persecution on the part of the Meccans when he himself
had no reason to suspect that he would become the object of such opposition
and persecution? Was it not a miracle that he was informed that he would
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have to migrate from Mecca and that even the time of the migration was
indicated in advance? Was it not a miracle that several years before the Battle
of Badr he was informed that such a conflict would take place in which the
Muslims would be victorious and their enemies would be vanquished and that
even the time of the conflict was specified? Was it not a miracle that the Holy
Prophet was informed years before the event not only that he would have to
migrate from Mecca but also that he would re-enter Mecca as a victor? Was it
not a miracle that after the defeat of the Romans by the Persians in Syria the
Holy Prophet was informed that within nine years the Romans would
vanquish the Persians? Was it not a miracle that the Holy Prophet was told
that Islam would spread throughout Arabia and would then prevail against all
other Faiths? When every one of these events came to pass at its appointed
time, what doubt could there have been left that every one of them constituted
a miracle? All these matters and many others of a similar kind are narrated in
the Quran. Then how can it be said that the Quran disclaims miracles on the
part of the Holy Prophet? Those who are responsible for this assertion have
been misled into making it on account of their lack of knowledge of the
Arabic language and idiom and the style of the Quran. Where, for instance,
the Quran says: "And nothing could hinder Us from sending Signs, except that
the former people rejected them" (17:60), it does not mean, as Christian
writers appear to have apprehended, that God declines to show any further
Signs. The verse means that people for whose benefit Signs were shown in
previous ages did not accept them and this might have been a reason for
showing no further Signs, but God would not cease to manifest His Signs on
that account. The people rejected the Signs shown by the earlier Prophets and
yet Signs were shown in support of later Prophets; thus there was no reason
why Signs should not have been shown in support of the Holy Prophet of Islam.
Again, when in answer to the demands of disbelievers the Holy Prophet
was directed in the Quran to say that he was but a human being like unto
others, it did not mean that God did not show Signs in his support. All that
was meant was that Signs were shown by God and that the Holy Prophet
could not produce them at his will. This is a fundamental truth and the
statement of it by the Quran enhances our appreciation of it. Which of the two
persons is a follower of the truth and which of them is in error: he who affirms
that God had handed over His attributes and authority to some of His
creatures or he who proclaims that he is but a creature of God and that God
makes His Signs manifest through His beloved servants?
In addition to prophecies the Quran makes mention of other miracles
also. For instance, it refers to the following miracle. On the occasion of the
Migration the Holy Prophet, accompanied by Abu Bakr, left Mecca and took
refuge in Thaur Cave, three miles from Mecca. When the Meccans discovered
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that the Holy Prophet had slipped through their fingers, they procured their
best tracker and tracked him up to the mouth of the cave. The Quran makes
mention of the fact that, perceiving that the tracking party had arrived at the
mouth of the cave, Abu Bakr was afraid lest on discovering him they should
do injury to the Holy Prophet. But the latter said, 'Grieve not, for Allah is with
us' (9:40), meaning that their enemies would not succeed in capturing them.
Was not what followed on that occasion a peerless miracle indeed? Two men
utterly bereft of all earthly support fly from the concerted vengeance of their
enemies and take refuge in a cave. When it is discovered that they have
slipped out of the town in the darkness of the night, their enemies are filled
with anger and dismay. They feel that the escape of the fugitives would not
only cheat them of their prey but would inflict everlasting humiliation and
disgrace upon them. They proclaim a reward of 100 camels for whomsoever
should capture and produce before them the principal fugitive, dead or alive.
They then procure their best tracker who leads them to the mouth of the cave
in which the two have concealed themselves and confidently asserts that the
tracks lead no further. The tracking party are afire with the thirst for
vengeance and are determined to leave no chance of escape to the runaways.
After a pursuit extending over three miles they arrive within a few feet of their
quarry and have only to look down and to peep into the cave which opens at
their feet to discover the whereabouts of those whom they seek, but God
exercises such control over their intelligence and their eyes that nobody cares
to look into the cave and they return foiled and disappointed. Has the world
ever witnessed a grander miracle than this?
Again, with reference to the Battle of Badr the Quran states that the Holy
Prophet threw a handful of pebbles in the direction of the enemy and that this
created confusion in their ranks (Anfal). In the traditions this incident is
described in greater detail. It appears that when the battle was at its height and
the enemy was pressing the Muslims hard, the Holy Prophet took up a handful
of pebbles and threw them in the direction of the enemy saying: "May their
faces be deformed" (Tabari and Zurqani). Simultaneously, God caused a
fierce wind to blow from the direction of the Muslims towards the Meccans
which whipped up the sand and threw it into the faces and the eyes of the
latter. The result was that the Meccans could not see clearly and it became
difficult for them to aim their arrows accurately. The force of the opposing
wind also stopped their arrows half-way. On the other hand, the Muslims had
a clear view of the helpless Meccans and their arrows were carried forward by
the wind with great force. This gave the small, ragged and ill-armed band of
Muslims a complete victory over the very much more numerous, better
mounted and better armed force of the Meccans. Was this not a miracle and
does not the Quran when referring to it purport to describe it as a miracle?
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The Quran does clearly ascribe miracles to the Holy Prophet and makes
mention of some of them. Only, it refrains from ascribing to him such
stupidities as the bringing back to physical life of persons that were truly dead
or arresting the sun and the moon in their course or causing rivers to stand still
or moving mountains. Accounts of occurrences like these are but fables which
serve only to amuse little babies in their cradles. The Quran does not ascribe
occurrences like these either to the Holy Prophet or to any other Prophet. On
the other hand the Quran furnishes explanations of passages which occur in
some of the older scriptures the literal construction of which has led people to
believe that occurrences like those referred to above did actually take place.
The Quran points out that such language was used only in a metaphorical
sense and is not susceptible of literal construction.

Worship of God
The Quran deals in detail with the subject of the worship of God. It
divides all worship into four categories:
(1) Worship the object of which is to strengthen man’s relationship with
God and to increase his love for Him.
(2) Worship which is designed to improve man’s physical condition and
to incite him to make sacrifices for the sake of God.
(3) Worship which is prescribed for the purpose of promoting concord
and unity among men and to create attachment to a centre.
(4) Worship the object of which is to bring about equitable economic
adjustments within the community.
The Quran prescribes different kinds of worship under each of these
categories. It teaches that worship does not merely mean that man should
concentrate upon and offer homage to God but also consists in paying
attention to one’s fellow beings. It further emphasizes that worship is not
merely individual but is also collective. A man’s duty in respect of worship
does not end with presenting himself before God; he must also prepare his
brethren to appear before God. For this reason all the ordinances of the Quran
relating to worship have a collective as well as an individual aspect.
Under the first category the Quran has prescribed the five daily services.
The Islamic prayer service is very different from those prescribed in other
religions. It has both an individual and a collective part and is entirely devoid
of all show and ceremonial. The Quran has dispensed with the necessity of
consecrated buildings like churches and temples and all formalities in the
matter of the worship of God. It teaches that every portion of the earth’s
surface is fit to be used for the worship of God. The Holy Prophet had this in
mind when he said: "The whole earth has been fashioned into a mosque for
me" (Bukhari). This saying of his has multifarious significance, one meaning
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being that a Muslim may say his prayers where he may happen to be when the
time of prayers arrives. It is not obligatory upon him to proceed to a church or
a temple nor is he dependent for the performance of his worship upon the
ministrations of a priest or a person in holy orders. Islam does not
countenance an ordained priesthood. It regards every good man as the
vicegerent of God and recognizes the competence of every such person to lead
the prayers.

The Mosques of Islam
Muslims make use of mosques for purposes of congregational prayers but
this is not due to any feeling that the sites or buildings of these mosques
possess any peculiar sanctity for the purposes of Divine worship. A mosque is
built to enable the Muslims of the neighbourhood to assemble for the purpose
of congregational prayers. Mosques facilitate the performance of collective
worship and are used for other religious and social purposes also. No
particular ceremony is required for consecrating mosques and dedicating them
to the worship of God, as is the case with temples and churches. Any building
that is used for the purpose of congregational prayers by the Muslims is a
mosque. No structural design has been prescribed for a mosque nor is a
mosque divided into naves and transepts, nor does it possess anything
resembling an altar. There are no pictures or images in a mosque and no relics
of saints. The Muslims gather for Divine worship in the simplest possible
manner and Islamic religious services are free from all artistic and emotional
distractions. There is no music or singing, no temple dances, no priestly
vestments, no burning of candles and no attempt to create an emotional
atmosphere by the aid of organs and incense. The light inside a mosque is not
dimmed artificially to create an atmosphere of awe and no images of saints
divert the attention of worshippers from God. At the appointed hour the
worshippers collect in the mosque and arrange themselves in rows to indicate
that, having concluded their individual worship in their homes or in the
mosque, they are now ready to offer collective worship to God. They praise
God and render thanks to Him and offer prayers to Him for their own
spiritual, moral and physical advancement and for that of their friends and
relations and of the whole of mankind. They do this in a perfectly calm
atmosphere undisturbed even by the strains of music. While so engaged no
worshipper may look to the right or to the left nor speak to any other
worshipper. The rich and the poor stand shoulder to shoulder with each other;
the king may find his shoeblack standing next to him; a judge may have as his
neighbour an accused person who is on trial before him and a general may be
standing next to a private. No worshipper may object to another worshipper
standing next to him nor may any worshipper be moved from his station to
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another. They all stand humble and subdued in the presence of God and bow
and prostrate themselves and revert to the standing posture under the
leadership of the Imam. During some of the services the Imam recites aloud a
few verses from the Quran to impress their purport upon the minds of the
whole congregation. In certain parts of the service each worshipper offers
prescribed prayers or prayers of his own composition.
In addition to the prescribed services Muslims offer prayers and devote
themselves silently to the remembrance of God and ponder over His
attributes, whenever during the day or night they can find the opportunity of
doing so. Mosques are used not solely for the purposes of congregational and
individual worship but for all kinds of religious and intellectual pursuits. They
serve as schools and for the celebration of marriages, as courts of law and
places of meeting where plans are settled for the social and economic progress
of the community.

The Islamic Fast
The second form of worship which has as its principal object the physical
improvement of the worshipper is fasting. The Islamic Fast differs from the
fasts prescribed in other religions. A Hindu while fasting is permitted to eat
certain kinds of food; the Christian Lent is also observed by abstaining from
the eating of particular kinds of food, for instance, meat or leavened bread. A
Muslim, however, while fasting may not eat or drink anything from dawn till
after sunset. A part of the obligation attaching to the Islamic Fast is that apart
from abstention from food and drink during the hours of fasting a Muslim
must make special efforts throughout the month of fasting to attain to higher
standards of virtue and purity. One lesson that the fast teaches is that a man
who abstains from the use of permissible things during the fast should on no
account indulge on any occasion in that which is prohibited. The period of the
fast, that is to say, from dawn till after sunset, applies to all countries where
there is an alternation of day and night during 24 hours. At the extremities of
the earth where this does not hold good the period of the fast is to be
determined with reference to the length of a normal day.
This form of worship is also both individual and collective. Muslims are
expected to fast individually on different days during the year but during the
month of Ramadan all Muslims, wherever they may be, must observe the fast.

The Pilgrimage
The third form of worship prescribed by Islam is the Pilgrimage to Mecca.
The object of this is to create in the minds of Muslims a feeling of attachment to
a centre. For the performance of the Pilgrimage Muslims who are able to afford
the journey collect together at Mecca during a prescribed period. Thus an
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opportunity is afforded to them to come together from different parts of the
world, to strengthen their relationship with each other and to exchange views
upon national and international problems. This form of worship is also both
collective and individual. The Pilgrimage may be performed only during the
prescribed days, but the ‘Umrah may be performed at any time. Whenever
during the year a Muslim is able to make arrangements for the journey he can
proceed to Mecca and perform the ‘Umrah. This form of worship teaches
Muslims that for the purpose of maintaining and strengthening the centre they
ought to be ready to make both collective and individual sacrifices.
The fourth form of worship is alms and charity. This too is both collective
and individual and both prescribed and voluntary. For instance, on the
occasion of the ‘Idul-Fitr (the festival of the breaking of the fast) it is
obligatory upon every Muslim, man and woman, adult and child, before
taking part in the additional service prescribed for that day, to offer three
pounds of wheat or corn or its equivalent in money as a contribution towards
helping the poor. Even the poorest person is not exempt from this obligation.
He who is able to afford it must make this contribution out of his own
substance, but he who is not able to afford it must nevertheless provide the
contribution out of that which he may receive in charity on that day.

The Zakah
Another financial obligation imposed upon Muslims is Zakah, which is
leviable from every person who possesses a certain minimum quantity of cash
or goods or cattle. The incidence of the assessment varies. For instance, the
rate is 10 per cent in respect of agricultural produce and 2½ per cent on
commercial capital and profits. This at first sight appears discriminatory and
unbalanced, but the assessment on commercial capital and profits is not so
light as it appears. While the assessment on agricultural produce is levied only
on produce, the assessment on commercial enterprises is levied on both
capital and profits. The object is not only to provide means for the relief of the
distressed and the promotion of the welfare of the economically less favoured
sections of the community but also to discourage the hoarding of money and
commodities and thus to ensure a brisk circulation of both, resulting in
healthy economic adjustments.
The Quran expounds in detail the principles upon which human
intercourse ought to be based. It stresses the need of cooperation and defines
the limits of individual and collective rights and obligations. It explains the
fundamentals of government and its obligations and the relationship that
ought to subsist between government and people. It regulates the relationship
of master and servant and lays down the principles that ought to govern
international relationships.
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The Quran expressly enjoins that wealth should not be permitted to
accumulate in a few hands and that it ought to be kept constantly in
circulation. To achieve this, it prohibits the lending of money on interest by
means of which a few clever people are able to monopolize the greater part of
the wealth of the community, and makes provision for the compulsory
distribution of inheritance. It does not permit any person to leave the whole of
his property to one out of several heirs or even to augment the share of one
heir at the expense of another. It seeks to bring about equitable adjustments in
the distribution of wealth through Zakah, alms and charity. It imposes as a
first charge upon all government revenues and resources the obligation of
providing for the welfare and progress of the poorer sections of the
community. Through these means it provides for the economic prosperity of
all sections of the people.
The Quran stresses the need of education and intellectual development. It
prescribes reflection and contemplation as religious obligations. It dissuades
people from entering into conflicts and going to war with each other and
prohibits aggression. It lays down detailed rules for the regulation of relations
between the followers of different religions. It prohibits Muslims from saying
anything derogatory to the founders or leaders of other religions. With regard
to religious controversies, it points out the unreasonableness of criticism
levelled against a rival creed to which one’s own beliefs and doctrines are
equally open. It teaches that all great religions are based upon revelation and
that their deterioration is due to subsequent corruption at human hands. It
therefore prohibits the wholesale condemnation of other religions.
The Quran fully safeguards the rights of women. It is the first Scripture
which has laid down in express words that men owe duties and obligations to
women as women owe duties and obligations to men. It explains the rights
and duties of parents, brothers and sisters, husbands and wives, sons and
daughters, neighbours, the poor, orphans, widows, friends and strangers, both
those that are of one’s own country and those that are foreigners who have
taken up residence in one’s country or are merely on a visit to it.

Islamic Form of Government
The Quran introduced entirely new conceptions in the political field. It is
the first Scripture that laid down the principle that no person can acquire the
right to rule over others by virtue of hereditary succession. It teaches that
government is a trust which should be committed to the care of those whom
the people elect. The principle of democracy so proudly proclaimed by
Europe and so much abused today was first established by the Quran. The
Quran enjoins organization, discipline and obedience on the one hand, and on
the other it requires public servants to discharge their obligations with honesty
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and integrity. It is the first Scripture that has limited the power of those in
authority and has subjected them to discipline. The Quran does not admit the
right of any individual to assume absolute authority over the community and
does not admit that beneficent rule and administration are a matter of favour
shown by the ruler to the ruled. The Quran stresses the principle that
sovereignty belongs to the people and that those in authority are entrusted
with it on behalf of God (4:59). The exercise of authority on proper occasions
and in a suitable manner is no favour shown to the people but is only the
discharge of the trust imposed upon those in whom authority has been vested.
The Quran emphasizes, therefore, that in the exercise of the franchise, electors
should not be influenced by party or personal considerations but that the sole
criterion should be the suitability of the candidate for the discharge of the
duties to be entrusted to him. It is only then that the person elected would be
in the best position to discharge those duties in the most beneficent manner.
He who out of party or personal considerations helps to set up in authority an
unsuitable person must share with him the responsibility for his
maladministration. He cannot plead that the misfeasance is not his, for he was
instrumental in putting the person concerned in a position where he could
misbehave with regard to public matters.
The Quran insists upon the same moral standards being observed by
governments and public authorities as are obligatory upon individuals. It does
not countenance the doctrine that rigid moral standards need not be insisted
upon in the case of governments and administrations. It teaches that truth is as
valuable and indispensable in the case of statesmen as in the case of private
citizens and that transgression is as evil and condemnable in the case of an
administration as in the case of an individual. It prescribes equitable treatment
and fair dealing for a government not only towards its own people but also, as
in the case of individuals, towards its neighbouring governments.
The Quran enjoins constant alertness upon a believer. It exhorts Muslims
to be diligent and condemns cowardice, bullying and fanaticism. It encourages
the exercise of reason and reflection. It prohibits suicide and all acts or
conduct that may result in self-destruction. It enjoins upon governments the
obligation of safeguarding their frontiers. It prohibits aggression but enjoins
unyielding resistance to it. In a war it prohibits surprise night-attacks. It insists
upon the rigid observance of treaties and enjoins that no opportunity of
making peace should be missed.

The Quran on Slavery
The Quran does not permit the enslavement of one’s countrymen or
foreigners. It does, however, permit the taking of prisoners of war but
prescribes that every prisoner is entitled to his freedom on payment of ransom
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(47:5). No person may keep another in captivity after the latter has paid his
ransom. If a person who has been taken prisoner in a war is unable to pay his
ransom immediately, he is entitled to earn his freedom by means of labour. If
he is not able even to do this, the Quran exhorts Muslims to help him and to
find means for procuring his liberty (24:34). It may, however, be that a
prisoner may prefer to remain with his Muslim master rather than return to his
non-Muslim relations and live under a non-Muslim government. In such a
case the Quran prescribes that he should be fairly and equitably treated. The
Holy Prophet has said that in such a case the master should feed his prisoner
with the kind of food he himself eats and should clothe him with the kind of
garments he himself wears and should provide him with a mount like his own
or should share his own with him (Bukhari).
The Quran stresses the equality of all mankind. It is the first Scripture
that teaches that mankind is one community. It recognizes the division into
countries, nations and tribes but explains that this is only for the purpose of
identification and that with regard to rights all mankind are equal. It
deprecates all distinctions based on racial, economic or other fancied
superiority. It warns people that those who arrogate any kind of superiority to
themselves will be humbled and laid low and that those upon whom they look
down will one day be raised above them. If this sublime doctrine taught by the
Quran were universally accepted, the principal obstacles in the way of the
establishment of world peace would be removed.
The Quran prohibits everything that has a tendency to incite people to
folly and frivolity. For instance, it prohibits gambling and the use of
intoxicants. It disapproves of all frivolous and vain conduct. It prohibits the
use of ornaments and silk garments by men, but permits women to use them
to a moderate extent.

The Human Soul
The Quran is the only Scripture that deals at length with the subject of the
human soul and its creation. Other Scriptures either ignore the subject
altogether or merely speculate upon it. The Quran says: And they ask thee
concerning the soul. Say, the soul is by the command of my Lord; and of the
knowledge thereof you have been given but a little (17:86). This verse refutes
the theory that human souls are self-existing and eternal and that they remain,
as it were, in reserve in some other universe and descend to the earth from
time to time and enter into human bodies. It points out that the human soul,
like other created things, is created by God and develops under divine
guidance. It also indicates that the birth of the soul is not a process distinct
from the birth of the body. The series of developments that bring about the
birth of the body also bring about the birth of the soul and provide for its
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progress and uplift. This subject is dealt with in greater detail at another place
in the Quran where it is said:
Verily, We created man from an extract of clay; then We placed him as a
drop of sperm in a safe depository; then We fashioned the sperm into a
clot; then We fashioned the clot into a shapeless lump; then We
fashioned bones out of this shapeless lump; then We clothed the bones
with flesh; then We developed it into another creation. So blessed be
Allah, the Best of creators (23:13-15).
This verse explains that a human being is born as the result of the
nourishment which man and woman take to sustain life and to maintain their
strength. This nourishment produces in the human body matter by means of
which procreation takes place. When this matter enters into the womb, a
portion of it which is charged with the faculty of procreation adheres to the
womb and begins to draw sustenance. Within a few days it begins to thicken
and grows into a flexible substance in which bones begin to form and later on,
when these bones are clothed with flesh, the stages of physical procreation are
completed. Simultaneously with this development a sort of distillation takes
place as the result of which this growth develops animal characteristics and
ultimately results in the birth of an intelligent human being. The verse shows
clearly that the soul does not enter the body from outside but is a distillation
from the substance which is being developed in the mother’s womb. It is no
doubt distinct from the substance from which it is distilled and has the effect
of bestowing upon that substance animal characteristics and of converting it
into a human being endowed with reason and intelligence and the faculty of
progress. To illustrate this one may as a rough comparison draw attention to
certain chemical processes whereby certain substances combine to form a new
substance possessing distinct qualities of its own. For instance, alcohol is
distilled from beet, wheat, corn or treacle. It possesses qualities different from
those of the basic substance from which it is manufactured. Whereas the raw
material of alcohol is liable to rot, alcohol is a preservative. Again, while the
use of the raw material does not directly affect man’s intellectual powers,
alcohol is very potent in that respect.
In short, the Quran puts forward an altogether new conception concerning
the birth of the human soul which is not to be found in any previous Scripture.
As has already been stated, some of these Scriptures are altogether silent on
this subject. They confine themselves to dealing with man as they find him
and do not feel the need of discussing the subject of the creation of man and
of the human soul. Those that purport to deal with this subject put forward
one of two theories. One of these theories is that human souls are not created
by God but are eternal and self-existing like God Himself. God causes these
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eternal souls to enter into human bodies at the appropriate time. The second
theory is that souls are created and not self-existing but God created the
requisite number of them at the same time as He created the universe, and that
these souls are kept in reserve and out of this reserve God causes some to
enter into human bodies from time to time. The Quran is the first and only
Scripture which puts forward the correct view on this matter. It teaches that
the birth of the soul is the ultimate stage of the evolution of the human body in
the course of its creation. It does not enter the body from outside but is born
as a consequence of the changes that the body goes through in the course of
its development. Yet it is something distinct from the body. It is not merely the
motive power of the human body but is a distinct and permanent entity
distilled from the substance of the body, just as alcohol and vinegar, though
distilled from corn or fruit, are nevertheless distinct from the substances from
which they are manufactured. By bringing this truth to light the Quran has
entirely revolutionized the attitude of man towards the relationship between
the body and the soul. Those who believe that human souls are self-existing
and eternal or that they were all created in a bunch at the inception of the
universe and are sent down to the earth as required from time to time,
repudiate any suggestion that physical conditions and physical development
have any effect upon the development of the soul. On the other hand, the
Quran, by revealing the truth and reality, has emphasized that the condition
and development of a person bear the closest relationship to his spiritual
condition and physical development. It is true that even under the Quranic
teachings every human body is bound at a certain stage to develop a soul, but
the teaching of the Quran draws pointed attention to the principle that if care
is devoted to the development of the human body along healthy and hygienic
lines, the personality resulting therefrom will be more dynamic and more
intelligent than if such development is neglected. By drawing attention to this
fact the Quran has opened up new avenues for man’s intellectual and spiritual
development.
Some people assert that the soul possesses no faculties of its own and can
therefore not be affected by any changes in the body. This is not correct. To
say that the soul possesses no faculties is meaningless. If it possesses no
faculties it can have no independent existence. It certainly possesses faculties
but is able to manifest them only through the body. There are instances even
in the material universe in which we find that certain things can manifest
themselves only through coarser substances. For example, we are almost
every moment brought up against the phenomenon that electricity can
manifest itself only through other substances. In the same way, the faculties of
the soul find expression in various ways through the body.
The Quran deals with all these and similar other subjects, but for obvious
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reasons they cannot all be discussed within the space of this Introduction. The
Quran claims that it deals with all matters which are necessary for man’s
physical, moral and spiritual development and progress and in every age this
claim has been found to have been justified. In this 20th century also when
science and learning are supposed to have reached a high stage of
advancement, we find that the Quran fulfils all real needs and that there is no
matter connected with the physical, moral, intellectual or spiritual purity and
advancement of man which is not adequately dealt with in the Quran. These
matters can only be briefly alluded to here. The details may be gathered from
the Translation and the Explanatory Notes appended to the relevant verses.
The Explanatory Notes in this Commentary have of necessity been kept to the
minimum but more detailed information on these matters will be found in our
Urdu Commentary of the Quran.

The Quranic Plan of Spiritual Universe
Having briefly summarized the characteristics of Quranic teachings we
would next draw attention to the plan of the spiritual universe which is
described by the Quran. Our observation of the material universe shows that it
works on a system in which several planets revolve round the sun, and the sun
along with all its dependent planets travels towards a goal concerning which
modern mathematicians allege that it is a centre to which several solar
systems are related. Whether these speculations are based upon reality or not,
it is undeniable that the whole of the material universe is running on a system;
otherwise it would have ended in chaos long ago. This system is governed by
a code of laws which regulate different phases of matter and as the result of
which the universe is filled with a vast variety of material substances and
objects. The progress and development of the material universe are dependent
upon the utilization and exploitation of these material substances and objects.
The Quran teaches that the spiritual universe also works under a system which
revolves round an all-embracing centre which controls the whole universe.
There is nothing in the universe which is outside or independent of the control
of this centre. This centre is a Being that is Self-Existent and Uncreated. He is
not dependent upon anything else for the purpose of fulfilling His designs. He
is neither begotten nor He begets nor has He a partner or associate who shares
with Him His powers or functions. This is set out very clearly in Surah AlIkhlas (chapter 112). In that Surah God directs the Holy Prophet to proclaim
that the truth is that God is unique in all His powers and attributes. On
occasion one may discover a resemblance between the attributes of a thing or
person and some of the attributes of God but the resemblance is only apparent
and superficial. For instance, we say that God exists and it may be said that
men and animals and other things also exist. The word employed to give
cccxix

GENERAL INTRODUCTION

expression to the idea of existence is the same in both cases, but it does not
signify the same reality in each case. When we say that God exists we mean
that He is Self-Existing and Perfect in Himself and is not dependent for His
existence upon any other being or thing. But when we say that a man exists or
an animal exists or some other thing exists, all that we mean is that so long as
those causes and conditions continue the interaction of which resulted in the
creation of the man or of the animal or of the thing, they will continue to
exist; but that if those causes and conditions are removed or are materially
affected the man and the animal and the thing would also cease to exist or
would be materially affected. For instance, a man is said to be alive so long as
the relationship between his soul and body continues to subsist. But this
relationship is temporary and terminable and when it is terminated the human
body still continues to exist but it is not alive. Again, the body is composed of
a multitude of atoms which assume a particular shape and enter into certain
combinations under certain conditions. When these combinations are
dissolved the body ceases to exist as a body. When a dead body is buried in
the earth certain chemical changes take place in it and it decomposes. The
atoms which had constituted the human body still remain in existence but the
causes and conditions which had brought about their combination in the shape
of the body having been altered, the body ceases to exist. The same happens
when the body is decomposed by the action of water or of fire or of electricity.
The atoms of matter which had constituted the body remain in existence but
they assume new shapes and the body is no longer able to retain its shape or
composition. These considerations do not apply to God. No external causes or
conditions have brought Him into being or help to preserve His existence. He
exists because He is Perfect and is above the limitations of time. It is alleged
that the human brain is incapable of comprehending how God can exist above
the limitations of time when all matter is subject to those limitations. But the
truth is that God exists in a sense different from that in which man or other
material beings or substances exist and the resemblance between the two in
the matter of existence is only apparent and superficial. God is Unique and
does not share any of His attributes with any other being or thing. At another
place the Quran says that God is the Creator of the heavens and of the earth.
He has created man and animals and all things in couples and has made
provision for the progress of the material universe through this means (42:12).
This means that men and animals and vegetables and even solids have been
created in couples which may be described as male and female, or positive
and negative or by any other name and that the whole universe moves forward
on the basis of everything having been created in couples. Again, the Quran
says: "And of everything have We created pairs, that haply you may reflect"
(51:50). This means that man, by contemplating everything in the universe
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and observing that everything has been created in couples, can conclude that
none of these created things can be God, for, each of them is imperfect in
itself and can continue its existence and perform its functions adequately only
with the aid of a mate.
In short, the Quran teaches that the centre of the universe is a Being
Unique in Himself and that no other being or thing bears any real resemblance
to Him. The whole of the universe is dependent for its continuance and for the
performance of its functions upon something else but the Being Who is the
centre of the whole universe is not dependent upon any other being or thing
either for His existence or for the manifestation of His attributes. The Quran
teaches that that Being is neither begotten nor begets. This distinguishes the
teachings of the Quran on this point from the teachings of Christianity.
Christianity as well as some other Aryan creeds attribute to God the begetting
of children. The Quran, on the other hand, teaches that it is only those beings
that are dependent or are liable to extinction that stand in need of children.
Since God is neither dependent nor would cease to exist, He is in no need of
children. Since He is Self-Existent, He has no father. Thus He is unique in that
He is not begotten and does not beget and is also unique in that there is no
other being possessing similar powers and attributes. That is to say, God was
neither created nor He begets nor has He a peer. This last teaching of the
Quran refutes the doctrine of the plurality of gods which is taught by religions
like Zoroastrianism.
The Surah Al-Ikhlas in its few laconic verses thus proclaims that the
centre of the whole universe is God, Who is a Unique Being. He is the only
source of the universe and is not dependent for the manifestation of His
attributes upon any other being or thing. He is not begotten nor does He
beget. There is no parallel power that shares His attributes with Him nor is
there any other being who possesses a rival position in opposition to Him.
This very brief Surah in a few simple words refutes the errors of the
doctrines of all other religions relating to the Divine Being and proclaims
the perfect Unity of God.

God of All Peoples
The followers of some religions believe that God stands in a peculiar
relationship towards them from which all other human beings are excluded.
They believe that though God is the Creator of the whole universe, He is in a
special sense the God of a particular people, for instance, the Israelites or the
Hindus or the Zoroastrians. The Quran rejects this doctrine and teaches that
not only is God unique in His being but that He is the source of the whole
universe. The word Allah occurring in the first verse of Surah Al-Ikhlas
means unique and also unity, that is to say, the source which is itself outside
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numbers but from which all numbers proceed. This verse indicates that God is
equally the Guide of the whole of mankind and entertains no special
attachment to any particular people. Those who strive to attain nearness to
Him He guides along the paths that lead to Him. Arabs, Jews, Persians,
Indians, Chinese, Greeks and Africans are all equal in His sight, for He is the
source of the creation of all of them. He alone is the unity which is the source
of the multiplicity of the universe. By proclaiming that He is not begotten the
Quran refutes the central doctrine of Christianity as well as of several Hindu
creeds, for he who is himself begotten could not be God since he would be
dependent for his own creation upon somebody else. By pointing out that He
has no rival, the Quran refutes the doctrine inculcated by some religions that
light and darkness are distinct and opposing forces and thus in effect set up
two parallel gods.

God—the Ultimate Cause of All Creation
The Quran also teaches that God is the ultimate cause of all creation; that
is to say, that the whole of creation has proceeded from Him and reverts to
Him. It says "He is the First and the Last" (57:4). This means that everything
in the universe owes its existence to God and that the extinction of everything
is also brought about under divine laws. Had not God chosen to confer
existence upon the universe, it could not have come into existence; and had
not God promulgated laws for its destruction it could not have been destroyed.
All creation and destruction are thus controlled by divine laws and this is
proof of the fact that the system of the universe has been established by an
intelligent Being. The Quran says:
The Originator of the heavens and the earth! How can He have a son
when He has no consort, and when He has created everything and has
knowledge of all things? Such is Allah, your Lord. There is no god but
He, the Creator of all things, so worship Him. And He is Guardian
over everything (6:102, 103).
These verses point out that as God is the source of all creation He has no
need of a son. A son is procreated either by accident or to fulfil a certain need.
The union of a male and a female even when the object is not procreation may
result in the birth of a child. The possibility of this in the case of God is
negatived in the verse quoted above by attention being drawn to the fact that
He has no mate. It is, however, alleged by some that God might create a being
and assign to him the position of a son. But a son is desired only for the
purpose of assisting the father in the discharge of his functions and to
perpetuate his name. The Quran points out that, God, being the Creator and
Controller of all things, needs no assistance, and being Eternal His name
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would endure forever. No object would, therefore, be served by His creating
or appointing a son. A man sometimes makes provision for the future against
unknown contingencies, but the Quran points out that since God has perfect
knowledge of all things, He is under no necessity to provide for unknown
contingencies. He knows the past and the future and is under no need to take
precautions with regard to the future. The Quran then goes on to draw
attention to the fact that not only has God created man but that He also fosters
and develops him from weakness and inferiority to strength and superiority.
There is no god beside Him. He has created the whole universe. All mankind,
whether Persians or Arabs, Jews or Hindus, are equal in His sight. He has
created all of them and provided the means of progress for all. It is incumbent
therefore upon all men that they should worship Him alone, for He alone
controls the universe and man can escape ruin and destruction only by
fostering his relationship with Him and can never find peace away from Him.
The Quran teaches that God knows all about everything in the universe.
There is nothing that is outside His ken. It says: "His knowledge extends over
the heavens and the earth" (2:256). Again, it says:
And thou art not engaged in anything, and thou recitest not from Him
any portion of the Quran, and you do no work, but We are Witnesses
of you when you are engrossed therein. And there is not hidden from
thy Lord even an atom’s weight in the earth or in heaven. And there is
nothing smaller than that or greater, but it is recorded in a clear Book
(10:62).
These verses show that the condition of a man’s mind and that which he
utters by word of mouth and that which he does by the exercise of his limbs
are all manifest to God. Objects even as minute as an atom or even smaller are
not hidden from His sight. He perceives the minutest as well as the grossest
object and not only is everything within His knowledge but all that is done or
that happens is preserved in such manner as to produce its due result in its
season. The verse says that all these things are recorded in an open Book. This
means that whereas ordinary records are hidden from the eyes of men and
after they are entered up they disappear even from the sight of the person
making them, the divine record of all that occurs is such that it speaks for
itself, that is to say, every action leads to its result in accordance with the
divine law and the divine will. Again, the Quran says that since God is beyond
physical perception, "Eyes cannot reach Him" (6:104), that is to say, God is
by His nature different from all material objects and it is not therefore
possible to perceive Him through any of the physical senses.
The Quran teaches that God has full power to carry out all His designs. It
says: "Allah has the power to do all that He wills" (2:110). It should be noted
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that the verse does not merely say, God has power to do all things; for such
phraseology would leave room for foolish people to raise absurd questions. It
has, for instance, been asked whether God has power to destroy Himself or
whether He has power to create another god like Himself. It is obvious that
for God to do any such thing would be absurd and undesirable and it is
incompatible with His Majesty and Perfection to indulge in anything absurd
or undesirable. The Quran has, therefore, refrained from stating that God has
power to do everything and has merely said that God has power to carry into
effect all that He may determine to do. God, being perfect, determines only
that which is perfect and it would be the height of folly to attribute to God a
desire to destroy Himself or to create another god like unto Himself.

Principal Divine Attributes
The opening chapter of the Quran (Surah Al-Fatihah) illustrates the
operation of the attributes of God. It explains that the divine attributes, the
operation of which affects man in any manner, branch out from four principal
attributes.
Of these, the first is Rabbul-‘Alamin ( ;)رب العاملنیthat is to say, God
creates everything and then fosters everything gradually towards perfection.
Secondly, He is Rahman (محن
ٰ )الر. This means that without any effort on
the part of His creatures, He provides everything that is necessary for their
development and progress.
Thirdly, He is Rahim ()الرحیم. This means that when those of His
creatures that are endowed with will and intelligence voluntarily choose to do
good and to resist evil, God bestows upon them the highest reward and that
reward continues indefinitely.
Fourthly, He is Malik-e-Yaumid-Din ()مالک یوم الدین. This means that the
ultimate judgement concerning everything rests with Him. Everything owes
its origin to Him and the end of everything is also in His hands. Man and
other creatures may bring about temporary and ephemeral changes but have
not the power to effect any permanent change in the universe. For instance,
man has no power to create either matter or soul. He is equally without power
to destroy either, though he may be able to effect temporary changes in matter
and to give it different shapes. As the attribute of creation belongs to God
alone the attribute of destruction also is peculiar to Him. Nothing can
ultimately be destroyed till God decrees its destruction. This is an obvious
truth and the Quran expresses it by stating that God is the Master of the time
of judgement. That is to say, the final judgement regarding everything that is
set in motion rests in His hands and these judgements are arrived at by Him in
His capacity of Master of the universe and not merely as a judge who
adjudicates upon the rights of the parties before him. A judge is bound to
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make an impartial adjudication upon the matter in dispute between the parties
having regard to the rights and obligations of each. God is not so bound, for
though when He pronounces His judgement no man is wronged or is cheated
of his due, He is free to remit as much as He may choose out of what may be
due to Himself. He does not insist upon the proverbial pound of flesh. As a
master may treat his servants with mercy and act benevolently towards them
and bestow favours upon them, so may God forgive the trespasses of His
creatures and overlook their defaults and bestow His favours upon them.
Failure to appreciate this attribute of God has led to the adoption by Christians
of so untenable a doctrine as that of Atonement. The Christian doctrine is that
God has, like a secular judge, no power to forgive any person his default. In
making this erroneous assumption Christians overlook the fact that a judge is
called upon to adjudicate between two parties and that he himself possesses
no rights in respect of the subject matter of the dispute. The relationship
between God and His creatures is, however, very different from that between
a judge and the parties to a dispute. God is both a claimant and the authority
entitled to make the award. A judge is never himself a claimant. He is called
upon merely to determine the rights of the parties before him. In other words,
a judge has to arrive at a determination between two persons, one making a
claim against the other. These persons may be both private individuals or one
representing the State and the other a private individual. God determines
between Himself and His creatures. He thus occupies dual position. He is both
claimant and judge. As a claimant He is entitled to remit the whole or as much
as He chooses of His claim. Such a remission would be mercy and not
injustice, for the remission relates to God’s own claim and does not operate to
deprive any person of his right. This is in perfect accord with reason.
On the other hand the doctrine of Atonement is wholly opposed to reason.
If belief in the crucifixion of Jesus is indispensable for the remission of sins,
then how did the Prophets who appeared before Jesus and their followers
attain salvation? Was it not necessary for the crucifixion to have taken place at
the inception of the universe so that all mankind should have attained
salvation? Again, how is it that sins may be remitted through belief in the
crucifixion but not through repentance, which is the natural means of
purification of the heart. Belief in an external matter is not a natural means of
purification of the heart, whereas remorse and contrition, which inflict a kind
of death upon a man’s longings and desires and inspire him with a fresh
determination to lead a virtuous life, are a natural and certain means of
purification of the heart. It is surprising that Christians should believe that a
sinner’s heart is purified by belief in the crucifixion of Jesus and that God in
consequence forgives him his sins, but they should refuse to accept the truth
that when a sinner experiences remorse and admits his fault before God and
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asks His forgiveness, God forgives him his sins and errors.
We observe that in the transaction of their daily affairs Christians
themselves follow this principle. When a man commits a fault and is then
overtaken by true remorse and, admitting his fault, promises to make amends,
they forgive him. For instance, this principle is followed in their schools.
When a schoolmaster finds that a pupil has been at fault or has been negligent
concerning his studies or his other duties and the former is convinced that the
pupil is contrite and is prepared to make amends for the future, he forgives
him. Yet, if the doctrine of Atonement were sustainable, all that should be
necessary in such a case should be for the pupil to say that though he has been
at fault he is a believer in the crucifixion of Jesus and that his fault should be
overlooked. But this is not what happens. The master insists that to be
forgiven the pupil must show that he is ashamed of his default and is ready to
make amends for the future. He is not prepared to forgive merely on the
assurance that the pupil believes in the crucifixion.
It may, however, be alleged that belief in the crucifixion is tantamount to
purification of the heart. This is, however, belied by the conduct of Christians
all over the world. The evils and the vices that prevail in Christian countries
can scarcely be matched in any other part of the world.
Then what is it that the Christians have gained through belief in the
Atonement? If they assert that they will attain salvation through belief in this
doctrine, this would be untenable, as we have already shown that salvation
can only be attained through true repentance and that the Prophets who
appeared before Jesus and their followers attained salvation only by this
means. If Christians claim that the Atonement brings about purity of heart,
this has not been achieved by Christians in spite of their belief in the
Atonement. We do not mean to imply that no Christian enjoys purity of heart,
but we do assert that the purity of no Christian’s heart is due to belief in the
Atonement. If the heart of a Christian is purified it is purified like the hearts of
other people, through remorse and repentance or through the worship of a
God i.e, prayer and fasting as was said by Jesus himself: "This kind can come
forth by nothing, but by prayer and fasting" (Mark 9:29).

Other Attributes of God
It is not possible to enter into a detailed explanation of the various
attributes of God referred to in the Quran, either expressly or by inference, as
stemming from the four principal attributes which have just been described. A
brief mention of them may, however, be made here:
(1) Al-Malik i.e.
The Sovereign.
(2) Al-Quddus i.e.
The Holy One.
(3) As-Salam i.e.
The Source of Peace.
(4) Al-Mu’min i.e.
The Bestower of Security.
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(5 Al-Muhaimin i.e.
(6) Al-‘Aziz i.e.
(7) Al-Jabbar i.e.
(8) Al-Mutakabbir i.e.
(9) Al-Khaliq i.e.
(10) Al-Bari’ i.e.
(11) Al-Musawwir i.e.
(12) Al-Ghaffar i.e.
(13) Al-Qahhar i.e.
(14) Al-Wahhab i.e.
(15) Ar-Razzaq i.e.
(16) Al-Fattah i.e.
(17) Al-‘Alim i.e.
(18) Al-Qabid i.e.
(19) Al-Basit i.e.
(20) Al-Khafid i.e.
(21) Ar-Rafi‘ i.e.
(22) Al-Mu‘izz i.e.
(23) Al-Mudhill i.e.
(24) As-Sami‘ i.e.
(25) Al-Basir i.e.
(26) Al-Hakam i.e.
(27) Al-‘Adl i.e.
(28) Al-Latif i.e.
(29) Al-Khabir i.e.
(30) Al-Halim i.e.
(31) A1-‘Azim. i.e.
(32) Al-Ghafur i.e,
(33) Ash-Shakur i.e.
(34) Al-‘Aliyy i.e.
(35) Al-Kabir i.e.
(36) Al-Hafiz i.e.
(37) Al-Muqit i.e.

The Protector.
The Mighty.
The Subduer.
The Exalted.
The Creator.
The Maker.
The Fashioner.
The Great Forgiver.
The Most Supreme.
The Bestower.
The Great Sustainer.
The Opener (of the doors of success
for mankind); The Judge.
The All-Knowing.
The Controller; He Who keeps all
things within limits; The Seizer.
The Enlarger; He Who enlarges the
means of subsistence.
The Depressor; He Who brings low
the proud.
The Exalter.
The Bestower of honour.
The Abaser; He Who abases the
haughty.
The All-Hearing.
The All-Seeing.
The Wise Judge.
The Just.
The Incomprehensible; The Knower
of all subtleties; The Benignant.
The All-Aware.
The Forbearing.
The Great.
The Most Forgiving.
The Most Appreciating.
The High.
The Incomparably Great.
The Guardian.
The Preserver; He Who preserves
the faculties of all created things;
The Powerful.
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(38) Al-Hasib i.e.
(39) Al-Jalil i.e.
(40) Al-Karim i.e.
(41) Ar-Raqib i.e.
(42) Al-Mujib i.e.
(43) Al-Wasi‘ i.e.
(44) Al-Hakim i.e.
(45) Al-Wadud i.e.
(46) Al-Majid. i.e.
(47) Al-Ba‘ith i.e.
(48) Ash-Shahid i.e.
(49) Al-Haqq i.e.
(50) Al-Wakil i.e.
(51) Al-Qawiyy i.e.
(52) Al-Matin i.e.
(53) Al-Waliyy i.e.
(54) Al-Hamid. i.e.
(55) Al-Muhsi i.e.
(56) Al-Mubdi’ i.e.
(57) Al-Mu‘id i.e.
(58) Al-Muhyi i.e.
(59) Al-Mumit i.e.
(60) Al-Hayy i.e.
(61) Al-Qayyum i.e.
(62) Al-Wajid i.e.
(63) Al-Majid i.e
(64) Al-Qadir i.e.
(65) Al-Muqtadir i.e.
(66) Al-Muqaddim i.e.
(67) Al-Mu’akhkhir i.e.
(68) Al-Awwal i.e.
(69) Al-Akhir i.e.
(70) Az-Zahir i.e.

The Reckoner.
The Lord of Majesty.
The Noble.
The Watchful.
The Answerer of prayers.
The Bountiful; The All-Embracing.
The Wise.
The Loving.
The Lord of honour.
The Raiser (of the dead).
The Witness; The Observer.
The True.
The Disposer of affairs; The
Keeper.
The Powerful.
The Strong.
The Friend.
The Praiseworthy.
The Recorder.
The Author (of life); The Beginner.
The Repeater (of life).
The Life-giver.
The Controller of the causes of
death; The Destroyer.
The Living.
The Self-Subsisting and AllSustaining.
The Discoverer; The Finder.
The Glorious.
The Possessor of power and
authority.
The Omnipotent.
The Provider (of the means of
progress and advancement).
The Degrader; The Postponer.
The First.
The Last.
The Manifest; He to Whose
existence every created thing clearly
points.
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(71) Al-Batin i.e.
(72) Al-Wali i.e.
(73) Al-Muta‘al i.e.
(74) Al-Barr i.e.
(75) At-Tawwab i.e.
(76) Al-Mun‘im i.e.
(77) Al-Muntaqim i.e.
(78) Al-‘Afuww i.e.
(79) Ar-Ra’uf i.e.
(80) Malikul-Mulk i.e.
(81) Al-Muqsit i.e.
(82) Al-Jami‘ i.e.
(83) Al-Ghaniyy i.e.
(84) Al-Mughni i.e.
(85) Al-Mani‘ i.e.
(86) Ad-Darr i.e.
(87) An-Nafi‘ i.e.
(88) An-Nur i.e.
(89) Al-Hadi i.e.
(90) Al-Badi‘ i.e.
(91) Al-Baqi i.e.
(92) Al-Warith i.e.
(93) Ar-Rashid i.e.
(94) As-Sabur i.e.
(95) Dhul-‘Arsh i.e.
(96) Dhul-Waqar i.e.

(97) Al-Mutakallim i.e.
(98) Ash-Shafi i.e.
(99) Al-Kafi i.e.
(100) Al-Ahad i.e.

The Hidden; He through Whom the
hidden reality of every thing is
revealed,
The Ruler
The Most High: The Possessor of
excellent attributes.
The Beneficent.
The
Oft-Returning
with
compassion; The Acceptor of
repentance.
The Bestower of favours.
The Awarder of appropriate
punishment; The Avenger.
The Effacer of sins.
The Compassionate.
The Lord of Sovereignty.
The Equitable.
The Gatherer; The Assembler.
The Self-Sufficient.
The Provider of the means of
sufficiency; The Enricher.
The Withholder, The Prohibitor.
The Inflictor of punishment.
The Benefactor.
The Light.
The Guide.
The Originator.
The Survivor.
The Inheritor.
The Director to the right way.
The Patient.
The Lord of the Throne.
The Possessor of staidness and
gravity; He Who does everything
with reason and to fulfil a certain
purpose.
The Speaker; He Who speaks to His
servants.
The Healer.
The Sufficient.
The Unique; The Lord of Unity.
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(101) Al-Wahid i.e.
(102) As-Samad i.e.
(103) Dhul-Jalal Wal-Ikram
i.e.

The One.
The Besought of all; The
Independent; The Everlasting.
The Lord of Majesty and Bounty.

Three Categories of Divine Attributes
These attributes are either expressly mentioned in the Quran or are
deducible from Quranic verses. A consideration of these attributes helps
visualize the plan of the spiritual universe which the Quran puts forward.
They may be roughly divided into three categories:
First, those that are peculiar to God and are not related in any way to His
creatures e.g. Al-Hayy––The Living; Al-Qadir––The Possessor of power and
authority; Al-Majid––The Glorious,
Secondly, those that are related to the creation of the universe and
indicate the relationship between God and His creatures and His attitude
towards them e.g. Al-Khaliq––The Creator; Al-Malik––The Sovereign, etc.
Thirdly, those that come into operation in consequence of the good or bad
actions of such of God’s creatures as are endowed with will e.g. Ar-Rahim–He
rewards the voluntary good actions of man abundantly and repeatedly; Malike-Yaumid-Din—The Master of the Day of Judgement; Al-‘Afuww—He
overlooks faults; Ar-Ra’uf—He is Compassionate etc.
Some of these attributes appear to be repetitions but on consideration one
finds fine distinctions between them. For instance, several of these attributes
relate to creation as Khaliqu Kulli Shai’in, Al-Badi’, Al-Fatir, Al-Khaliq, AlMu‘id, Al-Musawwir, Ar-Rabb. At first sight they appear to overlap but in fact
they signify different aspects.
Khaliqu Kulli Shai’in means that God has created all things and signifies
that He is also the Creator of matter and of souls. Some people believe that
God fashions but does not create. They do not, for instance, regard Him as the
Creator of matter or of souls; they believe that matter and souls are selfexisting and eternal like God Himself. If God had been described in the Quran
merely as the Creator, these people could have claimed that they too believe
in God as the Creator in the sense that He brings about the union of the body
and the soul and thus fashions and in a sense creates man. This interpretation
would have left the real meaning of the Quran in this respect in doubt. By
describing God as the Creator of all things, the Quran has enlarged the scope
of the attribute of creation, so as to include the creation of matter and souls.
Badi‘ signifies that God has planned and designed the system of the
universe and this system is not, therefore, accidental or copied from
somewhere else.
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Fatir means the One Who extracts something by breaking the shell. The
attribute Fatir, therefore, indicates that God has created matter with inherent
faculties of development and that in due season He breaks open the shell or
covering which confines the operation of these faculties and brings them into
operation. For instance, a seed possesses the faculty of growing into a plant or
a tree but this faculty comes into operation only at a certain season and under
certain conditions. When those conditions arise and that season arrives, the
seed begins to develop its faculty of growth. This attribute thus indicates that
God has created the universe in accordance with a set of laws and that all
sections of the universe continue to develop in accordance with those laws.
All the time certain parts of the universe go on traversing preparatory stages
and their inherent faculties come into play at certain seasons and then new
forms of life become perceptible.
The attribute of Khalq (creation) also signifies planning. Khaliq (Creator)
therefore also means that God has arranged all things in their proper order and
that the universe is controlled by a system.
Bari signifies that God starts different manifestations of creation and then
appoint laws in obedience to which the thing created goes on repeating and
multiplying its species. This is reinforced by the attribute Mu‘id, which
signifies repetition.
Musawwir signifies that God has given each created thing a shape which
is appropriate to its functions. This shows that the perfection of creation
consists not merely in endowing the thing created with appropriate faculties
but is achieved also by giving it appropriate shape.
Rabb signifies that God after creating goes on fostering the faculties of
created things by stages and thus leads them to perfection.
All these attributes thus signify different aspects of creation. In the same
way several other attributes which appear at first sight to be overlapping or
mere repetitions are in fact intended to signify very fine distinctions. Once the
significance of each attribute is clearly grasped, one is able to appreciate the
beauty and the glory of the spiritual universe that the Quran describes.
The New Testament makes little mention of the attributes of God. Neither
the Torah nor any other single scripture describes all these attributes. If,
however, all the Jewish scriptures are taken together, one finds mention in
them at different places of a good many of the attributes that we have set out
above, but even then all are not mentioned. It is commonly thought by
Muslims that God possesses 99 attributes. This idea is related to certain
Jewish traditions which are based upon the attributes of God mentioned in the
Jewish scriptures. The Quran makes mention of many more than the 103
attributes we have mentioned above but those we have not set out. In fact
many of the attributes of God, the operation of which is not connected with
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man, have not been mentioned in the Quran and it would therefore not be
right to assign any particular number to the attributes of God. Wherever in
Islamic literature any mention of a number is made in this connection it is
only in contrast to the Jewish claim and not for the purpose of expressing the
absolute reality.
The Vedas mention very few attributes of God and the same is the case
with the Zend Avesta. The truth is that as the Quran is the perfect Book and
contains complete guidance for all stages of spiritual development, it sets out
all the attributes of God the knowledge of which is necessary for man,
including those that have been mentioned in previous Scriptures and those
that have not been so mentioned.

Divine Attributes Not Contradictory
It is sometimes alleged that some of these attributes are inconsistent with
others. For instance, God is Merciful and yet He punishes. He is free from all
needs and yet He creates and makes provision for the guidance of mankind
which indicates a desire on His part to bring into existence man and other
creatures. Such criticism often originates in minds that are not given to deep
reflection. They do not realize that a large part of the real beauty of the
universe is due to its diversity and that what they regard as conflict and
inconsistency is evidence only of the richness of the pattern of the universe.
Everything in the universe moves within its appointed sphere and may be
regarded as a link in a huge chain.
It is true that God punishes, but this is done in accordance with His laws
regulating punishments and penalties. When the operation of these laws
demands the imposition of a penalty, God decrees punishment. As against this,
God has promulgated laws through which His attributes of mercy and
forgiveness find manifestation. When the operation of these laws necessitates
the exercise of the attribute of mercy or of forgiveness, that attribute comes
into operation. Thus at the same time His attribute of punishment manifests
itself in accordance with His laws in respect of one person and His attribute of
forgiveness or mercy or benevolence manifests itself in respect of another.
One person is born in manifestation of God’s attribute of creation and at the
same moment another person dies in manifestation of God’s attribute of
destruction. The question is generally asked why God causes people to die
when the Quran describes Him as Rabbul-‘Alamin, which means that God
creates and fosters and leads to perfection. This question indicates lack of
reflection on the part of the persons who put it. The Quran does not describe
God as the Rabb of this world alone but as the Rabb of all the worlds. Death
means translation from one universe to another. When a person is so
translated, the attribute of Rabubiyyat (creation and fostering) makes itself
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manifest in respect of that person in the universe to which he is translated.
Whatever exists in any universe is fostered under the attribute of Rabubiyyat.
If we are, however, to suppose that something has ceased to exist, then it has
ceased to be part of any universe and the question of the manifestation of the
attribute of Rabbul-‘Alamin (Creator, Sustainer and Fosterer of all the worlds)
in respect of that thing does not arise at all.
The Quran teaches that for the regulation and adjustment of the attributes
which affect mankind God has set in motion two laws. The first of these is:
"My mercy encompasses all things" (7:157); and the second is set out in the
verse: "What has happened to you that you expect not wisdom and staidness
from Allah" (71:14). The latter verse means that whatever God does is based
upon wisdom. One of the attributes of God mentioned in the Quran is the
Wise, which also indicates the same thing.
These two laws indicate that every manifestation of an attribute of God is
for the achievement of a definite purpose or object. They also show that
whenever there is a struggle between the laws demanding punishment and the
laws necessitating the exercise of mercy, the latter will prevail and
punishment will be subordinated to it. Contemplation of the operation of these
two laws fills the heart of a Muslim with the love of God which pervades the
whole of his being. A Muslim, for the purpose of creating love and devotion in
his heart towards God, is not under the necessity of doing violence to his
reason and of accepting the doctrine of Atonement and the crucifixion of a
human being who bore the burden of all sins. It is enough for him that the
Quran teaches that every manifestation of God’s attributes is governed by
wisdom and has a definite purpose and object and that, being human, if he is
on occasion guilty of a weakness or commits a fault and is then overtaken by
remorse and contrition and makes up his mind to eschew all manner of error
in the future, the love and forgiveness of God will completely cover him. This
knowledge melts his heart and it is dissolved in an ecstasy of love for God. A
Muslim realizes that though God is the Creator and the Sovereign, He
forgives the trespasses of His servants, overlooks their faults, and makes
every manner of provision for their advancement. When He imposes a
penalty, His object is not to inflict pain or to humiliate but to enable His erring
servants to reform themselves and to march forward along the paths of
progress. He realizes that God is ever ready to accept true repentance and
covers up the faults of His servants and through remorse and repentance wipes
them out altogether. He finds that God, Who is the Lord of Majesty and
Exaltation, hears the prayers of His servants and that His eagerness to draw
near to His servants is many times greater than the eagerness of His servants
to approach near to Him. Realizing all this, his heart is filled with the love of
God and he is driven towards Him in a paroxysm of love and devotion even
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greater than that which drives an infant to the arms of its mother; and God
too inclines towards such a servant of His with love and tenderness many
times greater than that of a mother who rushes to comfort her crying and
distressed child.

Man—the Centre of the Universe
The Quran teaches that God desired to bring into existence a universe
which should serve as a manifestation of His Majesty and His Light and that
this was the cause of the creation of the universe. It says that God created the
heavens and the earth in six periods. Before that God ruled over water. God’s
object in creating the heavens and the earth out of water was to bring into
existence a being endowed with the will to choose between good and evil.
These beings would pass through various trials and would seek to outstrip one
another in doing good and thus show which of them had attained to perfection
(11:8). This verse shows that before matter assumed its present form, it existed
in liquid shape, or, in other words, the creation of the material universe began
with a pure atom of hydrogen and that the universe was gradually developed
out of it. With regard to the pre-material stage the Quran says:
Do not the disbelievers see that the heavens and the earth were a closed
up mass, then We opened them out? And We made from water every
living thing. Will they not then believe? (21:31)
The verse purports to say that the heavens and the earth were at first an
amorphous mass and God then split them and formed them into a solar system
and from the beginning He has always created life out of water. The verse
indicates that the spiritual universe would also develop as the material
universe had developed. God, in accordance with the laws which He had set
in motion, split the mass of matter, and its scattered bits became the units of
the solar system. In the same way God brings about revolutions in the spiritual
universe. When the spiritual condition of mankind degenerates and the
spiritual atmosphere becomes dense and oppressive, God causes a light to
appear which causes a disturbance in the darkness and shakes it up and out of
this apparently lifeless mass a perpetually moving spiritual solar system is
created which begins to reach out from its centre and eventually embraces
whole countries or the whole earth, according to the impetus behind it. The
creation of the material universe starts from water; so also the spiritual
universe comes into life with heavenly water which is revelation.
According to the Quran, the universe passed from stage to stage till the
earth assumed a shape and developed properties which could sustain human
life. The Quran teaches that the creation of man was the ultimate object of the
creation of at least our solar system. When that stage arrived, God created
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man in the material universe so that he should become the manifestation of
divine attributes and should serve as a mirror to reflect the beautiful image of
God and should become the foundation of a spiritual universe. God’s creation
comprises millions of species. The Quran says: "None knows the hosts of thy
Lord but He" (74:32). Man, however, occupies a position of dignity and
honour among created beings for the reason that he serves as a mirror for the
attributes of God. That is why Muslim mystics have called man a microcosm,
meaning that man possesses the attributes of the whole of creation and may be
regarded as an epitome of the universe. As a survey map, though on a small
scale, indicates all features of the country which it depicts, in the same way
there are represented in the human body all the characteristics of the universe.
Man is, therefore, the axis or centre of the created universe. The Quran says
that the whole universe is created by God for the service of man and our
observation confirms that man rules over the whole of creation and that no
part of creation rules over him. He is no doubt affected by changes of climate,
by the light of the planets and the stars, by thunder and lightning, by storms
and blizzards, by epidemics and pestilences, but he is not in any way ruled by
these phenomena. Those that rule are often affected by those over whom they
rule and yet there is never any difficulty in determining who rules and who is
ruled. Thus though man is affected by the other parts of creation, he
nevertheless rules over them. He controls rivers, oceans, mountains, winds,
thunder, rain, herbs and medicines and is manifestly the central point of
creation or at least of that part of creation which is related to our universe.
God’s creation is vast and there may be worlds in existence of which we have
no knowledge. We cannot therefore speculate with regard to them.

The Culmination of Process of Evolution
The Quran, contrary to the accounts given in the Old and the New
Testaments, teaches that man was created through a gradual process. We have
adverted to this subject above and have cited Quranic authority for the
proposition we have stated. There is another verse in the Quran which shows
that the creation of man was the culmination of a gradual process and that it is
not correct to say that God formed man out of clay and breathed His spirit into
him. The Quran says: "And He has created you in different stages and
different forms" (71:15). That is to say, God has created man by making him
pass through stage after stage and condition after condition. According to the
Quran, therefore, man was not created suddenly at one stroke but as the result
of a gradual process. In the same way man’s intellectual development also
proceeded gradually. The Quran shows that human beings were in existence
before Adam but that they were not yet able to bear the responsibility of
revealed law. They lived in caves and in mountain fastnesses. It is for this
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reason that the Quran has called them by the name of jinn, which means
literally those that dwell out of sight. Some people have applied this word to
the genii of tales and fables, but the Quran does not support this interpretation.
It expressly states that when Adam and his people went out of the garden
(which again, according to the Quran, was a region of the earth and is not to
be confused with Paradise) God warned them against Iblis "who was one of
the jinn" and told them to be careful of him and his people as they would all
have to live together upon the earth wherein they would spend their spans of
existence and wherein they would die (7:26, 28). Again, addressing Adam and
his people and Iblis and his people God admonishes all of them to accept His
Prophets when they should appear among them from time to time (2:39). All
this shows that the jinn of the time of Adam and their leader Iblis were of the
human race. The genii of the fables do not live in company with men nor are
they in any other way connected with men. The Quran does not lend any
support to the idea of the Jinn of the fables. Those whom the Quran describes
as Jinn in connection with Adam were human beings who dwelt upon the
earth but whose mental faculties were not yet fully developed. When the stage
of the full development of the mental faculties of man was reached, God sent
His revelation to the most perfect man of that generation, namely, Adam. This
revelation was confined to a few social rules relating to the formation of a
society and the provision of food and other means of maintenance for it.
Those whose social sense was not yet fully developed refused to submit
themselves to Adam. God punished them and gave Adam victory over them.
For the future, God decreed that Prophets would continue to appear and those
who believed in them would identify themselves with Adam and his people
and those who rejected them would identify themselves with the jinn who had
opposed Adam. Each Prophet is raised to help forward the intellectual and
spiritual evolution of man. Those, who are opposed to the next stage of
evolution and are not willing to submit to the limitations and regulations
which God seeks to impose through His Prophet to help forward the process
of evolution, reject the Prophet.
In short, the Quran teaches that man’s physical creation and development
are the result of a process of evolution and in the same way his intellectual
development is also the result of a process of evolution. Adam was not the
first human being but was the first human being whose intellect was capable
of accepting and bearing the responsibility of revelation. The Quran nowhere
states that God desired to create man and therefore created Adam. The Quran
expressly states that God decided to appoint a "Vicegerent in the earth" and
appointed Adam. This shows that at the time of the appointment of Adam as
God’s Vicegerent on earth, there were human beings dwelling upon the earth
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but none of them had become the recipient of divine revelation since their
mental faculties were not yet fully developed. When the development of
human intellect arrived at the stage where man became capable of forming a
society and living in accordance with an organized system, God sent His
revelation to Adam, who possessed the most highly developed intellect in his
own age, and he thus became the first Prophet. He was not the first man but
the first Prophet, and the revelation received by him comprised a few clear
and simple social laws and a simple explanation of some of the divine
attributes.
At another place the Quran says: "And We did create you and then We
gave you shape and then said We to the angels, 'submit to Adam' " (7:12). The
verse means that God created man and then gave shape to his faculties and
then commanded the angels to bow down to Adam. This verse also clearly
shows that man had been in existence prior to the time of Adam. The
development of man’s intellectual faculties indicates that before the
appearance of Adam man had already passed through several stages of
evolution. The verse indicates that after man was created his faculties
developed from stage to stage and assumed different shapes and he began to
be distinguished from the other animal creation around him and when his
intellect was developed to a certain degree, Adam was created and God sent
His revelation to him.

The Object of Man’s Creation
The Quran teaches that man has been created to serve as a manifestation
of God’s attributes and to illustrate them in his life. It says, "And I have
created the jinn and men only that they may serve Me and receive the impress
of My attributes" (51:57). (As has already been explained the word jinn does
not mean some species of invisible creation but is intended to signify certain
classes of people). At another place the Quran says, "He it is Who made you
vicegerents in the earth. So he who disbelieves, will himself suffer the
consequences of his disbelief" (35:40). This means that if a man voluntarily
abdicates the position that God has assigned to him, he does not thereby in
any manner injure God but merely dislodges himself from a position of
honour and will suffer the consequences himself. These verses show that man
has been created to illustrate in his own life the attributes of God and that he is
the vicegerent of God upon earth. He is, thus, the central point of the material
universe. Since Prophets are raised for the reform of mankind and to remind
them of the object of their life and to guide them rightly towards its
achievement, they become in their spheres the centres for mankind. In other
words, man is the sun round which the material universe revolves and each of
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the Prophets is a sun round which the men, for whose guidance that Prophet is
sent, revolve.

Law of Nature and Law of Shari‘ah
The Quran shows that God has put into motion two kinds of laws for the
purpose of reminding man of his duties and of helping him along the path of
progress. One of these is the law of nature which is related to man’s material
progress. Since this law is not directly related to man’s spiritual advancement,
a contravention of this law results in material prejudice to man but does not
involve God’s displeasure or anger. The whole of the material universe is
invested with the appropriate impetus of this law and is impelled by it. No
direct revelation is made by God concerning the details of this law.
The second is the Law of Shari‘ah which regulates man’s spiritual
progress. A contravention of this law involves divine displeasure, for it is only
by conformity to this law that man can succeed in fulfilling the purpose for
which he has been created and contravention of this law arrests his progress
towards that objective. But every contravention of the Law of Shari‘ah has not
the effect of depriving a man altogether of his chances of achieving his
objective. The Quran teaches that the Law of Shari‘ah collectively helps a
man to attain spiritual purity and exaltation. Just as every contravention of the
law of nature does not involve a man in complete ruin and destruction nor
does every carelessness in the matter of diet induce disease, in the same way
not every contravention of the Law of Shari‘ah draws upon man the wrath of
God or deprives him of all chance of reaching his goal. The very object of the
Law of Shari‘ah is to help man to attain spiritual perfection. Where an
extensive system is designed to bring about a certain result, its failure in one
respect may be corrected or compensated for by its success in another and the
desired result may yet be achieved. The human body, for instance, is a
complex organization and human life depends for its healthy continuance
upon various factors like food, water, air, etc. On occasion one or more of
these factors become tainted but this does not necessarily result in the
organism becoming diseased. The defect produced by deficiency in one factor
may be overpowered by the healthy working of the other factors. The same is
the case with the Law of Shari‘ah. It comprises rules and principles which are
collectively designed for the spiritual advancement of man. Short of the
repudiation of the Kingdom of God or of the authority of His Prophets, any
defect that may be produced in human conduct by an error or weakness is
remediable. If the defect is serious, it can be remedied only through true
repentance and sincere prayer.
The Quran indicated that in addition to these two laws there are two other
laws which are constantly in operation, namely, the social law and the moral
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law. But these are in reality the extensions of the boundaries of the law of
nature and the Law of Shari‘ah. The moral law is the extension of the Law of
Shari‘ah and the social law is the extension of the law of nature and they act
and react upon each other to a large degree. Many rules of social law are
based upon morality and many rules of moral law are based upon sociology.
Since man has been intended to live as a member of society, he is in need of
both these sets of laws. The social law being a continuation, as it were, of the
law of nature, man has been permitted a very large choice in the framing of it.
The moral law being related to the Law of Shari‘ah, its fundamentals are
governed by that law, though some of its details are left to man’s choice. The
whole system of the universe runs on the basis of these laws. The law of
nature and the Law of Shari‘ah are both appointed by God and man has no
share in framing them. The social law and the moral law, however, are a
combination of divine commandments and human regulations, and in this
manner by associating human cooperation with the divine design the very best
guidance is furnished for the running of the universe. So long as these two
streams continue to run in parallel channels, the world goes on progressing in
peace and man is able to set up a beneficent system upon the earth which is in
accord with the Kingdom of God, but when these two streams begin to run in
opposite directions, or in other words, when human reason is diverted from
the course which runs parallel to divine guidance and is thus deprived of
divine blessing, the world becomes a prey to conflict and discord. It is then
ruled neither by God nor by man but becomes subject to the sway of satanic
forces; for man can claim to be human only so long as he follows divine
guidance. When he ceases to do that, he descends to the level of the brutes.
To enable man to attain nearness to God it was necessary to leave him
free to choose his course of action. The Quran teaches that man is free in one
sphere and is subject to compulsion in another. He is free in the matter of the
Law of Shari‘ah and has no choice where the operation of the law of nature is
concerned. He is subject to compulsion in this last sphere for the reason that
his spiritual progress is not directly related to the operation of the law of
nature. He has been given free choice of action in the sphere of the Law of
Shari‘ah inasmuch as he can become the object of divine favour and bounty
only by acting upon the Law of Shari‘ah and no reward can be earned unless
there is free choice in the matter of action. What a man is under compulsion to
do can earn him no reward.
The Quran recognizes that man’s spiritual welfare and progress is
affected by his material surroundings and to the extent to which it is so
affected limitations are placed upon his actions, but it also teaches that man’s
actions are appraised by God with reference to his background and
environment. For instance, if a millionaire spends a small fraction of his
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wealth in the service of humanity and a poor man possessing only the
equivalent of that small fraction spends the whole of it in the service of his
fellow beings, they will not, in the eyes of God, be entitled to an equal reward.
The millionaire devoted a thousandth or a hundred-thousandth part of his
wealth to the winning of the pleasure of God and the poor man gave his all for
that purpose. The reward earned by each will be in proportion to the sacrifice
made by each. God looks not to the volume of a man’s actions but appraises
them against their true background. He does not overlook the handicaps to
which a man is subject and which limit the scope of his actions nor the
conveniences which a man enjoys and which facilitate his actions.

Evolution of Spiritual Universe Completed in the Holy Prophet
We learn from the Quran that as the material universe has developed
gradually, a similar gradual process of development was prescribed for the
spiritual universe. That is why the perfect code of laws was not revealed at the
inception of the universe. Revelation was sent down to man in consonance
with the stage of development reached by him. Eventually man arrived at a
stage when he could bear the responsibility of the perfect Law of Shari‘ah.
God in His wisdom then caused to appear the most perfect human being in the
person of the Holy Prophet of Islam and revealed to him the perfect Law of
Shari‘ah and the Perfect Scripture. That perfect Law is Islam and that Perfect
Scripture is the Quran. The evolution of the spiritual universe was completed
in the person of the Holy Prophet. As man is the central point of the material
universe and the respective Prophets were the central points of the nations to
which and the ages for which they were sent, the Holy Prophet of Islam is the
central point for the whole of mankind. The plan of the universe, therefore,
put forward by the Quran is that the first central point of the universe is man.
In their different spheres mankind revolve around their respective Prophets,
the Prophets revolve around the Holy Prophet of Islam and he, in turn,
revolves round and leads the whole universe to God and the spiritual universe
is, thus, carried to its perfection.

Quran–the Perfect Scripture
It has already been stated that God has through His Prophets provided for
the progress and perfection of man by means of the Law of Shari‘ah, the
moral law and the social law. Since the Quran is the most perfect Scripture, it
deals with all these three laws. It sets out the Law of Shari‘ah and the moral
law in full and states the fundamental principles of the social law leaving the
rest of the field of social law to be developed and filled in by man himself. In
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the sphere of the moral law, the Quran lays down this fundamental principle
that it is the appropriate use of the natural faculties which constitutes high
moral qualities. The suppression or stultification of natural faculties or desires
is as much a moral offence as is complete submission to their domination. He
who seeks to kill his natural faculties or completely to suppress his natural
desires sets at defiance the law of nature. He whose mind is filled with, and
whose energies are devoted to, the fulfilment of his natural desires sets the
Law of Shari‘ah at defiance and is heading towards spiritual destruction. Both
courses are fatal to man’s development. Neither the law of nature nor the Law
of Shari‘ah can be defied with impunity. That is why the Quran teaches that
since all things are created for the service and benefit of man, their use is
permissible to him save that he is restrained from putting them to uses which
are definitely harmful. According to this principle, celibacy is viewed by
Islam not as a virtue but as a vice. In the same way abstention from the use of
clean articles of food, drink and dress is not a virtue but a vice, inasmuch as
restrictions like this amount to a defiance of the law of nature and ingratitude
in respect of divine bounties. It is equally a vice, however, to spend one’s time
wholly in the pursuit of these objects and to devote oneself completely to their
enjoyment, for in this way a man neglects the development of his soul, which
is the real object of human existence. As it is sinful for a man to go on
working incessantly and to abstain from all nourishment—for thereby he will
bring about his own death and will leave his work unfinished—in the same
way it is sinful for a man to devote himself entirely to the fulfilment of his
physical desires and to abstain from useful activities, for such a man spends
his life in the pursuit of the means and neglects the end. No end can be
achieved without the provision of means and appropriate means cannot be
created without keeping the true end in view.

Principles to Establish Social Order
To establish order in the social sphere and to give it a beneficent direction
the Quran has laid down the following principles:
(1) Absolute ownership vests in God alone and all things belong to Him.
(2) He has subjected everything to the control of man for the collective
benefit of the whole of mankind.
(3) Since the object of man’s existence is spiritual perfection, he must be
given a certain amount of freedom of choice in his actions and must be
provided with a field for his activities.
(4) Since the materials upon which human progress is based are the
common heritage of the whole of mankind, the produce of human labour must
be so distributed as to secure their proper share both to the individual and to
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the community.
(5) For the proper regulation of the human social system some person
must be entrusted with executive authority who must be elected as the result
of consultation among the members of the community over whom he is to
exercise authority. His function is not to frame laws but to enforce divine
laws.
(6) Keeping in view the possibility of diversity in the political systems of
different communities the Quran teaches that:
(a) In case of a dispute arising between any two or more political states
the others should combine to bring about a settlement of the dispute.
(b) If an amicable settlement is not arrived at between the parties to the
dispute, the remaining states should pronounce an equitable award with
reference to the matter which is the subject matter of the dispute.
(c) If either of the parties to the dispute refuses to accept the award or,
having accepted it, fails to give effect to it, the remaining States should
combine to persuade the recalcitrant State to accept the award in the interests
of international peace. If persuasion fails, they should compel the government
concerned by force to submit to the award.
(d) When the obdurate state has made its submission, the other
governments should refrain from going beyond the enforcement of the award
relating to the original dispute and should not seek to secure any advantages
for themselves, for this would lay the foundation of fresh disputes.
All this was prescribed by the Quran more than 1350 years ago. The
United Nations Organization has adopted some of these principles but is in
danger of failing in its purpose for neglecting others. The League of Nations
failed for the reason that it did not give effect to the Quranic principle that an
intransigent government should be compelled by force to submit to an
international decision or award. The United Nations Organization does not
appear to be anxious to secure that the powers that enforce a settlement should
not seek any advantage for themselves at the expense of the vanquished
nations and should confine their efforts to the enforcement of the settlement of
the dispute which gave rise to the conflict. It is feared, therefore, that the
United Nations Organization will experience the same fate which overtook the
League of Nations; for peace can only be established and maintained on the
principles laid down in the Quran.

Life after Death
The Quran teaches that on a man’s death his soul enters a new universe
and assumes a new body. That body is different from the physical body that is
adjusted to the requirements of this life. It is a new kind of spiritual body
possessing peculiar faculties for the perception of God’s beautiful attributes.
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Perfect souls will be admitted immediately to the state described as Paradise.
Those imperfectly developed in this life will encounter the state described as
Hell which is a state of healing for spiritual ills. As the process of healing is
completed in respect of each soul, it will attain Paradise; till eventually all
souls will have attained Paradise and the state of Hell will be altogether
terminated. All, having proceeded from God, will eventually revert to Him.
Their joys, their pleasures and their comforts will all be spiritual. The
remembrance and the love of God will be their nourishment and the vision of
God will be their highest reward. The Quran invites attention to this by saying
that the extremities of this universe are in the hands of God (79:45). This
means that the universe originated with God and will also terminate with Him.
That which has proceeded from God will revert to God, as Jesus said: "And
no man hath ascended up to heaven, but he that came down from heaven"
(John, 3:13).

Ahmad, the Promised Messiah
The Quran expounds the principle that, as the perfect code of spiritual
laws has been revealed through the Holy Prophet of Islam, no law-bearing
Prophet shall appear after him. The Quran is the last revealed Scripture and is
not liable to be superseded either wholly or in part by any subsequent
revelation. The spiritual universe will continue to be ruled by the Quran and
the Holy Prophet till the end of days. But man is liable to forget, is apt to fall
into error and is prone to rebel. To maintain the dominion of the Quran it was
necessary to provide a remedy for all these ills. Provision was necessary that
the forgetful may be reminded, the erring set right and the rebellious brought
to submission. We learn from the Quran that as in the material universe the
moon obtains light from the sun and illumines the earth when the light of the
sun is not directly available, in the same way men will continue to appear who
will obtain spiritual light from the Holy Prophet and will continue to illumine
the spiritual universe. These men, in accordance with the degree of the need
which they are designed to fulfil, will appear in the shape of Reformers, but in
the case of widespread disorder and mischief in the spiritual realm, would be
appointed as the Prophet’s subordinate, and in strict obedience to the Holy
Prophet. The Quran indicates at various places the appearance of one such
Prophet who would be the spiritual image of the Holy Prophet and whose
advent would be regarded as the advent of the Holy Prophet himself. In the
Traditions this image of the Holy Prophet has been given the name of Messiah
and the Quran also at one place indicates the applicability of this name to him
(43:58).
Another name mentioned in the traditions for this Prophet is Mahdi. Both
these names, however, are applicable to the same individual, though they
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express different capacities. The Gospels also refer to this second advent of
the Holy Prophet by holding out the promise of the second advent of Jesus.
The Signs mentioned in the earliest Scriptures and in the Quran which should
indicate the time of the advent of this Prophet have been fulfilled in this age
and it is a mighty proof of the truth of the Quran that, in accordance with the
prophecies made in it, a man was raised by God in this age who claimed to be
the spiritual image of the Holy Prophet and in whose advent the prophecies
contained in the Quran and other Scriptures were fulfilled. He explained that
God had raised him for the purpose of re-establishing the dominion of Islam
and to shed light upon the true teachings of the Quran. This claimant was the
late Hadrat Mirza Ghulam Ahmad, founder of the Ahmadiyya Movement.
Nearly 60 years ago he was informed through divine revelation that he had
been appointed to serve Islam and the Holy Prophet and to work for the
exaltation of God’s name in the universe. He was told that God had conferred
upon him the dignity of prophethood with this proviso that he would continue
to be a perfect follower of the Holy Prophet and of the Quran and that the
revelation which was vouchsafed to him would be subordinate to the Quran
and would contain no new Law. One of his revelations was, "Every blessing is
from Muhammad and blessed is he who has taught," i.e. the Holy Prophet,
"and blessed is he who has learnt," i.e. Ahmad, who was the recipient of this
revelation (Haqiqatul-Wahi). Again, he received a revelation: "A Warner has
appeared in the world but the world did not accept him. God will, however,
accept him and will establish his truth through mighty convulsions" (Barahine-Ahmadiyyah). In the terminology of the Quran a warner means a Prophet
and in one version of this revelation received by the founder of the
Ahmadiyya Movement the word used in place of "Warner" was Prophet (Aik
Ghalati ka Izalah). His function was to bring man face to face with his Maker
in this age of darkness and sow the seed of spiritual advancement in this
material world through fresh Signs and revelations. When he first announced
his claim he was alone and had no companion. He appeared in a small village
of about 1,400 or 1,500 inhabitants which possessed no modern facility in the
shape of a post-office, telegraph office or railway station. He announced then
that God would establish his truth through mighty Signs and that his name
would be carried to the farthest ends of the earth. In addition to the
announcement that the Movement founded by him would be firmly
established and would flourish and expand and that his followers would attain
nearness to God, he further announced that within nine years of the date of the
announcement a son would be born to him through whom many of his
prophecies would be fulfilled and whose name would be carried to the ends of
the earth. He would rapidly advance from success to success and would be
blessed with the Holy Spirit. When Ahmad published his claims and the
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revelations received by him, he encountered a severe storm of opposition from
all quarters and all communities. Hindus, Muslims, Sikhs and Christians all
combined in opposition to him and resolved to compass his ruin. This
opposition was in itself an indication that the founder of the Ahmadiyya
Movement was divinely inspired, for such universal opposition is normally
encountered only by true Prophets. In spite of the fact that he was alone and
was opposed by all communities, God began to strengthen his voice and by
ones and twos people began to believe in him. Gradually his followers spread
in the Punjab and then through the other provinces of India and even outside.

The Messiah’s Promised Son
When the founder of the Ahmadiyya Movement died in 1908, his
opponents declared that the Movement would die a natural death. The
Ahmadiyya Community, however, gathered, in accordance with Islamic
principles, to elect the late Maulawi Nur-ud-Din as the First Khalifah. During
the First Khilafat some members of the Community who had been affected by
Western ideas began to be critical of the institution of Khilafat. Their views
found some support among a certain section of the Community with the result
that when Maulawi Nur-ud-Din died in 1914, a vigorous and concerted effort
was made by this section to abolish the institution of Khilafat altogether. I,
who am the son of Ahmad, the Promised Messiah and founder of the
Ahmadiyya Movement, was then only twenty-five years of age and was
utterly devoid of all material resources. The executive organization of the
Community was dominated by the section who had revolted against the
institution of Khilafat. A very large majority of those members of the
Community who were then present in Qadian and who were described as a
mob by those who were in revolt against the Khilafat, were determined that
they would maintain the institution in accordance with the principles laid
down in the Quran and they insisted that I should take upon myself the
burdens and responsibilities of the office of Khalifah. In these circumstances I
agreed to accept the allegiance of the Community as the Second Khalifah and
in that capacity began to serve the Community, Islam and humanity. Since the
majority of those who were regarded as holders of leading positions in the
Community were opposed to the institution of Khilafat, the Community was
faced with a crisis. Outsiders began to speculate that the dissolution of the
Community and its disintegration was a matter of only a few days. At that
time God revealed to me that he would succour me and give me victory and
create dissension among the ranks of my powerful opponents and would break
them. A great miracle then came to pass. The majority of those who were
regarded as the educated and experienced section of the Community deserted
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it in the hour of its trial. Those who were regarded as men of substance and
influence withdrew from it. Those who were looked upon as the intellect of
the Community were cut off from it. Those who had revolted from the
Khilafat began to proclaim that since the direction of the affairs of the
Community had been committed into the hands of an inexperienced youth, the
Movement would soon disintegrate. But the decrees of Him, Who had
revealed the Quran and Who is the Author of the spiritual universe in
accordance with the laws of which the world is progressing and Who had
revealed to Ahmad, the Promised Messiah and Mahdi, that within nine years
from 1884 he would be blessed with a son who would, under the Grace and
Mercy of God, be known unto the ends of the earth and who would through
the propagation of Islam become the instrument of the release of those held in
bondage and of bringing into life those that were spiritually dead, were
fulfilled and His word was exalted. Every day that dawned brought with it
fresh factors that contributed to my success and every day that departed left
behind elements that hastened the failure of my opponents. God thus made me
the instrument of the spread of the Ahmadiyya Movement in all parts of the
earth. At each step He has blessed me with His guidance and on numerous
occasions He has honoured me with His revelation. Then the day arrived
when He revealed to me that I was the Promised Son, the tidings of whose
advent had been proclaimed by the Promised Messiah in 1884, five years
before my birth. From that day the volume of God’s support and succour
began to swell even faster and today Ahmadiyya Missionaries are fighting the
battles of Islam in every continent. The Quran, which had become like a
closed book in the hands of the Muslims, has again been made an open book
for us by God through the blessings of the Holy Prophet and the
instrumentality of the Promised Messiah. Fresh sources of knowledge are
revealed to us through it. Whenever any teaching or doctrine contained in the
Quran is made the target of criticism on the basis of some new scientific
development, God reveals to me the true answer contained in the Quran. We
have been chosen as the instrument for elevating the banner of the dominion
of the Quran. Deriving faith and certainty from the words and the revelations
of God, we are demonstrating the superiority of the Quran to the world.
Compared with the resources of the world our resources are pitiful. Yet we are
assured that in spite of the severest opposition, the dominion of the Quran will
be firmly established. The sun may move out of its course, the stars may leave
their appointed places, the earth may stop in its revolution, but nothing and
nobody can now obstruct the victory of Islam and the Holy Prophet. The
dominion of the Quran will be established once more. Men will turn away
from the worship of other men and of gods which they have fashioned with
their own hands and will bow down in worship to the One God. In spite of the
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fact that the trend of human society appears to be in directions opposed to the
teachings of the Quran, the Kingdom of Islam will be established again and so
firmly that men will find it impossible to shake its foundations. God has sown
a beneficent seed in the wilderness of the world that has been laid waste by
Satan, and I proclaim that this seed will germinate and shoot up in the form of
a tree which will spread and bring forth abundant fruit. The souls that aspire
to soar high and are animated by longing to be united with God shall one day
be roused and weaned from dreams of material prosperity and will be inspired
with a passion to alight on the branches of this tree. All disorder shall then
disappear and all travail shall be brought to an end. God’s Kingdom shall be
re-established on earth and God’s love shall again become man’s most
valuable treasure. This revolution shall usher in an era of peace and order. All
efforts to bring peace to the world and to remove disorder which are at
variance with these principles shall be brought to nought.

Translations into other Languages
The Quran directed the Prophet to carry on his greatest struggle with the
help of the Quran, which was the most effective weapon for this purpose
(25:53). It is in pursuance of this direction of the Quran that this volume of the
English Translation is being published. It is expected that the publication of
the remaining portion of the English Translation will not be long delayed.
Besides the English Translation, translations in the following seven European
languages have been completed and will be published as soon as post-war
restrictions permit: Russian, German, Dutch, French, Italian, Portuguese and
Spanish. Thereafter it is hoped that this series will be continued till it
comprises translations into all the principal languages. A translation into
Swahili is already under preparation.
Missions of the Ahmadiyya Movement have been established in various
parts of the world for the purpose of the propagation of Islam and the
exposition of the teachings of the Quran. There is a central Mission in
England and Missions are also working in France, Spain, Italy and
Switzerland. On the American continent, there are Missions in U.S.A. and the
Argentine and plans are being pushed forward for opening Missions in
Canada and Brazil. Missions have been established in all the countries of
British West Africa and ten Missionaries are working in different parts of
British East Africa. Missionary activities are also being carried on in Egypt,
Sudan and Abyssinia. There are Missions in Palestine, Syria and Iran in the
Middle East, and in Malaya, Java, Sumatra and Borneo in South East Asia.
We believe that these translations and Missions will inaugurate a successful
campaign for the triumph of Islam, for not only are our efforts directed
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towards carrying into effect that which has already been decreed by God, but
have been undertaken in obedience to God’s command.
In addition to offering this intellectual gift we invite the attention of all
lovers of truth, to whatever religion they might profess allegiance, to the
golden principle that a tree is known by its fruit. The Quran yields its fruits in
every age and those who are devoted to it become the recipients of divine
revelation and God manifests His powers through them. Why should we not,
in our search for the truth, seek assistance not only from reason and reflection
but also from our observation of the fruits that other Scriptures yield? The
world would be materially assisted in its search for truth if Christians could
persuade the Pope or other high Church dignitaries to put forward the
revelations received by them as against those received by me for the purpose
of determining which of them are true manifestations of God’s power and
knowledge. The Pope and other ecclesiastics whose predecessors, in defiance
of the pacific teachings of Jesus, were ever eager to incite Christendom to
undertake Crusades against Muslim States, should be only too eager to
embrace the opportunity of participating in this spiritual crusade. If they were
inclined to accept, or could be persuaded by their followers to accept, this
invitation, it might prove an effective means for healing the spiritual ills from
which mankind has so long suffered. The Majesty and Power of God would
then manifest itself in an extraordinary manner and would help to establish the
faith of man and guide his spiritual development,
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I also desire to state that since I was a pupil of the late Maulawi Nur-udDin, Khalifatul-Masih I, a good deal of what I acquired from him is reflected
in the Explanatory Notes. Thus these Notes are, in fact, based upon the
interpretation of the Quran by the Promised Messiah, the First Khalifah and
myself. Since God had anointed the Promised Messiah with His Spirit and had
honoured him by bestowing upon him such knowledge as was requisite for the
development of this and succeeding generations, I trust that this commentary
will serve to heal many of their ills. By means of it the blind shall see, the
deaf shall hear, the dumb shall speak, the lame and the halt shall walk, and
God’s angels shall so bless it that it shall succeed in fulfilling the object for
which it is being published. Do Thou, o Lord, ordain that it be so!
QADIAN,
28th February, 1947.
MIRZA BASHIR-UD-DIN MAHMUD AHMAD
6th Rabi‘uth-Thani, 1366.
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CHAPTER 1
AL-FĀTIHAH
(Revealed before Hijrah)
Place and Time of Revelation
As reported by many traditionists, the whole of this chapter was
revealed at Mecca, and formed part of the Muslim prayers since the very
beginning. The chapter has been referred to in the Quranic verse, We have
indeed given thee the seven oft-repeated verses and the Great Quran (15:88),
which was admittedly revealed at Mecca. According to some reports, the
chapter was also revealed a second time at Medina. The time of its first
revelation, however, must be placed very early in the Prophet’s career.
Names of this Chapter and their Significance
The best-known name of this short chapter, i.e. Fatihatul-Kitab (the
Opening Chapter of the Book), is reported on the authority of several reliable
traditionists (Tirmidhi & Muslim). The name was later abbreviated into Surah
Al-Fatihah, or simply Al-Fatihah.
The chapter has been called by quite a number of names, out of which
the following ten are more authentic: Al-Fatihah, As-Salat, Al-Hamd, UmmulQur’an, Al-Qur’anul-‘Azim, As-Sab‘al-Mathani, Ummul-Kitab, Ash-Shifa’,
Ar-Ruqiyyah and Al-Kanz.
These names throw a flood of light upon the extensive import of the
chapter.
The name Fatihatul-Kitab (the Opening Chapter of the Book) implies
that the chapter is to be placed in the beginning of the Quran and that it serves
as a key to its meaning.
As-Salat (the Prayer) signifies that the chapter forms a perfect prayer
and is an integral part of the institutional prayers of Islam.
Al-Hamd (the Praise) signifies that the chapter brings to light the lofty
purpose of man’s creation and teaches that the relation of God to man is one
of grace and mercy.
Ummul-Qur’an (Mother of the Quran) signifies that the chapter
contains the essence of the whole of the Quran, providing man in a nutshell
with all the knowledge that has a bearing on his moral and spiritual welfare.
Al-Qur’anul-‘Azim (the Great Quran) signifies that although the
chapter is known as the Ummul-Kitab and Ummul-Qur’an, it is nevertheless a
part of the Quran and not separate from it, as has been supposed by some.
As-Sab‘al-Mathani (the Oft-repeated Seven Verses) signifies that the
seven short verses of the chapter virtually answer all the spiritual needs of
man. It also signifies that the chapter must be repeated in every rak‘at of
Prayer.
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Ummul-Kitab (Mother of the Book) signifies that the prayer contained
in the chapter has been the cause of the revelation of the Quranic dispensation.
Ash-Shifa’ (the Cure) signifies that it provides remedy for all doubts
and misgivings.
Ar-Ruqiyyah (the Charm) signifies that the chapter is not only a prayer
to ward off disease but also provides protection against the Satan and his
followers and strengthens the heart of man against them.
Al-Kanz (the Treasure) signifies that the chapter is an unlimited
treasure of knowledge.
Al-Fatihah referred to in a Prophecy of the New Testament
The best-known name of the chapter, however, is Al-Fatihah. It is
interesting to note that this very name occurs in a New Testament prophecy. In
Rev. 10:1-2 it is written: "I saw another mighty angel come down from
heaven...and he had in his hand a little book open: and he set his right foot
upon the sea, and his left foot on the earth." The Hebrew word for open is
fatoah which is the same as the Arabic word fatihah. Revelation 10:3 states:
"…And when he [the angel] had cried, seven thunders uttered their voices."
The seven thunders represent the seven verses of this chapter. Christian
scholars admit that the prophecy refers to the second advent of Jesus Christ,
and this has been established by actual facts. The Holy Founder of the
Ahmadiyya Movement, Hadrat Mirza Ghulam Ahmad—who claimed to have
fulfilled the prophecy relating to the second advent of Jesus—constantly had
in his hands the little chapter Al-Fatihah, and wrote several commentaries on
it. He deduced arguments of his truth from its contents, often referred to it in
his speeches and writings, and always used it as a model prayer, exhorting his
disciples to do the same. He deduced from the seven short verses of this
chapter truths which were previously unknown. It was as if the chapter had
been a sealed book until its treasures were discovered by Hadrat Ahmad. Thus
was fulfilled the prophecy contained in Rev. 10:4: "And when the seven
thunders had uttered their voices, I was about to write: and I heard a voice
from heaven saying unto me, Seal up those things which the seven thunders
uttered, and write them not." This prophecy referred to the fact that the
Fatoah or Al-Fatihah would, for a time, remain a closed book, but a time
would come when it would become open and manifest.
Subject Matter
This chapter contains the essence of the entire Quranic teaching. It
comprises, in outline, all the subjects dealt with at length in the body of the
Quran. The chapter starts with a description of the fundamental attributes of
God which is the pivot around which all the other divine attributes revolve,
and is the basis of the operation of the universe and of the relations between
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God and man. Rabb (the Creator, Sustainer and Developer), Rahman (the
Gracious), Rahim (the Merciful) and Malik-e-Yaumid-Din (Master of the Day
of Judgement)—these attributes signify that after creating man God endowed
him with the best capacities and capabilities, and provided the means and
material needed for his physical, social, moral and spiritual development.
Further, He made a provision that all labours and endeavours of man should
have an ample reward.
The chapter goes on to say that man has been created for ‘Ibadah, i.e.
the worship of God and the attainment of His nearness, and that he constantly
needs His help for the fulfilment of this supreme object of his creation.
Then we have a comprehensive prayer in which all the urges of the
human soul find full expression. The prayer teaches us that we should always
seek and invoke the assistance of God that He may provide us with the means
required for our success in this life and the life to come. And as man is apt to
derive strength and encouragement from the good example of those noble and
great souls who led successful lives in the past, he is taught to pray that just as
by God’s help and assistance those righteous and God-fearing people achieved
the object of their life, and their labours were crowned with success, God
should open up for him also avenues of moral and spiritual progress.
Finally, the prayer contains a warning that after having been led to the
right path, man sometimes strays away from it, loses sight of his goal, and
becomes estranged from his Creator. We are taught to remain always on our
guard and constantly seek God’s protection against any possible estrangement
from Him.
This is the subject which is put in a nutshell in Al-Fatihah, and this is
the subject with which the Quran deals fully and comprehensively, citing
numerous examples for the guidance of the reader.
Relation to the Rest of the Quran
The chapter is an introduction to the Quran. It is an epitome of the
whole Book. Thus, at the very beginning of his study, the reader knows in
broad outline the subjects he should expect to find in the Quran. The Holy
Prophet is reported to have said that the chapter Al-Fatihah is the most
important of the chapters of the Quran (Bukhari).
A Prayer that Must Precede the Recitation of the Quran
Muslims are bidden always to begin the reading of the Holy Book with
a short prayer, soliciting God’s protection against Satan. God says in 16:99:
When thou recitest the Quran, seek refuge with Allah from Satan, the rejected.
Here, refuge or protection implies: (1) that no evil should befall us; (2) that no
good should escape us; and (3) that after we have attained goodness, we may
not relapse into evil.
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Thus, by seeking the protection of God while reciting the Quran we pray,
firstly, that we may not miss any teaching of the Quran through weakness or
negligence or in consequence of our sins, or under the influence of evil
company; secondly, that we may not fail to correctly understand it any
teaching of the Quran; thirdly, that, having understood it, we may not relapse
into ignorance. The prescribed words for the prayer are: باّلل من الشیطان الرجیم
اعوذ ٰ ه
"I seek refuge with Allah from Satan, the rejected," which must precede every
recitation of the Quran.
The Meaning and Significance of the Word Surah
A chapter of the Quran, and there are 114 of them, is called a Surah.
The word Surah rendered into English as 'chapter' means: (1) rank and
eminence; (2) a mark or sign; (3) an elevated and beautiful edifice; and
(4) something full and complete (Aqrab & Qurtubi). The chapters of the
Quran are called Surahs because, (a) one is exalted in rank by reading them
and attains through them eminence; (b) they serve as marks for the beginning
and the end of the different subjects dealt with in the Quran; (c) they are each
like a noble spiritual edifice, and (d) each of them contains a complete theme.
The name Surah for such a division has been used by the Quran itself
as in 2:24 and 24:2. It has been used in Hadith also. Says the Holy Prophet:
"Just now a Surah has been revealed to me and it runs as follows" (Muslim).
From this, it is clear that the name Surah for a division of the Quran has been
in use from the very beginning and is not a later innovation.
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(AL-FATIHAH)
1. In the name of Allah, the
Gracious, the Merciful.1
a

a

Placed before every chapter except ch.9; also in 27:31. See also 96:2.

language, the word Allah is never
used for any other thing or being. No
other language has a distinctive name
for the Supreme Being. The names
found in other languages are all
attributive or descriptive and are
often used in the plural, but the word
"Allah" is never used in the plural
number. It is a simple substantive, not
derived. It is never used as a
qualifying word. Hence, in the
absence of a parallel word in the
English language, the original name
"Allah" has been retained throughout
the translation.
This view is corroborated by
eminent authorities of the Arabic
language. Lane says: "اّلله
ٰ (Allah)
according to the most correct of the
opinions respecting it is a proper
name, applied to the Being, Who
exists necessarily by Himself,
comprising all the attributes of
perfection, the ( الal) being inseparable from it" (Arabic-English
Lexicon). For a fuller discussion of
the word 'Allah,' the reader is referred
to Tafsir-e-Kabir by Hadrat Mirza
Bashir-ud-Din Mahmud Ahmad,
Head of the Ahmadiyya Community.
الرمحن
(Gracious)
and
الرحیم
(Merciful) are both derived from the
same root  رحمmeaning, he showed
mercy; he was kind and good; he

1. Important Words:
ب
(in)
occurring
here
in
combination with  اسمis a particle
used to convey a number of
meanings, the one more applicable
here being that of 'with'. The
compound word  بسمtherefore would
mean 'with the name of.' According to
the Arab usage, the words iqra’ or
aqra’u or naqra’u or ishra’ or
ashra‘u or nashra‘u would be taken
to be understood before اّلل
بسم ٰ ه. The
expression اّلل
 بسم ه ٰ هwould thus mean
'begin with the name of Allah' or
'recite with the name of Allah,' or 'I or
we begin with the name of Allah.' or
'I or we recite with the name of
Allah.' In the translation the words
 بسم ه ٰ هhave been rendered as "in the
اّلل
name of Allah", which is a more
familiar form (Lane).
( اسمname), which is derived either
from ( وسمa mark) or ( مسوheight),
means a name or attribute (Aqrab).
Here it is used in both senses; for,
firstly, it refers to 'Allah' which is the
personal name of God; and, secondly,
it refers to Ar-Rahman (Gracious) and
Ar-Rahim (Merciful) which are His
attributive names.
اّلله
ٰ (Allah) is the name of the
Supreme Being, Who is the sole
possessor of all perfect attributes and
is free from all defects. In the Arabic
5
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God’s attribute of  الرمحنprovides man
with material for his works in this
life, whereas His attribute of الرحیم
brings about results in the life to
come.
The abundance of everything which
we enjoy in this life, which is indeed
all a favour of God, is provided for us
before we do anything to deserve it or
even before we are born, while the
blessings in store for us in the life to
come will be given to us as a reward
of our actions. This shows that  الرمحنis
the Bestower of gifts which precede
our birth, while  الرحیمis the giver of
blessings which follow our deeds as
their reward.

forgave. The word  رمحةcombines the
idea of  رقةi.e. 'tenderness' and احسان
i.e. 'goodness' (Mufradat).  الرمحنis in
the measure of  فعالنand  الرحیمin the
measure of فعیل. According to the
rules of the Arabic language, the
larger the number of letters added to
the root word, the more extensive or
more intensive does the meaning
become (Kashshaf). The measure of
 فعالنthus conveys the idea of fullness
and extensiveness, while the measure
of  فعیلdenotes the idea of repetition
and giving liberal reward to those
who deserve it (Muhit). Thus the
word  الرمحنwould denote "mercy
comprehending the entire universe,"
whereas the word  الرحیمwould denote
"a mercy limited in its scope but
shown repeatedly".
In view of the above,  الرمحانis One
Who shows mercy gratuitously and
extensively to all creation without
regard to effort or work, and  الرحیمis
One Who shows mercy in response
to, and as a result of, the actions of
man but shows it liberally and
repeatedly. The former is applicable
only to God, while the latter is
applied to man also. The former
extends not only to the believers and
unbelievers but to the whole creation;
the latter applies mostly to the
believers. The Holy Prophet is
reported to have said: الرمحان رمحان الدنیا و
 الرحیم هرحیم هآالخرةi.e. the attribute الرمحن
generally pertains to this life, while
the attribute  الرحیمgenerally pertains
to the life to come (Muhit), meaning
that as this world is mostly the world
of actions and the next a world where
actions will be particularly rewarded,

Commentary:
(i) The verse اّلل الرمحن الرحیم
 بسم ٰ هis the
first verse of every chapter of the
Quran, except the chapter Bara’ah,
which, however, is not an independent chapter but a continuation of the
chapter Anfal. There is a saying
reported by Ibn ‘Abbas to the effect
that whenever any new chapter was
revealed, Bismillah was the first verse
to be revealed, and without Bismillah
the Holy Prophet did not know that a
new chapter had begun (Dawud).
This hadith goes to prove that (1) the
verse Bismillah is part of the Quran
and not something supernumerary
and (2) that the chapter Bara’at is not
an independent chapter. It also refutes
the belief expressed by some that
Bismillah is a part only of Al-Fatihah
and not of all the Quranic chapters.
Such views are further refuted by the
hadith in which the Holy Prophet is
reported to have said, definitely, that
the verse Bismillah is a part of all the
6
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Quranic chapters (Bukhari & Qutni).
(ii) The Holy Prophet attached great
importance to the verse Bismillah. He
is reported to have said that any
important work which is done
without reciting Bismillah is apt to
prove devoid of God’s blessings.
Thus, it is a general practice among
Muslims to commence every work
with a recital of this prayer.
(iii) The place of this verse in the
beginning of every chapter has the
following significance:
1. The Quran is a treasure of divine
knowledge to which access cannot be
had without the special favour of
God. In 56:80 God says regarding the
Quran: None shall touch it except
those who are purified, meaning that
except the favoured ones who have
been purified by the hand of God,
none shall grasp the deeper meaning
of the Quran. Thus Bismillah has
been placed at the beginning of each
chapter to remind the reader that in
order to have access to and benefit
from the treasures of divine
knowledge contained in the Quran, he
should not only approach it with pure
motives but also constantly invoke
the help of God and try to lead a
righteous life.
2. In the Old Testament (Deut.
18:18, 19) we read: "I will raise them
(the Israelites) up a prophet from
among their brethren, like unto thee
(Moses), and I will put my words in
his mouth, and he shall speak unto
them all that I shall command him.
And it shall come to pass, that
whosoever will not hearken unto my
words which he shall speak in my
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name, I will require it of him." As the
Holy Prophet of Islam was raised in
the likeness of Moses (Quran, 73:16),
so in fulfilment of the above
prophecy God so ordained that each
time a new Surah was revealed, it
was begun by the words: In the name
of Allah. This meant that every
chapter of the Quran, i.e. every new
proclamation made by God through
the Holy Prophet, should commence
with this verse so that on the one
hand the prophecy made by Moses
might be fulfilled and on the other,
there might be a constant repetition of
the warning to the Jews and
Christians that if they hearkened not
to the words of the new Prophet, they
would be answerable to God.
3. In the Old Testament, we also
read: "But the prophet, which shall
presume to speak a word in my name,
which I have not commanded him to
speak, or that shall speak in the name
of other gods, even that prophet shall
die" (Deut. 18:20). The verse
Bismillah (in the name of God) has,
therefore, been placed at the
beginning of every chapter of the
Quran so that the fact might be
brought home to the Jews and
Christians in particular and to other
peoples in general that the success
which attended the career of the Holy
Prophet was a positive proof of the
fact that all that he spoke was spoken
by the command of God; for if it had
been otherwise, he would surely have
met with early destruction. The verse
Bismillah is thus a standing challenge
to the Jews and Christians, and every
time it is repeated at the head of a
chapter it serves as an argument for
7
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the truth of the Holy Prophet. This
result could not have been attained if
the verse had been put only in the
beginning of the Quran.
4. The verse Bismillah placed before
every chapter of the Quran also serves
another important purpose. It is a key
to the meaning of each individual
chapter. This is so because all questions
affecting moral and spiritual matters
are related in one way or another with
these fundamental divine attributes:
Rahmaniyyat (grace) and Rahimiyyat
(mercy). Thus each chapter is, in fact, a
detailed exposition of some aspect of
the divine attributes mentioned in the
verse.
(iv) Some Christian writers have
raised the objection that the formula
of Bismillah has been borrowed from
earlier Scriptures, insinuating that it
cannot therefore be of Divine origin.
Wherry, in his commentary has
expressed the opinion that it has been
borrowed from the Zend-Avesta
where it has the form:
 بنام ایزد خبشائنده وخبشائش گرi.e. With the
name of God, Forgiving, Kind. A
similar objection has been raised by
Sale.
Rodwell,
however,
has
expressed the opinion that the Quran
borrowed the formula from the Jews,
among whom it was in vogue and
from whom its use was borrowed by
pre-Islamic Arabs. Both these
criticisms are wrong and beside the
point; for firstly it has never been
claimed by the Muslims that the
formula in this or similar form was
not known before the revelation of
the Quran; secondly it is wrong to
argue that the formula could not be of

Divine origin even if it was
sometimes used by the pre-Islamic
peoples in an identical or similar
form before its revelation in the
Quran. As a matter of fact, the Quran
itself states that Solomon used the
phrase in his letter to the Queen of
Sheba (27:31). What Muslims
claim—and this claim has never been
refuted—is that the Quran was the
first Scripture to use the formula in
the way it did [see (iii) above]. It is
also wrong to say that the formula
was in common vogue among preIslamic Arabs, for it is well known
that Arabs had an aversion to the use
of the name Ar-Rahman for God.
Again, if such formulae for the praise
of God were known before, it only
goes to corroborate the truth of the
Quranic teaching that there has not
been a people to whom a Teacher has
not been sent (35:25), and that the
Quran is a repository of all permanent
truths contained in the previous
Books (98:4). It adds much more, of
course, and, whatever it adopts, it
improves its form or use or both.
(v) It has been asked why the word
( اسمname) has been used before the
word اّلل
ٰه
(Allah) in the verse
Bismillah. This may be explained in a
number of ways:
1. In the Arabic language the
particle  بis used not only to signify
connection or invoke help, but also in
swearing. So if the word  اسمhad been
dropped, the phrase باّلل
( ٰ هbillah) might
have meant "I swear by Allah." The
introduction of ( اسمname) removes
this ambiguity.
2. God being the source of all
8
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2. aAll praise belongs to Allah,
Lord of all the worlds,2
a

6:2; 6:46; 10:11; 18:2; 29:64; 30:19; 31:26; 34:2; 35:2; 37:183; 39:76; 45:37.

draw attention to the prophecy of
Moses (Deut. 18:18-20) to which
reference has already been made.

goodness, even the invoking of His
names proves a blessing. Says the
Quran (55:79): Blessed be the name
of thy Lord, the Owner of Majesty
and Honour. The Holy Prophet
sometimes healed people by invoking
the various names of God. Therefore,
the word ( اسمname) has been added
in order to remind the Faithful that to
remember the names of God is to
merit a blessing.
3. The use of the word "name"
further indicates that God is hidden
and can be known only through His
names, i.e. attributes. By reciting
Bismillah, a believer seeks the help
of God through His attributes of
Ar-Rahman and Ar-Rahim.
4. Again, the inner meanings of the
Quran are a guarded treasure and
nobody can have access to them,
except under proper authority. The
person who begins a recitation with
the formula, In the name of Allah,
says, as it were, to the guardian
angels of this spiritual treasure, "I am
approaching it in the name of Allah,
so open to me the treasures of the
inner meanings of the Quran." To the
one who approaches the Quran in
such a spirit, the treasures will indeed
be opened. The verse, None shall
touch it except those who are purified
(56:80), likewise, shows that only the
pure in spirit can find access to the
deep secrets of the Quran.
5. Another reason for introducing
the word "name" in Bismillah is to

2. Important Words:
( الAl) is more or less like the
definite article 'the' of the English
language. It is used to convey a
number of senses one of which is that
of totality. So  احلمدwould mean, all
kinds of praise.
( محدpraise). They say  محدهi.e. he
praised him. Thus  محدmeans 'praise'.
There are four words in Arabic which
are used, in varying significance, in
the sense of praise or thankfulness;
viz. شکر, ثنا,  مدحand محد. Of these God
has here chosen the last. Shukr, when
used
about
man,
expresses
recognition of and thankfulness for
benefits received, whereas Hamd not
only embodies the idea of
thankfulness but also makes reference
to the intrinsic qualities of the object
of praise. Thana indicates an idea of
publicity, the root meaning of the
word being repetition. The emphasis
in Thana is more on publicity than on
personal experience. Madh gives a
somewhat similar meaning as Hamd
but whereas Madh may be false,
Hamd is always true. Says the Holy
Prophet:  احثوا الرتاب یف وجوه املداحنیi.e. "Throw
dust in the faces of those who praise
falsely." Again Madh may be used
about such acts of goodness over
which the doer has no control, but
Hamd is used only about such acts as
9
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are volitional (Mufradat). Hamd also
implies admiration, magnifying and
honouring of the object of praise,
and
lowliness,
humility
and
submissiveness in the person who
offers it (Lane). Thus Hamd was the
most appropriate word to be used
here, where a reference to the
intrinsic goodness and truly merited
praise and glorification of God is
intended. In common usage the word
Hamd has come to be applied
exclusively to God.
( ربLord).  رب ال یشءmeans: he
gathered together the thing; he owned
the thing.  رب القیومmeans: he ruled over
the people and administered their
affairs.  رب النعمةmeans: he increased
and developed the favour. رب االمر
means: he improved and completed
the matter.  رب الصبییmeans: he
sustained and looked after the child
till he was of age.  ربmeans, lord,
master or owner; one to whom
obedience is due; one who reforms;
one who sustains and develops
(Aqrab & Lisan); one who brings to
perfection by degrees (Mufradat). رب
also means: Creator (Muhit). When
used in combination with some other
word, the word may be used for
others besides God, as we say رب البیت
i.e. the owner of the house (Lane).
( العاملنیworlds) is the plural of العالم
which is derived from  علمi.e. he knew.
‘( علمalama) means, he put a mark or
sign on it.  العلمmeans: the proper name
by which a person or thing is known;
flag or banner; sign; minaret. العالم
primarily means, that by means of
which one knows a thing. Hence, the
word has come to be applied to all

beings or things by means of which
one is able to know the Creator
(Aqrab). The word is applied not only
to all kinds of created beings or
things but also to their classes
collectively, so that one says عالم االنس
i.e. the world of mankind, or عالم ا هحلیوان
i.e. the animal kingdom. The word al‘alamin is not used to denote rational
beings—men and angels—only. The
Quran applies the word to all created
things (26:24-29 & 41:10). Sometimes,
of course, it is used in a restricted
sense. Thus in 25:2 it is used in the
sense of 'mankind' only and not in the
sense of 'all created things.' In 2:123
it is used in a still more restricted
sense, meaning not all mankind but
only the people of the age.
In the verse under comment the
word is used in its widest sense and
signifies 'all that is besides Allah', i.e.
both those that have life and those
that have not, including heavenly
bodies, the sun, the moon, the stars, etc.
Commentary:
The believer is taught to say, All
praise belongs to Allah, and not "I
praise Allah" or "we praise Allah."
The sentence احلمدّلل
ٰه
(all praise belongs
to Allah) denotes much more than
ٰه
محداّلل
( اI praise Allah), because man
can praise God only according to his
knowledge, but احلمدّلل
ٰه
(all praise
belongs to Allah) comprises not only
the praise which man knows, but also
the praise which he does not know, to
be God’s due. God is worthy of praise
at all times, independently of man’s
imperfect knowledge or realization.
Moreover, if the expression محداّلل
ٰه
( اI
praise Allah) had been used, it would
10
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have implied that man, a finite being,
can completely comprehend the
infinite, an implication which is
obviously wrong.
The word  احلمدis an infinitive and as
such can be interpreted both
subjectively
and
objectively.
Interpreted subjectively احلمدّلل
ٰه
would
mean that God alone has the right to
bestow true praise. No other being is
entitled to give such praise, owing to
his limited knowledge. Interpreted
objectively, it would signify that true
praise is due to God alone. The praise
due to other beings and objects is
only borrowed and secondary. It is
God Who provides everything and
grants all powers and capacities.
Therefore, when a person or thing is
praised, it is really God to Whom the
praise belongs, the person or thing
being entitled to it only secondarily.
The verse, All praise belongs to
Allah, Lord of all the worlds,
conveys, among others, the following
meanings:
1. Allah is free from all blemishes
and possesses all perfect attributes.
2. He alone is fully aware of the
real nature of all things. The truth of
this statement is verified by the daily
multiplying discoveries of science
which go to prove how inadequate
human knowledge ever remains.
3. God can be entitled to "all
praise" only when He is believed to
be  رب العاملنیi.e. Lord of all the worlds
and if He is Lord of all the worlds,
then His providence must not only be
universal but must extend to both the
physical and the spiritual worlds.
From the above it follows that no
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people must remain deprived of
God’s spiritual blessings and all must
have their share. Therefore, if any
revelation is meant for a particular
people, other peoples must have
separate revelations to guide them, as
was the case in pre-Islamic times. On
the contrary, if, at a certain time,
separate revelations are not sent for
different peoples and only one
revelation is sent, that revelation must
claim to be universal, affording equal
opportunities to all peoples, as is the
case with Islam; otherwise, God
cannot be looked upon as "Lord of all
the worlds", nor can He be considered
to be entitled to "all praise". In fact,
the belief that revelation is the
privilege of a particular people to the
exclusion of all others who cannot
claim any share in it, is false and
repugnant to God’s universal providence as well as to His entitlement to
all praise.
4. The powers and faculties with
which man is endowed are all gifts of
God. So it is He Who is deserving of
praise for any good that may be done
by man.
5. By linking up the clause "all
praise belongs to Allah" with the
phrase "Lord of all the worlds" God
has drawn our attention to the fact that
one man’s good is really linked to,
and dependent on, the good of all
mankind. A true believer should,
therefore, look not only to his own
good but to the good of all. One who
does not do so has failed to grasp the
true spirit of Islam and the universality
of God’s providence. Happiness for
one lies in happiness for all.
11
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Gracious,

b

the

a

25:61; 26:6; 41:3; 55:2; 59:23. b33:44; 36:59.

6. The phrase ( رب العاملنیLord of all
the worlds) also points out that as
things which grow, develop and
change cannot do so by themselves,
so is all life subject to God’s lordship.
The phrase further points to a law
of evolution in the world, that things
undergo development and that this
development is progressive and is
brought about in stages, Rabb being
the One Who makes things grow and
develop by stages.
The verse also points out that the
principle of evolution is not
inconsistent with belief in God. On
the contrary, the progressive development of things makes creation all
the more marvellous and God all the
more deserving of praise. It must,
however, be noted that the process of
evolution referred to here is not
identical with the theory of evolution
as
ordinarily understood;
the
expression is used here only in a
general sense.
7. Again, the verse points to the fact
that man has been created for
unlimited progress, because the
phrase  رب العاملنیimplies that God
develops everything from a lower to a
higher stage, and this can be true only
if there is a stage beyond every stage
in a never-ending process.
8. Finally, by putting the verse
احلمداّلل رب العاملنی
ٰه
in the very beginning of
the Quran, a declaration is made that
the time of separate revelations has
come to an end, and that God is now

going to bestow a universal revelation
upon the world. When separate
Prophets were raised for separate
nations,
ignorant
people,
not
understanding the purpose of God,
rejected the Prophets of other nations;
but, with the advent of Islam, one
Prophet and one religion were given to
all mankind, and the different peoples
inhabiting the world—white, yellow,
brown and black—were all invited to
sing one common hymn in praise of
Allah, the Lord of all the worlds.
3. Important Words:
For the meanings of the words
Ar-Rahman and Ar-Rahim see note
under 1:1.
Commentary:
In the verse Bismillah the attributes
of Ar-Rahman and Ar-Rahim serve as
a key to the meaning of the chapter at
the head of which they have been
placed. Their mention here in the
third verse serves an additional
purpose. Here they are used as a link
between the attribute of  رب العاملنیwhich
precedes and that of  مالك هیوم الدینwhich
follows them. As we have seen, the
phrase ( رب العاملنیLord of all the
worlds) also implies that after
creating things, God leads them
progressively to higher stages of
development. In the words  الرمحانand
 الرحیمoccurring in the present verse,
light is thrown on the process of that
development. The word Ar-Rahman
means that God not only provides all
12
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7:159; 48:15. b51:13; 74:47; 82:18, 19; 83:7.

Misunderstanding arises from the
fact that supporters of the doctrine of
transmigration look upon Heaven as a
place of inaction. To them salvation
means Nirvana or cessation of all
desire and action. The words رب العاملنی
(Lord of all the worlds) emphatically
deny this view. As the next life is also
a creation of God, the attribute of
Rabb will continue to operate therein
as well. Man’s spiritual progress will
not end with death. On the contrary,
he will go on doing good works in the
next life, and God, the Ar-Rahim, will
continue to reward those works.
Spiritual progress will therefore go on
forever. The possibility of dropping
behind as well as forging ahead exists
only in this world; in the next there
will be no dropping behind but only
forging ahead. Effort and action and,
therefore, progress will continue
forever. So the question about
unlimited reward for the limited
action does not arise.

the necessary means, but also all the
faculties needed for the development
of man; and the word Ar-Rahim
signifies that when man makes proper
use of the means and faculties
bestowed upon him, God not only
rewards his labours but also inspires
him with a desire for further good
actions, thus opening unending
avenues of progress and development
for him.
The attribute of Ar-Rahman rules
out the doctrine of Atonement,
because Ar-Rahman signifies that
God can bestow unearned favours on
His creatures, whereas the doctrine of
Atonement is based on the belief that
God is, as it were, bound to treat men
only according to their merits. Islam
teaches that God is bound by no
such restrictions. He possesses the
power to forgive sins and treat His
servants as He likes, because, being
Ar-Rahman, He can reward a person
beyond his deficiencies.
The attribute of Ar-Rahim, on the
other hand, rules out the doctrine of
the transmigration of souls. This
doctrine is born of the idea that
actions of man in this life, being
limited, cannot bring him everlasting
salvation. The attribute of Ar-Rahim
shows that by liberally rewarding
man’s labours, God creates in him the
desire to repeat his good actions,
repetition of good works resulting in
a repetition of rewards and so on
without end.

4. Important Words:
( مالكMaster) is derived from
ملك.They say  ملك ال یشءmeaning: he
owned the thing and possessed the
right of doing with it what he liked.
 ملك القومmeans: he gained complete
dominion over the people. ملك
(malak) which, according to some
authorities, is derived from the same
root, means 'an angel.' ( ملكmalik)
means: king or ruler.  مالكmeans:
master or one who possesses the right
of ownership over a thing and has the
13
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power to deal with it as one likes
(Aqrab).
( یهومDay) means (1) time absolutely,
whether day or night, short or long;
(2) day from sunrise till sunset;
(3) present time or now; (4) اّلله
ٰ  ایام هmeans,
God’s favours and punishments
(Aqrab & Lane). The Quran says:
Verily a day with thy Lord is as a
thousand years of what you reckon
(22:48). At another place (70:5) the
Quran uses the word to indicate fifty
thousand years. At yet another place
the Quran says:  الیوم اکملت لکم دینکمi.e.
Now have I perfected your religion
for you (5:4). Here  الیومsimply means
'now.'
( دینJudgement) is derived from دان.
They say  دانهmeaning: he rewarded or
recompensed him; he became his
master and set him to any task he
liked; he judged him; he obeyed him.
 دان باالسالمmeans: he adopted Islam
as his religion (Aqrab). Thus the
word  دینis used in several different
senses, e.g. (1) recompense or
requital; (2) judgement or reckoning;
(3) dominion
or
government;
(4) obedience; (5) religion (Lane).
The word has been used in the Quran
in all these different senses: see
37:54; 24:3; 12:77; 5:4; 4:126.
Commentary:
Generally, this verse is understood
to mean that God is the Master of the
Day of Judgement. But it has a wider
significance; for although the last and
the perfect reckoning will take place
on the Day of Judgement, the process
of requital is going on even in this
life. In its wider significance,
therefore, the verse would mean that
14

God, Master of the Day of
Judgement, is also Master of the
period and process of reckoning in
this life as well as in the next. There
is, however, one difference. In this
life human actions are often also
judged and rewarded by other men—
kings, rulers, superiors, etc.; and there
is, therefore, always the possibility of
error. On the Day of Judgement,
however, the mastery of God will be
exclusive and absolute and the work
of requital will lie entirely in His
hands. There will be no error, no
undue punishments, and no undue
rewards. The verse points out that in
spite of the fact that God is the
Master of the time of requital, both in
this world and the world to come, He
has been spoken of in this verse as
the Master of the Day of Judgement
so that it may be emphasized that on
the Day of Judgement He will be the
Sole Master.
The use of the word ( مالكMaster) in
the verse is also intended to point to
the fact that God is not like a judge
who is bound to give his judgement
strictly in accordance with a prescribed law. But, being Master, He can
forgive and show mercy wherever
and in whatever manner He may like.
The use of the word "Master" thus
serves a twofold purpose. On the one
hand, it encourages a person who has,
in a moment of weakness, committed
a sin, not to despair because God,
being his Master, has the power to
forgive. On the other hand, it serves
as a warning against taking undue
advantage of God’s mercy. For if as
God, the Master could, and no doubt
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would, forgive, He would also hate to
see His servants degraded by sin.
God, the Master, inspires man both
with hope and with fear, and this is
essential for man’s spiritual progress
and development.
The four attributes of God, i.e.
(1) ( رب العاملنیLord of all the worlds);
(2) ( الرمحنGracious); (3) ( الرحیمMerciful)
and (4) ( مالك هیوم الدینMaster of the Day
of Judgement) mentioned in verses
2-4 are fundamental. The other
attributes only explain and serve as
a sort of commentary upon these
four attributes, which are like four
pillars on which the Throne of the
Almighty rests.
The order in which these four
attributes have been mentioned here
throws light on how God manifests
His attributes to men. It is obvious
that the first divine attribute to
manifest itself to man is that of رب
( العاملنیLord of all the worlds) which
means that, together with the creation
of man, God creates the necessary
environment for his spiritual progress
and development. Next, the attribute
of ( الرمحنGracious) comes into
operation, and through this, God, so
to speak, hands over to man the
means and material required for his
moral and spiritual advancement. And
when man has made proper use of the
means thus granted to him, the
attribute of ( الرحیمMerciful) comes in
to reward his works. Last of all, the
attribute of ( مالك هیوم الدینMaster of the
Day of Judgement) produces the final
and collective result of man’s labour;
and the process finds consummation
15
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in him being granted spiritual
dominion over the world, as is
granted to the chosen ones of God.
This is what may be called the
descent of God towards man.
On the other hand, when man
begins to ascend towards God, the
process is reversed. In this process,
man, first of all, becomes the manifestation of the attribute of مالك
(Master); he begins to manifest in
himself the attribute of  عدلor justice,
tempering it with mercy and forgiveness. Having developed in his
person the attribute of مالك, man
reaches the second stage of spiritual
progress where he becomes the
manifestation of the attribute of الرحیم
i.e. he begins to reward the actions of
men liberally and generously. This is
the stage which is termed  احسانor
beneficence. The next stage relates to
the attribute of الرمحن. Here the sphere
of man’s beneficence becomes
widespread; his goodness extends to
believers and un-believers alike—he
begins to treat them just as a mother
treats her children, prompted only by
a natural instinct and without hope of
any return. This stage has been
termed  ایتاء هذی هالقریبi.e. doing good to
others as one would do to one’s near
relatives. Then comes the attribute of
 رب العاملنیwhich marks the highest stage
of man’s spiritual development, when
he becomes a manifestation of "Lord
of all the worlds". At this stage man
makes himself responsible for the
welfare and guidance of the whole
world. He is not satisfied if he or only
those who immediately surround him
are guided or otherwise provided for,
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5. aThee alone do we worship
and bThee alone do we implore
for help.5
a

11:3; 12:41; 16:37; 17:24; 41:38. b2:46, 154; 21:113.

but desires the good of the whole
world, and begins to use his Godgiven powers for the achievement of
this great end. This is the philosophy
of  ھبوطand  صعودi.e. the process of
Descent and Ascent which has been
so beautifully described in these three
short verses.

Commentary:
True worship demands perfect
humility and complete submissiveness,
and this is not possible unless there is
born in the heart of man a state
agreeable to it. So a person can
worship God in the real sense of the
word only when acts of worship are
performed with complete humility of
heart.
It should, however, be noted that in
Islam  عبادةdoes not merely mean the
performance of certain known acts of
worship, e.g. Prayer, Fasting, etc. It
has a much wider significance. In
fact, the Holy Prophet of Islam is
reported to have said that any act
performed in obedience to God’s
commands and to seek His pleasure is
an act of ‘Ibadah. Says the Holy
Prophet: "If you give a morsel of food
to your wife (believing that you are
thereby obeying a behest of God),
you will find the reward thereof with
God" (Bukhari).
In the verse the word  نعبدhas been
placed before the word  نستعنیto signify
that after man has become aware of
God, his first impulse is to worship
Him. The idea of invoking God’s help
comes after the impulse to worship.
Man wishes to worship God but he
finds that for doing so he needs God’s
help. That is why the word  نستعنیis
placed after the word عبد. Man should
first make up his mind to worship

5. Important Words:
( نعبدwe worship) is derived from عبد.
We say اّلل
 عبد ٰ هmeaning: he believed in
the Oneness of God and served and
obeyed Him with humility and submissiveness.  عبادةwhich is the nouninfinitive from  عبدsignifies humility,
submissiveness,
obedience
and
service; the idea is not of simple
humility but of complete humility. It
also implies belief in God’s Oneness
and declaration of it (Aqrab).  عبودیةhas
the same meaning, but  عبادةis more
intensive and more extensive in its
significance (Mufradat). Another
meaning of the word is to accept the
impress of a thing. In Mufradat we
have  طریق معبد ای مذللi.e. a way becomes
a way when, on account of constant
travelling, it becomes susceptible to the
travellers’ footprints. With reference to
God the meaning would be "receiving
the impress of His attributes". عبد
means: a man, whether free or slave;
a male slave or a bondman (Aqrab); a
servant or worshipper of God. عبد
 الطاغوتmeans, one who serves or
worships the devil (Lane).
16
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God, then seek His help for carrying
out this resolve.
The word ( ایاكThee alone) has been
placed before the words  نعبدand نستعنی
to point to the fact that not only is
God alone deserving of worship but
that He alone can give the help which
man needs to discharge this duty truly
and effectively. As long as man is not
granted the power and means
necessary for his guidance, it is not
possible for him to become God’s عبد
or servant in the real sense of the
word. No man-made law can make
man a good and true servant of the
Lord; it is only God’s help that can
bring about this change in him.
The use of the plural number in عبد
and  نستعنیdirects our attention to two
very important points:
(1) That man is not alone in this
world but is part and parcel of the
society that surrounds him. He
should, therefore, seek not to go
alone but to carry others also with
him on the path of God.
(2) That as long as a person does
not reform his environment, his own
reform cannot make him immune
from danger; for a house surrounded
by others on fire cannot enjoy
security for long. Thus the use of the
plural number points to a principle
which is of vital importance for the
moral, cultural and spiritual uplift of
Muslims as well as for their success
in missionary and other activities.
The principle is a special feature of
Islam and remains as important today
as it ever was.
The verse also contains a hint about
the eternal controversy whether man
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is free or predestined to follow a
given course of action. Men of
learning in all ages have disagreed
upon this point, and no solution has
yet been found. Some are of the
opinion that man is the master of his
will and is free to do what he likes,
while others believe that freedom of
action is an illusion and man only
acts in a manner predestined for him.
The verse offers an easy solution of
this difficult problem.
The words ( ایاك نعبدThee alone do we
worship) which have been put by
God in the mouth of man draw our
attention to the fact that man is not
predestined but free to choose and
carry out a course of action as he
likes. On the other hand, the words
( ایاك نستعنیThee alone do we implore
for help) remind us of the fact that,
though free, we may yet suffer from
constraints and compulsions of
various kinds. The prayer, Thee alone
do we implore for help, implies that
God keeps a watch over our actions
and takes steps to remove the
constraints which keep us from the
path He calls upon us to tread.
The Christian doctrine that man has
inherited sin from Adam and
therefore cannot get rid of it without
atonement is tantamount to the belief
that man is not free but is bound to
adopt a course predestined for him.
Similarly, the Hindu doctrine of
transmigration of souls is also a form
of predestination. That man’s state in
the present life is the result of his
actions in a previous life, only means
that man is bound to follow the
course to which he is prenatally
17
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6. Guide us in athe right path,6
a

19:37; 36:62; 42:53, 54.

verses brings to the mind of the
worshipper such an attractive picture
of his Creator that he feels irresistibly
drawn towards Him, and this, coupled
with the realization of His presence,
makes him address his Lord and
invoke His assistance in
a
supplicatory tone. The Quran is not a
book of philosophy but has been sent
to bring about a change in man and to
open up to him avenues of spiritual
progress. Therefore, its style is made
to fit in with the nature of man and
with his innermost feelings. The
contemplation of the four attributes
creates in man such an irresistible
longing for his Creator and such an
intense desire to offer his wholehearted devotion to Him that, in order
to satisfy this longing of the soul, the
third person used in the first four
verses has been changed to the
second in the fifth verse. It is to this
point that the Holy Prophet has
beautifully alluded in a hadith. Says
he: "Allah has divided the chapter AsSalat equally between man and
Himself, the first half belongs to
Allah, the second to His servant.
When, therefore, a man offers this
prayer to God from the fullness of his
heart and asks for something, the
same is given to him" (Muslim).

destined. Of modern thinkers, Freud,
the famous Austrian psychologist, has
also lent powerful support to this
view. He has tried to show that the
adult has his actions determined by
the environment and experiences
through which he passes in early
childhood. Unable to shed the
influence of his early days, the adult
is not free. True, early environment
exerts an influence on the later life.
The Holy Prophet of Islam, fourteen
hundred years ago, drew attention to
the fact that one’s childhood environment exerts a distinct influence on
adulthood. Says he: "A child is born
in the likeness of Islam; it is his
parents that make him a Christian, a
Jew or a Fire-worshipper" (Bukhari).
In spite of this, Islam repudiates the
idea that man is not free. It is
commonly seen that later in one’s
life, one often outgrows the atmosphere and ideas of his childhood
and instead adopts a course of life
quite different from the life he would
have lived if he had not outgrown
those ideas.
There is yet another point to be
cleared about this verse. In the first
four verses of this chapter, God is
spoken of in the third person, but in
this verse He is suddenly addressed in
the second person. This abrupt
change from the third to the second
person may appear to be an example
of bad grammar. Nothing of the kind.
A thoughtful contemplation of the
divine attributes in the first four

6. Important Words:
( اھدguide) is derived from ھدی. ھداه
means: he guided him.  ھداه الطریقor ھداه ایل
 الطریقor  ھداه للطریقmeans, he showed him
the right path and made it known to
him.  ھدی فالناmeans: he led the way for
18
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him. The word  ھدیis also sometimes
used intransitively. They say ھدی الرجل
i.e. the man became rightly guided.
The infinitive form  اھلدیis generally
used in three different senses:
(1) to show the right path,
(2) to lead to the right path,
(3) to make one follow the right
path (Aqrab, Mufradat & Baqa).
In the Quran, the word has been
used in all these different senses.
Thus, in the Quran we read:
(1)  وھدینهه النجدینi.e. We showed him
the two highways of good and evil.
(90:11).
(2)  والذین هجاھدوا هفینا هلنھدینھم سبلناi.e. Those
who strive in Our cause, We will
assuredly lead them to Our ways.
(29:70).
 احلمد ه ّٰلله الذی هi.e. All praise
(3) ھدنا هھلذا
belongs to Allah Who has guided us
to this (His Paradise), which means:
He made us follow the right path till
we reached Heaven (7:44).
In another place, the Quran says:
 والذین اھتدوا هزادھم ھدیmeaning: those who
accept His guidance, God increases
them in guidance and leads them on
to higher and higher stages of it, till
they reach their destination (47:18).
( صراطpath) is also written with س. It
means a path which is even and can
be trodden
without
difficulty
(Mufradat).
( مستقیمright) is derived from  قامi.e.
he stood up erect, or he stood still.
 استقامmeans: it became straight and
even; it had the right direction. مستقیم
therefore means: straight, undeviating
and without any crookedness; right;
rightly directed (Mufradat & Lane).
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Commentary:
The prayer taught in this short verse
is so perfect and so comprehensive
that it has no parallel in any other
religion. In the first place, the verse
teaches that paths are of two kinds:
(1) even and straight, and (2) uneven
and crooked, and the attention of a
true believer is drawn to the fact that
he should always be on the look out
to take the straight path and reject the
crooked one.
Again, sometimes a man is shown
the right path but is not led up to it,
or, if he is led up to it, he fails to stick
to it and follow it to the end. The
prayer embodied in this verse
requires us not to be satisfied with
being shown a path, or even with
being led up to it, but ever to go on
following it till we reach the
destination.
Another aspect of this wonderful
prayer is that it is not confined to
things spiritual or to things of this
world only, but covers the entire field
of human requirements, both spiritual
and temporal. This makes the prayer
truly comprehensive. A Christian
prays only for his "daily bread," but a
Muslim is enjoined to make his
prayer cover the entire field of his
requirements, material or spiritual.
Moreover, as hinted above, this
prayer is not confined to man’s
present requirements but extends to
his future requirements also. It is a
wonderful prayer, which even a nonMuslim
may
use
without
contravening any of his religious
views. In fact, many non-Muslims
have used this prayer and benefited
from its marvellous efficacy.
19

CH.1

AL-FĀTIHAH

7. The path of athose on whom
Thou hast bestowed Thy
blessings, those who have not
b
incurred Thy displeasure, and
those who have not cgone
astray.7
a

4:70; 5:21; 19:59. b2:62, 91; 3:113; 5:61, 79. c3:91; 5:78; 18:105.

 فالنmeans: he made his life
comfortable; he bestowed favour on
him.  نعمةmeans: favour, blessing;
anything which affords happiness
(Aqrab). The word  انعامis used with
reference to rational beings only. For
instance, we would say  انعم عیل عبدہi.e.
he bestowed a favour on his slave or
servant, and not  انعم ع یل فرسهi.e. he
bestowed a favour on his horse
(Mufradat).
( املغضوبthose who have incurred
displeasure) is derived from غضب
which means: he was angry, he
showed anger.  غضب علیهmeans: he was
angry with him, he was wrathful
against him, his anger and wrath
being combined with the intention of
punishing or retaliating (Aqrab &
Mufradat).
( الضالنیthose gone astray) is derived
from  ضلwhich means: he went
astray, he lost his way, he deviated
from the right path.  ضل سعیهmeans: his
effort was lost, being unsuccessful.
 ضل الرجلmeans: the man perished and
his body became converted into dust
(Aqrab). The word  ضاللةis also used to
indicate the state of being engrossed
or lost in some effort or pursuit. Says
the Quran:
الذین ضل سعیھمهیفهاحلیوة الدنیا
i.e. those whose labour is all lost in

It has been objected that Muslims
offer this prayer in their daily Prayers
and their constant prayer for the right
path shows that they have not yet
found it. This objection springs from
sheer
ignorance.
As
already
explained, this verse teaches a
Muslim to pray not only that God
may show him the right path, not
merely that He may lead him to it, but
that He may enable him to go on
praying till he reaches the goal. In
fact, man needs God’s help at every
step and at every moment, and it is
imperative that he should ever be
offering to God the supplication
embodied in the verse. Constant
praying, therefore, is not only
unobjectionable, it is absolutely
necessary. To say that the repetition
of this comprehensive prayer is futile
is simply absurd. As long as we have
unfulfilled requirements, unsatisfied
needs and unattained goals, we stand
in need of this prayer; and what
prayer can be more comprehensive
and pithier than this?
7. Important Words:
انعمت
(Thou
hast
bestowed
blessings) is derived from  نعمwhich
means, he became well off. نعم عیشه
means: his life became happy and full
of comfort and ease.  انعم فالناor انعم عیل
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search after things pertaining to the
life of this world (18:105).
Again:  ووجدک ضاال فھدیi.e. and He
(God) found thee engrossed in search
(after Him), so He showed thee the
way (93:8).
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Here the favoured ones have been
divided into four classes, the topmost
being the Prophets and the lowermost
the righteous. Thus a Muslim has
been enjoined to pray to God for the
bestowal of such spiritual favours
upon him as may enable him to
belong to one of these favoured
classes. Even the highest favours,
pertaining to prophethood are not
denied to Muslims. This indeed is a
lofty goal!
The point needs further elaboration.
The verse, as hinted above,
beautifully points out that a Muslim
should not only desire mere virtue but
should aim at inclusion in the class of
men who have won the special
favours of God. One who loves God
does not remain content with an
inferior state. Love of the Supreme
Being engenders in the heart of man
such a burning aspiration that he is
not satisfied with an ordinary stage of
progress.
Indeed,
one
who
understands God cannot look upon
any stage of progress as final. Not
only is the desire for unending
progress found in the heart of the true
believer, but God Himself wishes
man not to remain content with a low
stage, but to pray for ever-increasing
righteousness; the righteousness of
those who have won special prizes.
As already pointed out, the word
( انعامfavour) is not confined to any
particular gift but includes everything
which is given to a person as a token
of pleasure, be it worldly or spiritual.
Again, though every favour is a
divine blessing, it cannot be denied
that there are certain favours which

Commentary:
In the last verse, God taught us to
pray for guidance to the right path. In
the present verse the idea has been
further advanced by adding the
words, the path of those on whom
Thou hast bestowed Thy blessings.
This has been done with a twofold
purpose:
1. That a true believer should not be
satisfied with only being guided to
the right path or with performing
certain acts of righteousness. He
should set his goal higher, and try to
attain to a position in which God
begins to bestow His special favours
on His servants. He should not
merely pass the test but excel in it.
2. That a true believer should look
up to the historical examples of
divine favours and receive encouragement from them. But he is not
to stop at that particular point. He
should try to join the favoured
company and become one of them.
And as the topmost in a class is still
one of the class, the goal set before a
believer is very high indeed.
For a description of  الذین انعمت علیھمi.e.
the favoured ones, we read elsewhere
in the Quran: اّلل علیھم من
فاولئك مع الذین انعم ٰ ه
 النبینی والصدیقنی والشھداء والصاحلنیi.e. those who
believe in God and follow the
Prophet are among the favoured
ones—the Prophets, the truthful, the
martyrs and the righteous (4:70).
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particularly deserve to be so called,
for they rank among the topmost
favours. The Quran says, And
remember when Moses said to his
people, O my people, call to mind
Allah’s favour upon you when He
appointed Prophets among you and
made you kings and gave you what
He gave not to any other among the
peoples (5:21). This verse pointedly
refers to the things which can be held
to be special favours for man; and the
Israelites are told that they have been
given a goodly portion of all these
favours.
Human excellences are of three
kinds: (1) worldly and personal,
(2) spiritual and personal, and
(3) worldly or spiritual excellences in
relation to others, i.e. excellences that
are of a relative nature and pertain to
the superiority of an individual or a
people relative to others. A man
naturally likes to attain this last kind
of excellence also, which confers
upon him a superiority over his rivals
and compatriots. In the verse quoted
above (i.e. 5:21) Moses ascribes all
these three kinds of favours to the
Israelites:
(1) They received worldly favours,
so much so that they remained rulers
of a land for a long time. All worldly
excellences require kingship or
government administration for their
right growth and development, and a
people who become rulers get this
important means of development,
irrespective of whether they benefit by
it or not. The very fact that kingship
is granted to a people means that all
avenues of worldly progress are thrown
open and made secure for them.

(2) They also received high
spiritual favours. Just as kingship is a
means of attaining worldly greatness
and constitutes its culminating point,
prophethood is the means of attaining
spiritual greatness and constitutes the
culminating point of spiritual
progress. This is why Moses tells his
people that prophethood, the greatest
spiritual favour, has also been
conferred upon them. Indeed they
were granted this favour through a
long series of Prophets.
(3) The third class of favours being
relative, Moses most fittingly tells his
people that God gave you what He
had not given to any other among the
peoples. In the above expression,
though the idea is that of Moses, the
words are Quranic and, as usual, the
Quran has combined brevity of words
with vastness of meaning in a manner
which cannot fail to impress a
thoughtful person.
The words: the path of those on
whom Thou hast bestowed Thy
blessings, coming after the words:
Guide us in the right path, greatly
enhance the significance of the
former. The words indicate that the
objective of a Muslim is not to
merely pray that God show him the
right way. They direct him to pray for
loftier objects and to implore God
that He may not only show him the
ways of guidance but that He may
lead him to those special paths of
spiritual knowledge which had
been revealed to the favoured ones
before him. By raising such high
aspirations in the minds of the
believers, God has indeed conferred a
22
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attainable, and indeed will be
attained, by Muslims.
The objection is sometimes raised
that while prophethood is a  موھبةi.e. a
free gift and not a  کسبi.e. something
to be earned, it is meaningless to offer
any prayer for its attainment. The
answer to this objection is that a
Muslim does not pray particularly for
the gift of prophethood. He only
prays in a general way and implores
God to bestow the highest spiritual
favours on Muslims, and it rests with
God to confer His favours on
whomsoever He pleases. The Quran
says, Allah knows best where to place
His message (6:125), i.e. He alone
knows whom to make His Messenger.
This is why God has taught this
prayer in the plural number, saying
Guide us, and not "Guide me"—to
point out that prayer for such spiritual
blessings should be general and not
particular. Moreover, though it is true
that prophethood is a free gift, yet it
is not wholly so, for there is
undoubtedly some element of
"earning" in it, otherwise why was
this gift conferred on Muhammad (on
whom be peace) and not on Abu Jahl?
Another
objection
in
this
connection is that when the Holy
Prophet has been declared to be خاتم
( النبینیSeal of Prophets), there is no
possibility of any Prophet appearing
after him. This objection has also
been clearly answered in the verses
quoted above (4:67-70); for there the
words used are whoso obeys Allah
and this Messenger (of His) which
definitely means that the spiritual
boons, including that of prophethood,
promised to Muslims will be given

great boon on Muslims.
Although in the presence of this
clear and plain teaching it is not
necessary to give any further
evidence to show that the doors to
every kind of progress have been
thrown open to the believers, yet, as
the latter-day Muslims have generally
given way to despair, it is necessary
to turn to the Quran to see what it
means by prayer for the grant of
favours, and whether it holds out any
promise of the acceptance of this
prayer. As partly quoted above, we
read in 4:67-70: And if they had done
what they are exhorted to do, it would
surely have been better for them, and
conducive to greater strength, and
then We would have surely given them
a great reward from Ourself, and We
would have surely guided them in the
right path. And whoso obeys Allah
and this Messenger (of His), shall be
among those on whom Allah has
bestowed His blessings, namely, the
Prophets, the truthful, the martyrs,
and the righteous, and excellent
companions are these.
The above-quoted verse clearly
speaks of the favours that are in store
for the true Muslims and uses the
very words which occur in the verse
under comment, viz. the path of those
on whom Thou hast bestowed Thy
blessings. As already noted, the
recipients of blessings have been
explained to mean the Prophets, the
truthful, the martyrs and the
righteous. This shows that the divine
gifts which Muslims are asked to
pray for embody the highest stages of
spiritual progress, and the Quran
informs us that all these stages are
23

CH.1

AL-FĀTIHAH

the right path, so that our progress, be
it spiritual or temporal, may be
continuous with no falling back.
The words  املغضوب علیھمand  الضالنیhave
been used to denote two kinds of
dangers. One is that one should
outwardly stick to the right path but
lose the inner spirit, retaining the
shell without the kernel. The other is
that one should lose the path itself
and wander away into the wilderness.
It is to these two kinds of dangers that
the words  املغضوب علیھمand  الضالنیrefer.
The Holy Prophet said:
 إن املغضوب علیھم هالیھود هوالضالنی ھم النصاریi.e. by
 املغضوب علیھمare meant Jews, and by الضالنی
Christians (Tirmidhi & Musnad).
These words of the Prophet are full of
meaning. Not only do they describe
the nature of the two dangers but also
warn Muslims that if they are not
watchful, they may fall a prey to
them. They may either lose the spirit
of faith just as the Jews did, who
stuck to the letter of the Law but lost
its spirit; or they may lose the path
itself just as the Christians did, who
strayed from the true teachings of
Jesus and began to tread a different
path altogether. The Quran speaks of
the wrath of God falling on the Jews
time after time (2:62; 2:91; 3:113;
5:61). It also refers to the drifting
away of the Christians from the real
teaching of Jesus (5:78).
The words  املغضوب علیھمand  الضالنیalso
refer to another set of dangers. As is
well known, the Holy Prophet had
prophesied the second coming of
Jesus Christ which meant the coming
of a Reformer and a Messiah among
Muslims in the spirit and power of
Jesus. By using the words املغضوب علیھم,

only to such as will obey God and
His Messenger—the Holy Prophet;
and it is evident that the work of one
who is subordinate to the Prophet
cannot be considered as separate from
the work of the Prophet, nor can such
a one bring a new Law. Hence the
appearance of a Prophet from among
the followers of the Holy Prophet is
not inconsistent with the latter’s
being the Seal of Prophets. On the
contrary, such a Prophet will only
complete the significance of خاتم النبینی.
But of this we will speak later at its
proper place. In short, the verse
clearly tells us that the door of the
highest spiritual blessings—even that
of prophethood—is open to Muslims.
It should, however, be noted that "a
favour" or "a blessing" spoken of in
the verse is not to be understood in
the spiritual sense only. It covers the
entire field of human activity, and in
its wider significance, the prayer
includes the seeking of what may be
called earthly eminence. Knowledge,
honour, power, wealth are all among
the favours of God and a true believer
may pray for the attainment of these
along with the spiritual blessings.
The latter portion of the verse
contains a dreadful warning. Man
receives favours from God and then
begins to abuse them. Or he loses the
right path, encounters a fall, and
becomes rejected by God. It is to
guard against this danger that the
latter portion of the verse contains a
warning for mankind in general and
for Muslims in particular. God
enjoins us to pray that after becoming
His favoured ones, we should not
incur His displeasure nor stray from
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significance: (1) it refers to the early
extinction of idolatry from Arabia;
(2) it speaks of the danger of Muslims
drifting into a state like that of Jews,
and (3) it alludes to the universal
ascendance of Christian nations in the
Latter Days, and warns Muslims
against adopting their faith and
imbibing their culture. All these
prophecies have been literally fulfilled.
The Holy Prophet says that when a
Muslim comes to the end of the
prayer contained in Al-Fatihah, he
should say ( ٓامنیAmen), i.e. ‘Accept
our prayer, o Lord!’ It is therefore
customary with Muslims to say
'Amen' after reciting Al-Fatihah.

which the Holy Prophet said refer-red
to the Jews, the Quran warns
Muslims against meeting the fate of
the Jews by rejecting the Promised
Messiah when he appears among
them. This prophecy of the second
advent of Jesus has been fulfilled in
the person of Hadrat Mirza Ghulam
Ahmad of Qadian, the Holy Founder
of the Ahmadiyya Movement.
The other danger is alluded to in
 الضالنیwhich, according to the Holy
Prophet, refers to Christians. The
verse foretells a time when Christian
nations would dominate the world,
and it warns Muslims to be on their
guard against the false beliefs and
evil culture of these nations. A most
dreadful
warning,
but
most
deplorably neglected!
This, the last verse of Al-Fatihah,
embodies yet another great prophecy.
As we have seen, this chapter was
revealed early in Mecca when the
Holy Prophet was surrounded by
idolaters and Islam had not yet come
in contact with either Jews or
Christians. Yet the prayer in this verse
refers to the danger of Jews and
Christians and not to the danger of
idolatry. This unexpected omission in
the case of idol-worshippers and this
unexpected reference to the People of
the Book is not without significance.
Idol-worship was to be swept out of
Arabia and was no longer to be a
danger to Islam, but dangers far more
formidable were to confront it in the
Latter Days—the internal danger of
Muslims becoming like Jews, and the
external danger of their becoming
like Christians. The prophecy in this
verse therefore has a threefold

A General Note on the
Chapter Al-Fatihah
Al-Fatihah, the opening Surah of
the Quran, reveals a beautiful order in
the arrangement of its words and
sentences. It is divided, as the Holy
Prophet has said, into two halves. The
first half pertains to God, the second
to man, and the different parts of each
portion correspond to one another in
a
most
remarkable
manner.
Corresponding to the name اّلل
( ٰ هAllah),
which stands for the Being possessing
all noble attributes, in the first half,
we have the words, Thee alone do we
worship. In the second half, as soon
as the devotee thinks of God as being
free from all defects and possessing
all perfect attributes, the cry of Thee
alone do we worship spontaneously
rises from the depths of his heart.
Again, corresponding to the
attribute ( رب العاملنیLord of all the
worlds) in the first part, we have the
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prayer contained in this chapter is
that it appeals to the inner instincts of
man in a perfectly natural manner.
There are two fundamental motives in
human
nature
which
prompt
submission, viz. love and fear. Some
people are touched by love, while
others are moved by fear. The motive
of love is certainly nobler but there
may be, indeed there are, men to
whom love makes no appeal. They
will only submit through fear. In
Al-Fatihah an appeal has been made
to both of these human motives.
First come those attributes of God
which inspire love, i.e. ( الربthe
Creator and Sustainer of the world),
( الرمحنthe Gracious) and ( الرحیمthe
Merciful). Then in their wake, as it
were, comes the attribute of مالك هیوم الدین
(Master of the Day of Judgement)
which reminds man that if he does
not mend his ways and does not
respond to love, he should prepare to
give an account of his deeds before
God. Thus the motive of fear is
brought into play side by side with
that of love. But as God’s mercy far
excels His anger, even the fourth
attribute, i.e. that of مالك هیوم الدین
(Master of the Day of Judgement),
which is the only fundamental
attribute designed to evoke fear, has
not been left without a reference to
mercy. In fact, here too God’s mercy
transcends His anger, for we are told
that we are not appearing before a
Judge but before a Master Who has
the power to forgive and Who will
punish only where punishment is
absolutely necessary.
Similarly, at the end of the prayer,
the motives of hope and fear have

words Thee alone do we implore for
help in the second part. When a
Muslim knows God to be the Lord,
i.e. the Creator and Sustainer of the
worlds and the Source of all
development, he at once takes shelter
in Him, saying: Thee alone do we
implore for help.
Again, corresponding to the
attribute ( الرمحنthe Gracious, i.e. the
Giver of innumerable blessings, and
the Liberal Provider of our needs) in
the first part, we have the words
Guide us in the right path in the
second; for the greatest of the
blessings provided for man is
guidance which God provides for him
by sending revelation through His
Messengers.
Again, corresponding to the
attribute ( الرحیمthe Merciful, i.e. the
Giver of the best rewards for man’s
works) in the first part, we have the
words The path of those on whom
Thou had bestowed Thy blessings in
the second, for it is Ar-Rahim Who
bestows merited blessings on His
favoured servants.
Yet again, corresponding to مالك هیوم
( الدینMaster of the Day of Judgement)
in the first half, we have the
concluding part of the last verse in
the second, viz. those who have not
incurred Thy displeasure, and those
who have not gone astray. When man
thinks of giving an account of his
deeds, he dreads failure; so,
pondering over the attribute of
Master of the Day of Judgement, he
begins to pray to God to be saved
from His displeasure and from
straying from the right path.
Another special feature of the
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and Who is eager to forgive whenever
forgiveness is calculated to bring
about good results. This is the portrait
of the God of Islam given in the very
beginning of the Quran––a God
Whose power and dominion know no
bounds and Whose mercy and
beneficence have no limitations.
Then comes the declaration by man
that, his God being the possessor of
such lofty attributes, he is ready, nay
eager, to worship Him and throw
himself at His feet in complete submission; however, God knows that
man is weak and liable to err, so He
mercifully exhorts His servant to seek
His help at every step in his onward
march and for every need that may
confront him.
Finally
comes
a
prayer—
comprehensive and far-reaching––a
prayer in which man supplicates his
Maker to lead him to the right path in
all matters, spiritual or temporal,
whether relating to his present or
future needs. He prays to God that he
may not only withstand all trials but,
like the chosen ones of God, do so
with credit and become the recipient
of His most bounteous favours; that
he may forever go on treading the
right path, pressing on nearer and yet
nearer to his Lord and Master without
stumbling on the way, as did many of
those who have gone before. This is
the theme of the Opening Chapter of
the Quran which is constantly
repeated, in one form or another, in
the main body of the Book which we
are now approaching.

been brought into play. First God
appeals through the motive of love by
putting into the mouth of the
supplicant the words: Guide us in the
right path, the path of those on whom
Thou hast bestowed Thy blessings;
and then He follows it up with the
words: Those who have not incurred
Thy displeasure and those who have
not gone astray. Thus both the
motives of hope and fear have been
brought into action. But here too the
first appeal is to the motive of love.
In short, Al-Fatihah, the Opening
Chapter of the Quran, is a wonderful
storehouse of spiritual knowledge. It
is a short chapter of seven brief
verses, but it is a mine of knowledge
and wisdom. Aptly called the
"Mother of the Book," it is the very
essence of the Quran.
Beginning with the name of Allah,
the Fountainhead of all blessings, the
chapter goes on to narrate the four
fundamental attributes of God, i.e.
(1) the Creator and Sustainer of the
world; (2) the Gracious, Who
provides for all the requirements of
man even before he is born and
without any effort on his part for
them; (3) the Merciful, Who
determines the best possible results of
man’s labour, and Who rewards him
most liberally; and (4) Master of the
Day of Judgement, before Whom all
will have to stand to give an account
of their actions, Who will punish the
wicked but will not treat His
creatures as a mere Judge but as a
Master, tempering justice with mercy

27

CHAPTER 2
Al-BAQARAH
(Revealed after Hijrah)
General Remarks
This, the longest chapter of the Quran, is known as Al-Baqarah. The name
was used by the Holy Prophet himself and is probably revealed. The Surah was
given this name probably because the word Baqarah (Cow) symbolizes an
important incident (related in this Surah) in the life of the Jewish nation and
points to the fact that nations decay and fall not only on account of شرك جیل
(manifest shirk) but also on account of ( شرك خیفhidden shirk) which being likely
to be overlooked is, in a sense, more dangerous than the former and spells the
spiritual ruin of a people that do not properly guard themselves against it. The
Surah has another name also, i.e.  الزھراءand both this Surah and the one that
follows, viz. the Al-e-‘Imran are jointly known as  الزھروانi.e. the two bright ones
(Muslim). The Holy Prophet is reported to have once said: "Everything has its
peak, and the peak of the Quran is Al-Baqarah; and in this Surah there is a
verse which is the most eminent among the verses of the Quran and that is
Ayatul-Kursi" (Tirmidhi). Again, "Whosoever shall recite ten verses of this
chapter—the first four verses, the Ayatul-Kursi, along with the two verses
which come after it, and the last three verses—Satan will not enter his house."
This only means that these verses embody the essence of Islamic teaching, and
that Satan cannot come near the man who faithfully acts on these teachings.
Date of Revelation
Al-Baqarah was revealed at Medina. It began to be revealed in the first
year of the Hijrah and was completed only a short time before the death of the
Holy Prophet.
Place of the Surah in the Quran
It is sometimes asked why this chapter, which, as stated above, began
to be revealed after the Hijrah and was completed only a short time before the
death of the Holy Prophet, was placed at the head of the Quran being second
only to Al-Fatihah. The question forms part of the general question relating to
the arrangement of the Quran, and will be found discussed in the General
Introduction to this Commentary. Here it should suffice to say that
Al-Baqarah has been placed next to Al-Fatihah, not because it is the longest,
but because it deals with questions which at once confront a reader who turns
from Al-Fatihah to a study of the main Book.
The literary merit of this Surah is unparalleled. It is on record that
Labid bin Rabi‘ah, one of the seven outstanding Arab poets of the pre-Islamic
days, who later embraced Islam, was once asked by ‘Umar, the Second
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Khalifah, to recite from his recent poetry. Upon this, Labid began to recite
Al-Baqarah, and when asked about it, he only said, "How can I think of
composing anything after God has taught me Al-Baqarah and Al-e-‘Imran"
(Ghabbah).
Subject Matter
The subject matter of this long chapter is epitomized in its 130th verse.
This verse contains a prayer of the Prophet Abraham in which he implores God
to raise a Prophet from among the Meccans who should (1) recite to them the
signs of God; (2) give the world a perfect Book containing perfect laws;
(3) explain the wisdom underlying them; and (4) lay down principles which
should lead to a spiritual transformation in the people and make them a great and
powerful nation. The four ends which Abraham prayed for are dealt with at
length in this chapter in the same order in which he prayed for them. The "signs"
are discussed in the beginning in vv. 1-168; then the "Book and Wisdom" in vv.
169-243 and lastly the "Means of National Progress" in vv. 244-287.
"The recitation of the signs" refers to the arguments for the truth of the
Holy Prophet’s message. We are told, for instance, that he appeared in the
fulness of time in fulfilment of God’s promise to Abraham. The Holy Prophet
was no innovator. Messengers of God had appeared before, and Islam was
only the culmination of the religious history of man. Accounts of the Prophets
of Israel and the working of the law of nature have been cited in support of the
Holy Prophet’s claim. Unbelievers are warned that if they reject the Signs that
have appeared in support of the Holy Prophet, it will lead to their own
extinction.
"The teaching of the Book and Wisdom" refers to the laws of Shari‘ah
laid down in the chapter and to the wisdom or philosophy which underlies
them. After a description of fundamentals like belief in God, the Last Day, the
divine revelations and the Prophets of God, we have ordinances about Prayer,
Fasting and Pilgrimage, and then laws relating to marriage, divorce, the care
of orphans and widows, the law of inheritance, etc. along with the wisdom
underlying these laws and ordinances.
Last of all, in elucidation of the subject of spiritual change spoken of
in Abraham’s prayer, the principles that lead to national awakening are briefly
but effectively dealt with, and the lesson is brought home that no people could
hope to live who are not always prepared to die for their ideals. The giving
and taking of interest is denounced, as this practice not only kills the spirit of
sacrifice and mutual cooperation but also leads to war and helps to prolong it.
The Surah ends with a moving prayer in which God’s help is invoked
by believers for the discharge of their great responsibilities.
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Connection with Al-Fatihah
Al-Fatihah, though connected with all the other Surahs, is specially
connected with Al-Baqarah. The latter is the fulfilment of the prayer, Guide
us in the right path, contained in the opening chapter of the Quran. Indeed
Al-Baqarah, with its discourses upon the Signs, the Book, the Wisdom and the
Means of Purification, constitutes an appropriate and comprehensive reply to
that great prayer.
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(AL-BAQARAH)
1. In the name of Allah, the
Gracious, the Merciful.8
a

2. bAlif Lām Mīm.8A
a

1:1. b3:2; 7:2; 13:2; 29:2; 30:2; 31:2; 32:2.

The letters  المhave the numerical
value of 71 ( اbeing 1,  ل30 and  م40).
Thus the placing of Alif Lam Mim in
the beginning of the Surah would
mean that the subject matter of
Al-Baqarah,
i.e.
the
special
consolidation of early Islam, would
take 71 years to unfold itself
completely. It is well known that this
consolidation went on until the year
71 Nabawi (after claim of
Prophethood), the year of the coming
to power of Yazid, son of Mu‘awiyah,
when the history of Islam took a
different turn.
2. The second and much more
important
significance
of
the
Muqatta‘at is that they are
abbreviations for specific attributes of
God and a Surah before which the
Muqatta‘at are placed is, in its subject
matter, connected with the divine
attributes for which the Muqatta‘at
stand. The Arabs used such
abbreviations. Says an Arab poet:
وال ارید الشر اال ان تا
باخلری خریات و ان شر فا
"I will certainly return good for
good; but if you are bent on mischief,
so will I. I do not contemplate
mischief except that you yourself
should desire it" (Jarir). Here  فاand تا
stand for  فشرand  تشاءrespectively.
Similarly, the letters  المstand for انا اهلل
 اعلمi.e. "I am Allah, the All-

8. Commentary:
See note under 1:1.
8A. Commentary:
Abbreviations like ( المAlif Lam
Mim) are known as ( املقطعاتAlMuqatta‘at), i.e. letters used and
pronounced separately. They occur in
the beginning of not less than 28
Surahs, and are made up of one or
more, to a maximum of five, letters of
the Arabic alphabet. The letters out of
which these abbreviations are
constituted are thirteen in number:
Alif, Lam, Mim, Sad, Ra, Kaf, Ha, Ya,
‘Ain, Ta, Sin, Ha, Nun and Qaf. Of
these Sad, Qaf and Nun occur alone
in the beginning of one Surah only;
the rest occur in combinations of two or
more in the beginning of certain Surahs.
Of the meanings ascribed to
Muqatta‘at two seem to be more
authentic: 1. that each letter has a
definite numerical value. Thus  اhas
the value of 1,  بof 2,  جof 3,  دof 4, ھ
of 5, and so on (Aqrab). This system
was known to the early Arabs and is
mentioned in some well-known books
of tradition (e.g. Jarir, 70 & 71). In
numerical terms the letters ( المAlif
Lam Mim) could signify the length of
time which the full manifestation of
the inner significance of the Surah
was meant to take.
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3. This is a perfect Book; athere
is no doubt in bit; it is a
guidance for the righteous,9
a

2:24; 10:38; 32:3; 41:43. b2:186; 3:139; 31:4.

article  الis also used to denote a
species in its totality or the properties
of an individual in their totality. It is
also used to denote the combination
of all attributes in one individual, as
one says ( زید الرجلZaidu nir-rajulu),
i.e. Zaid is a perfect specimen of
humanity. In this sense the words ذالك
 الكتابwould mean, this is a Perfect
Book, or this Book alone is Perfect.
( ریبdoubt) is derived from راب.
They say  رابهmeaning, he caused him
uneasiness of mind, or he put him in
doubt, etc.  ریبmeans: (1) disquietude
or uneasiness of mind; (2) doubt; (3)
affliction or calamity and (4) evil
opinion, false charge or calumny
(Aqrab). The word has been used in
the Quran at different places; but in
the sense of "doubt" it is always used
in a bad sense. The Quran addresses
disbelievers, saying: If you are in
doubt as to what We have sent down
to Our servant (2:24). Here  ریبmeans
"doubt" about a truth. The Holy
Prophet says: "Give up that which
creates ( ریبdoubt) in your mind in
favour of that which does not create
any doubt" (Musnad). Here again ریب
is used in a bad sense. So the word
 ریبwhen used in the sense of
"doubt", means such doubt as is
based on prejudice or suspicion, and
not the doubt which helps in research
and the promotion of knowledge.
( ھدیguidance), as explained under
1:6, signifies: (1) calling to, or

Knowing"—a meaning which has the
authority of Ibn ‘Abbas, cousin of the
Holy Prophet (Jarir). Thus Alif Lam
Mim placed in the beginning of AlBaqarah indicate that the central
theme of this chapter is divine
knowledge. God proclaims, as it
were, that Muslims, weak in the
beginning, will soon become strong
and attain to knowledge, wisdom and
power.
The system of using Muqatta‘at
was in vogue among the Arabs, who
used them in their poems and
conversations. In the modern West
also the use of abbreviations has
become very widespread. Nearly
every dictionary provides a list of
them along with their meanings (For
fuller discussion of the Muqatta‘at
see
Tafsir-e-Kabir
by
Hadrat
Khalifatul Masih II, Qadian).
9. Important Words:
( ذالكthis) is derived from  ذاmeaning
"this". The word is primarily used in
the sense of "that," but it is also
sometimes used in the sense of "this"
(Aqrab). Here it is used to denote that
the Book, as it were, is remote from
the reader in eminence and loftiness
of merit (Fath).
( الperfect), like the definite article
"the" in the English language, is used
to denote a definite object known to
the hearer or reader. In this sense the
words  ذالك الكتابwould mean, this is
the Book, or this is that Book. The
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showing, the right path; (2) leading
up to the right path; and (3) making
one follow the right path till one
reaches one’s goal or destination.
( متقنیthe righteous) is derived from
 اتیقwhich is derived from ویق. They say
 وقاہi.e. he guarded or shielded him
against evil, etc.  اتیقmeans, he was on
his guard against, or he guarded
himself against.  اتیق بهmeans, he took
it or him as a ( وقایةshield) for himself
(Aqrab). In religious language the
word means, to guard oneself against
sins or harmful things; or to take God
as a shield for protection against sins.
It is wrong, therefore, to translate the
word as "fear", unless it is for want of
a better word.  تقویor  اتقاor  تیقmeans,
ever guarding oneself against sins.
Ubayy bin Ka‘b, a distinguished
Companion of the Holy Prophet,
aptly explains  تقویby likening  متیقto a
man who walks through thorny
bushes, taking every possible care
that his clothes are not caught in, and
torn by, the branches (Kathir). An
Arab poet, Ibnul-Mu‘tazz, has
expressed the same idea in the
following beautiful verses:
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shield or shelter.
Commentary:
The clause ( ذالك الكتابthis is a perfect
Book) placed in the beginning of the
verse, is capable of several
interpretations, the following two
being more in harmony with the
Quranic text:
1. This is a Complete and Perfect
Book, a Book which possesses all the
excellences that a complete and
perfect Book should possess.
2. This is that Book or this is the
Book (which you prayed for, or
which was promised to you).
Combined with the words ال ریب فیه
the full clause  ذالك الكتاب ال ریب فیهwould
mean that this Book is perfect in all
respects and contains nothing of ریب
in it, i.e. nothing that may make one’s
mind uneasy, nothing doubtful,
nothing that may cause affliction, etc.
A Book claiming to be revealed and
demanding acceptance in the
presence of other Books which also
claim Divine origin must at the very
outset make such a claim to set at rest
the natural question as to what was
the necessity of a new Book when
already so many Books existed in the
world. So the Quran, in the very
beginning, asserts that of all Books it
alone is perfect, satisfying human
needs in a perfect manner.
The above claim of the Quran is
capable of detailed substantiation.
Briefly, however, it is founded on the
comprehensiveness of its teaching.
The Quran deals clearly and
adequately with all important
questions such as God and His
attributes; the origin, nature and
purpose of man; and his life here and

i.e. "Avoid all sins both small and
great—that is تقوی. And act like one
who walks through a land full of
thorny bushes, cautious of all things
that one sees. Do not think lightly of
small sins, for even big mountains are
made up of tiny pebbles" (Kathir). A
Muttaqi (righteous person), therefore,
is one who is ever on his guard
against sins and takes God for his
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in the hereafter. It instructs man in the
regulation of his relations with God
and his fellow men in a manner
unequalled by other religious Books.
It instructs parents and children,
husbands and wives and other
relatives in their duties. It teaches
about wills and inheritance and about
the rights of neighbours, employers
and employees, rulers and ruled.
Above all, it tells how man should
conduct himself in relation to God
and His Prophets. The other Books
either do not teach about these
matters at all or their treatment of
them is very fragmentary.
The Quran also gives a very
systematic account of morals—a
subject on which the other Books say
either little or nothing. In the
Buddhist teaching we have a
discussion on the basic instincts of
man, but that discussion is very
meagre compared with the account of
the Quran. The Quran tells us about
the roots of instincts, the ends which
they serve and the use to which they
may rightly be put. It also tells us
how instincts become transformed
into good or bad moral qualities,
and how good qualities may be
promoted and bad ones eradicated or
discouraged. The Buddhist teaching
inculcates the killing of desires but
does not tell how bad desires arise and
how they can be checked. The Quran
teaches about the sources of sin and
about the means of damming them.
Dealing with all these subjects in
detail, the Quran is yet a book of very
small dimensions, a fact which makes
the reading, understanding and
remembering of it a comparatively
easy task. Thousands of persons
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know it completely by heart. The
claim of the Quran that it is a perfect
Book is, therefore, based on fact, and
is appropriately made in the
beginning of the text.
The second meaning of ذالك الكتاب
(this is the Book) is that the prayer,
Guide us in the right path, contained
in Al-Fatihah meets with acceptance
in this verse. Man prayed for guidance
and guidance has come. "This is the
Book" thus means, "this is the Book
which contains the guidance prayed
for in Al-Fatihah." The expression
may also mean, "This is the Book
which was promised to you."
The full meaning of ( ذالك الكتابthis is
a perfect Book) becomes clear when
we read it together with the ensuing
words  الریب فیه ھدی للمتقنیi.e. this is a
perfect Book; there is nothing of doubt
in it; it is a guidance for the righteous.
The first natural reaction to a new
message is that of fear lest it should
lead one into error or evil; the second
reaction is the hope that the message
may prove beneficial. Both these
reactions—the first negative and the
second positive—have thus been
addressed in this verse. The Quran is a
Perfect Book, because on the one hand
there is nothing in the Quran to cause
uneasiness or to create doubt or
despair, and on the other, there is
everything in it which can be a
guidance for the God-fearing. Elsewhere in the Quran we read, Aye! it is
in the word of God (more literally, the
remembrance of Allah) that hearts can
find comfort (13:29.)
The words, there is no doubt in it,
do not mean that nobody will ever
entertain any doubt about the Quran.
The Quran itself refers to objections
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social depravity to the highest
pinnacles of worldly and spiritual
glory. Little wonder they became
convinced through experience that
there was not a single commandment
by acting upon which they could come
to grief.
The word  ریبis also used in the
sense of "evil opinion or false charge
or calumny". In this sense the clause
would mean that the Quran contains
nothing that may, in any way, lay a
false charge against anyone. Indeed,
the Quran seeks to usurp the right of
no one, and it slanders nobody—
neither God nor any revealed Book
nor any Prophet.
It may seem strange, but is
nevertheless true, that religious
Books, such as the Vedas, the ZendAvesta, the Old and the New
Testament,
ascribe
to
God
imperfections of one kind or another.
The Quran, on the contrary, declares
Him free of all defects, the Most
Perfect in Power, Majesty and
Holiness. This point will be discussed
in detail when we come to the
relevant verses.
The Word of God has also come in
for much criticism. There is the
school which holds the view that
revelation is man’s own mental
response to the problems on which he
reflects. Thus, certainty of faith,
which comes of the spoken Word of
God, is denied to man, and there
remains no distinction between man’s
own thoughts and those revealed by
God. The Quran exonerates the
revealed Books of different religions
from the charge that they are not the
spoken Word of God but only a
reflection of peculiarly sensitive

that disbelievers raised against it. The
words, therefore, only mean that the
teaching of the Quran is so rational
that a right-thinking person who
approaches it impartially cannot but
accept it as a guide. Wherry and other
Christian critics, thinking that the
words, there is no doubt in it, have
only one meaning, have jumped to
the conclusion that the Holy Prophet
must have been afraid of the doubtful
nature of the Quran. These critics
forget that this verse was revealed at
Medina after a large part of the Quran
had
already
been
revealed.
Disbelievers had already raised many
objections against it, and it was in
reply to these objections that the
words were revealed. The imputation
of a guilty conscience is therefore
utterly false. Assertion of truth and
denial of doubt is common to other
Scriptures as well. In the Proverbs we
read, "All the words of my mouth are
in righteousness; there is nothing
froward or perverse in them" (Pro.
8:8; see also Isa. 45:19; Tit. 3:8; 1.
Tim. 4:9; Rev. 22:6).
Moreover, the word  ریبdoes not
mean a doubt which helps the
investigation of truth but a doubt born
of unfounded suspicion. Accordingly,
the words  الریب فیهwould mean that
there is nothing in the Quran which is
based on doubt, i.e. everything is based
on truth and certainty. The Quran
asserts no doctrine or principle without
also giving cogent reasons for it.
The word  ریبalso means, "affliction
or calamity." The Quran contains
nothing that may in any way cause
misery or affliction to an individual or
a people. It raised nations from the
quagmire of moral degradation and
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4. Who believe in athe unseen
and bobserve Prayer, and cspend
out of what We have provided
for them;10
a

5:95; 6:104; 21:50; 35:19; 36:12; 50:34; 57:26; 67:13. b2:44, 84, 111, 278; 5:56; 8:4; 9:71;
20:15; 27:4; 30:32; 31:5; 73:21. c2:196, 255, 263, 268; 3:93; 8:4; 9:34; 13:23; 14:32;
22:36; 28:55; 32:17; 42:39.

individuals’ own thoughts (4:165). The
Quran accepts the Divine origin of the
Books of other religions (3:4; 35:25).
The Prophets of God—Adam,
Abraham, Moses, Jesus, Krishna—
also
have
been
calumniated
unknowingly by their own followers
and knowingly by others. The Quran
declares them all to be innocent.
Belief in the sinlessness of Prophets
is among the cardinal beliefs of Islam
(6:125). The Quran also proclaims
their innocence individually (20:116;
53:38; 20:23; 20:88; 20:91; 2:103;
21:92; 2:88; 19:14).
To sum up, the words  الریب فیهwould
mean: (1) that the Quran contains
nothing that may make one’s mind
uneasy; (2) that there is nothing
doubtful in it; every teaching and
every statement made in it is
supported by arguments; (3) that it
contains nothing that may bring
misery or affliction to an individual
or a nation; And (4) that it contains
no accusation against, or low opinion
about, any object of faith.
The words ( ھدی للمتقنیguidance for
the righteous) bring before us the
positive side of the Quran. The reader
is assured that the Quran contains not
only nothing negative, but also
everything positive of the highest
order. As explained above, guidance
has three stages: (1) showing the right

path; (2) leading one to it; and
(3) helping one follow it till reaching
the goal. The words, guidance for the
righteous, therefore, mean that
guidance contained in the Quran is
limitless, helping man to higher and
still higher stages of perfection and
making him more and more deserving
of the favours of God. The ways and
means by which a devotee attains to
nearness to his Creator are infinite
and unfold themselves one after
another without end (29:70). The
process of the spiritual advance of
man does not stop with death but
continues in the life to come (66:9),
The objection has been raised that, if
the Quran guides only the righteous,
what about those who have not
attained righteousness? The objection
is groundless. The Quran abounds in
verses which prove that it is a
guidance not only for the righteous but
for all seekers, to whatever stage they
may have attained (2:22; 2:186; 3:139;
17:42; 18:55; 30:59).
10. Important Words:
( ی ٔومنونwho believe) is derived from
 امنi.e. he felt safe, or he placed his
trust in.  ٓامنهmeans, he rendered him
safe; he trusted him.  ٓامن بهmeans, he
believed him to be true, or he
believed in him, or he trusted in him.
 ٓامن بهmeans, he became submissive
and obedient to him (Aqrab). Thus
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the word ( امیانbelief) is the opposite
of ( كفرdisbelief). It is particularly
used with reference to God and other
fundamental objects of faith.
( الغیبthe unseen) is derived from غاب
i.e. he or it became screened or
invisible; he went far away and
became separated. Thus  غیبmeans,
anything unseen, anything invisible
or hidden, anything absent or far
away (Aqrab & Lane). All objects of
faith—God, the Angels, the Books,
the Prophets and the Last Day—are
unseen. A revealed Book is visible as
a book, but the fact that it is a
revealed Book is unseen. Similarly,
we see the Prophet as a human being,
but the fact that he has a mission
from God remains unseen. The word
 غیبhowever, is not confined to
objects of faith alone.
( یقیمونobserve) is derived from اقام.
They say  اقام الیشءmeaning, he set the
thing up, or he set the thing erect or
upright.  اقامagain is derived from قام
meaning, he stood erect, or he stood
up, or he stood still.  اقام الصلوةmeans,
he performed his Prayers regularly
(Aqrab).  اقام الصلوةalso means, he
performed Prayers in accordance with
all
the
prescribed
conditions
(Mufradat).
( الصلوةPrayer) is derived from  صیلi.e.
he prayed. The word gives different
meanings with reference to different
objects. When used about God, it
means, He showed mercy to, or
bestowed praise on; used about the
angels, it means, they asked
forgiveness for men, etc.; and used
about man it means, he prayed. In
Islam the word  الصلوةhas generally
come to mean the prescribed form of
Prayer (Aqrab).
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( رزقناھمWe have provided for them)
is from  رزقi.e. he provided or he
gave.  رزقmeans, a thing whereby one
profits, or from which one derives an
advantage; any article of food; any
means of sustenance; anything
bestowed by God on man, material or
otherwise (Aqrab & Mufradat).
( ینفقونthey spend) is derived from
نفق. They say  نفق ال یشءi.e. the thing
became spent up or reduced. انفق
means, he spent freely and constantly
so as to reduce his wealth (Aqrab &
Mufradat).
Commentary:
In this verse three important
qualities of a ( متیقmuttaqi) have been
mentioned: (1) a believer in the
unseen; (2) steadfast in Prayer; and
(3) spending out of what God has
provided for him. Of these the first
relates to faith or belief which must
always come first; the other two
relate to actions. Belief in the unseen
does not mean blind belief or belief in
things which cannot be grasped or
understood. Nothing can be farther
from the spirit of the Quran than to
imagine that it demands from
Muslims belief which reason and
understanding do not support. The
Quran strongly denounces such
beliefs. True faith, according to it, is
that which is supported by reason and
argument (53:23; 46:5; 30:36; 6:149,
150; 25:74).
Moreover, the word  غیبused in the
Quran does not mean, as assumed by
some hostile critics, imaginary and
unreal things, but real and verified
things, though unseen (49:19; 32:7).
It is, therefore, wrong to suppose, as
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given above, is the state of being
hidden from the public eye. In this
sense, the expression would mean that
the faith of a true believer is ever firm
and steadfast, whether he is in the
company of other believers or is alone.
The faith that needs constant watching
and exhortation is not worth much.
True and real faith has roots deep in
the heart of the Faithful and lives by
itself. It does not fail or falter when a
Muslim is deprived of the company of
other Muslims or even when
surrounded by disbelievers. Such faith
is described in 21:50 and 57:26.
The second quality of  متیقrelates to
actions. According to the different
meanings of  اقام الصلوةexplained above,
the expression, observe Prayer,
would mean: 1. That a Muslim should
observe Prayers throughout his life,
keeping constant vigil over them. In
fact, irregular Prayers are no prayers
(70:35). 2. That he should say Prayers
regularly at their appointed hours and
in accordance with the rules prescribed for them (4:104). 3. That he should
say his Prayers in a true spirit and not
allow them to be spoilt by wandering
thoughts which may disturb and
distract his attention (23:3). 4. That
he should say his Prayers in
congregation (2:44). 5. That he
should also exhort others to say their
Prayers regularly and thus help to
spread the habit (20:133).
Prayer is not a form of bargaining
with God, in which a Muslim looks
for something in return. Islam
strongly repudiates this idea and
describes Prayers as a purifying agent
for man himself. Through worship
man attains certainty of knowledge

Wherry has done in his Commentary,
that Islam forces upon its followers
some mysteries of faith and invites
them to believe in them blindly. It is
Christianity which forces on its
followers mysteries like Trinity in
Unity and the Sonship of Jesus,
completely
beyond
human
understanding and human reason.
The word  غیبas stated above,
means things which, though beyond
the comprehension of human senses,
can nevertheless be proved by reason
or experience. The supersensible need
not necessarily be irrational. Nothing
of "the unseen" which a Muslim is
called upon to believe is outside the
scope of reason. There are many
things in the world which, though
unseen, are yet proved to exist by
invincible arguments, and nobody can
deny their existence. God cannot be
perceived by the physical senses nor,
for that matter, can angels or life after
death. But can the existence of God
and the angels be denied because of
this? Can life after death be denied
because it remains unseen?
The words, who believe in the
unseen, may also mean that the
Faithful discharge their duties and
perform their acts of worship without
a bargaining spirit. They are above
such bargaining. They suffer hardships,
undergo tribulations and make
sacrifices not for the sake of any
visible or immediate reward, but out
of a selfless desire to serve the large
and, as it were, invisible cause of
community or country or humanity at
large. This is all believing in the unseen.
Another meaning of the word  غیبas
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which dispels doubt and helps to
establish a real and living contact
between him and his Creator.
There is a tendency to condemn
institutional worship as useless and
ceremonial. Worship, it is said, is an
attitude of the mind and should be
confined strictly to it. There is no
doubt that attitudes belong to the
mind and if the mind is corrupt,
humility of the body can be of no
avail. A person whose heart is
unimpressed by the Majesty and
Glory of God and who yet sings His
praise is a hypocrite; but so also is the
person who claims to accept a certain
truth, yet his body and behaviour
show no signs of it. When a person is
in love, his face betrays a peculiar
emotion when the beloved appears
before him. Parents fondle and kiss
their children and friends express
their affection by visible movements.
These demonstrations of affection are
spontaneous, not assumed. It is,
therefore, impossible that a man
should love God and entertain a true
longing for Him, but should not seek
to express this love or longing by
some outward acts; and this is the
secret of all worship. Worship is the
outer expression of the inner
relationship of man with God.
Moreover, God’s favours surround
the body as well as the soul. Thus,
perfect worship is only that in which
body and soul both play their part.
Without the two the true spirit of
worship cannot be preserved, for
though adoration by the heart is the
substance and adoration by the body
only the shell, yet the substance
cannot be preserved without the shell.
If the shell is destroyed, the substance
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is bound to meet with a similar fate.
Besides other advantages, Prayers
in congregation, as Muslim Prayers
always are, foster the spirit of
brotherhood. Five times a day
believers, both rich and poor, have to
stand unceremoniously together,
shoulder to shoulder, and offer their
humble supplications to God. The
busiest and the biggest of them have
to find the time and join in this united
act of worship. Such a fellowship
cannot but wholesomely impact the
worshippers’ hearts.
Incidentally, it may also be
remarked that the outward form of
the Islamic Prayer includes all the
poses of the body expressive of
humility, i.e. standing with folded
arms, bowing, prostrating, and sitting
with folded knees, each pose being
allotted a corresponding prayer.
Besides the prescribed Prayers, one is
free to pray in one’s own words and
one’s own way.
The expression, they spend out of
what We have provided for them,
includes not only spending in the
cause of Allah but also spending for
the welfare of the individual and the
community. The words used here are
used in their widest possible sense.
Wealth, power, influence, physical
and intellectual capacities—in short,
all that one may receive from God—
must be devoted, partly at least, to the
well-being of others.
The beneficiaries of this injunction
are not confined to the poor alone.
All who have claims over the
belongings of a Muslim are entitled
to a share in them. The injunction
applies to a mother who gives suck
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5. And who believe in that
which has been arevealed to
thee, and that which was
revealed before thee, and they
have firm faith in bwhat is yet to
come.11
a

2:137, 286; 3:200; 4:61, 137, 163; 5:60. b4:70; 7:36; 61:7; 62:4.

the creation of the universe and the
marvellous order and design which
exists in it and when, as a result of
this reflection, he becomes convinced
of the existence of the Creator, an
irresistible longing to have a real and
true union with Him takes hold of
him. This finds consummation in اقام
 الصلوةor observance of Prayer.
3. Lastly, when the believer
succeeds in establishing a living
contact with his Creator, he feels an
inward urge to serve his fellow beings
who, being the creatures of his own
Lord and Master, are members of the
large family to which he himself
belongs. So, in order to meet their
needs and requirements, he spends
willingly and freely out of the wealth,
knowledge or anything else which
God has given him.

to her child, to a father who spends
upon the education and upbringing
of his children, to a husband who
provides for the needs of his wife,
and to the children who serve their
parents. The commandment is aptly
explained in the famous hadith:
"Your self has a claim upon you, and
your Lord has a claim upon you, and
your guest has a claim upon you, and
your family has a claim upon you.
So you should give to everyone his
due" (Tirmidhi).
The verse, in short, lays down three
directions and describes three stages
for the spiritual well-being of man:
1. A Muslim should believe in the
truths which are hidden from his eyes
and beyond his physical senses, for it
is such a belief that proves he is
possessed of the right sort of  تقویor
righteousness. An intelligent person
does not remain satisfied with natural
phenomena as he sees them, but looks
deeper into their source and origin;
and it is this delving into the depths
of the unknown that leads to great
knowledge and great achievement.
All this comes under "belief in the
unseen" which has special reference
to God, Who is the source of all
creation.
2. When the believer reflects on

11. Important Words:
( انزلhas been revealed) is derived
from  نزلwhich means, he descended;
or he came down. The literal meaning
of the transitive form  انزلwould,
therefore, be, he sent down, or he
caused to descend. Figuratively,
however, the word has come to be
used about anything bestowed by
God on man. God being high,
everything that comes from Him may
be said to descend from above. When
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used with reference to God’s Word,
 انزلwould mean, He revealed. Thus
we say,  انزل اهلل كالمهin the sense of اویح
i.e. God revealed His word (Aqrab).
( آالخرةwhat is yet to come) is
derived from اخر. They say  اخرہi.e. he
put it back; he put it behind; he
postponed it. The word  آالخرةwhich is
the feminine of  آالخرi.e. the last one or
the latter one, is used as an epithet or
an adjective opposed to  االولi.e. the
first one.  آالخرwith a different vowelpoint in the central letter, means, "the
other" or "another" (Aqrab). The
object which the adjective  آالخرةin the
verse qualifies is understood, most
commentators taking it to be الدار, the
full expression thus being الدار آالخرة
(the last abode). The context,
however, shows that here the word
understood is not  الدارbut  الرسالةi.e.
( الرسالة آالخرةthe message or revelation
which is to come). The word; آالخرة
has, therefore, been rightly translated
here as "that (i.e. the revelation)
which is yet to come".
( یوقنونthey have firm faith) is
derived from  ایقنwhich again is
derived from  یقنi.e. it became clear
and established.  ایقن االمرmeans, he
knew the matter well and made sure
of it; he was certain about it. یقنی
means, certainty; becoming sure of a
thing beyond doubt; anything sure
and established (Aqrab).
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for its consummation he must believe
in the Holy Prophet and through him in
the previous Prophets, and must at the
same time believe in "what is yet to
come". Thus, belief in the Holy
Prophet is the central point so far as
belief in the Prophets of God is
concerned, and no person can become
( متیقa truly righteous person) unless
he believes in the Holy Prophet.
From the words, that which has
been revealed to thee, quite an
erroneous inference is sometimes
drawn to the effect that it is belief in
the Quran and not belief in the Holy
Prophet that is enjoined. This view
the Quran forcefully contradicts.
Besides making it clear in several
places that belief in the Prophet is as
essential as belief in the Book (e.g.
2:286; 4:66; 4:137), the Quran makes
the point clear in another way also.
At one place we have, He it is Who
has sent down to you the Book clearly
explained (6:115), and at another, and
in like manner have We sent down the
Book to thee (O Prophet) (29:48).
The fact that God sometimes speaks
of the Quran as having been sent to
the people and sometimes to the
Prophet is not without point. In fact,
the difference in construction is full
of meaning; for where the Quran is
spoken of as having been sent to the
people, the intention is to point out
that the Quranic teaching is suitable
and appropriate for them and is
meant for their good; and where the
Quran is spoken of as having been
sent to the Prophet, the intention is
to emphasize that he is not merely
the bearer of a message but is the
person best fitted to explain the
message he has brought and to

Commentary:
This verse describes three more
qualities of a  متیقi.e. a righteous
person. In the previous verse mention
was made of faith in general. But as a
true believer seeks to know the
details of ( تقویrighteousness) in order
to perfect his faith, he is told here that
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become an exemplar of the teaching
contained in the message. Elsewhere
God says, Allah knows best where to
place His message (6:125), which is
a clear proof of the fact that a
Prophet is not merely the bearer of a
message, but is selected by God for a
higher purpose, i.e. to become a
model for his followers; otherwise,
anybody can be sent as a bearer of a
message and the question of special
selection does not arise.
The words, and that which was
revealed before thee, illustrate a
special characteristic of Islam, i.e. it
not only recognizes the truth of all
previous Prophets but makes it
obligatory upon its followers to
believe in the Divine origin of the
teachings they brought with them (see
also 13:8; 35:25). But it must be
remembered that Islam is a complete
and final teaching which has
superseded all previous teachings.
Belief in them, therefore, is only in
the sense of reverence for them and
not in the sense that a Muslim should
act upon them. That is why in the
verse under comment God mentions
the earlier Scriptures after the Quran
and not before it, as the chronological
order required, so that the attention of
the believers may be drawn to the fact
that belief in the previous books is
based on the Quran and is not
independent of it.
According to the Quran (35:25),
Prophets have appeared among all
peoples and all nations and we are
commanded to believe in all previous
revelations, and thus an effective step
has been taken to promote peace and
harmony among the followers of
different religions. The verse applies
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to no particular Book. Any earlier
Book which claims Divine origin and
has been accepted for a long time and
by a large section of mankind to be
the Word of God falls within the
meaning of this verse.
The word ( آالخرةwhat is yet to come)
means either "the message or
revelation which is to follow" or "the
Last Abode", i.e. the next life. Of
these two meanings the first is more
applicable here; for it fits in with the
other two parts of the verse which
speak of God’s revelations. In this
connection it is also noteworthy that
while the word  امیانhas been used in
reference to the past and present
revelations, the word  یقنیhas been
used in reference to the future ones.
This is because  امیانrelates to
something definite and determined,
and as the future revelation was not
yet definite and determined at the
time when the verse was revealed, so
the word  یقنیwas used for it.
The subject of the latter part of this
verse, referred to in the words, what
is yet to come, finds further
exposition in 62:3, 4 where the Quran
speaks of two advents of the Holy
Prophet. His first advent took place
among the Arabs in the 7th century of
the Christian era when the Quran was
revealed to him; and his second
advent was to take place in the latter
days of the world in the person of one
of his followers who was to come in
his spirit and power. This prophecy
found its fulfilment in the person of
Ahmad, the Promised Messiah and
Founder
of
the
Ahmadiyya
Movement in Islam, in whose advent
have been fulfilled also the
prophecies
of
other
Prophets
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6. It is they who afollow the
guidance of their Lord and it is
they bwho shall prosper.12
7. Those
who
have
c
disbelieved— it being equal to
them whether thou warn them
or warn them not—they will not
believe.13
a

2:158; 31:6. b23:2; 28:68; 87:15; 91:10. c4:169, 170; 26:137; 36:11.

regarding the appearance of a World- Quran. The Arabs say of a person
Messenger in the Latter Days.
steeped in ignorance  جعل الغوایة مركباi.e.
such a one has made error and
12. Important Words:
ignorance a riding beast for himself
( املفلحونthose who shall prosper) is (Kashshaf).
derived from  افلحi.e. he was
successful and attained what he Commentary:
desired or sought. When we say افلح زید
The verse explains that when a man
we mean, Zaid reaped the fruits of his has fulfilled all the conditions of تقوی
labour and his endeavours proved (righteousness) in respect of both
successful (Aqrab). Thus  مفلحis one belief and actions, then he may be
who is successful and attains what he sure not only of being rightly guided
desires and reaps the fruits of his but also of being a master of guidance
labour. The word is also used about whose success in this life as well as
one who acquires any substantial in the life to come is assured. The
good, be it material or spiritual, the words ( عیل ھدیlit. on guidance) also
word  فالحbeing used for such success hint that as the believer prayed for
or gain as others may envy (Taj).
guidance in the opening chapter of
The word  عیلin the clause  اولئك عیل ھدیthe Quran, so guidance of the highest
is significant. If the idea had been of order has been provided for him—a
simple guidance, the Quran could guidance on which he can ride
easily have used the words  اولئك ھمcomfortably and speed on happily
املھتدون. But it leaves the common towards his Lord and Master.
construction and uses the words عیل ھدی
which literally mean, they are on 13. Important Words:
guidance or, in other words, they are
( كفرواthey disbelieved) is derived
mounted on guidance. Guidance from  كفرwhich is the opposite of ٓامن
becomes, as it were, a riding animal and means, he disbelieved. The literal
for them which they conveniently use meaning of ( كفرkufr) is  سرت الیشءi.e. to
in their march towards God. The cover up a thing. Thence it has also
construction is not peculiar to the come to mean "ungratefulness" and
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8. Allah ahas set a seal on their
hearts and their ears, and over
their eyes is a covering; and for
them is a great punishment.14
a

4:156; 6:26, 47; 7:102, 180; 10:75; 16:109; 45:24; 83:15.

continues, they will not believe. The
verse does not at all mean that no
disbeliever
will
henceforward
believe. The idea is not only
repugnant to the teaching of the
Quran but is also opposed to all
established facts of history; for
people continued to embrace Islam
even after this verse was revealed.
Again, it was after this verse that the
Surah ( النصرCh.110) was revealed to
the Holy Prophet, in which God
spoke to him saying that people
would soon begin to join Islam in
very large numbers (110:3), and so it
actually came to pass. In short, the
words, they will not believe, refer
only to such disbelievers as turn a
deaf ear to the warnings of the
Prophet, and to them also the words
apply only so long as they do not
change their present condition. A
person who turns a deaf ear to a
warning today but begins to heed it
tomorrow does not, indeed cannot,
come under the so-called ban.

"disbelief" (Aqrab). When the word is
used singly, without any qualifying
word, it means the rejection of any
fundamental object of faith, i.e. the
Unity of God or the prophethood of
the Holy Prophet, or the Holy Book,
etc (Mufradat).
( ءانذرھتمwhether thou warn them).
 انذرis derived from نذر. They say نذر
 ال یشءi.e. he knew the danger
underlying the thing and was on his
guard against it.  انذرis the transitive
form of  ;نذرso  انذرہmeans, he warned
him of a coming danger.  نذیرmeans, a
warner (Aqrab). The ( مھزہhamzah)
used in the beginning of the word
 ءانذرھتمdoes not give the meaning of
interrogation. It is simply used to
make the word infinitive, and the
clause beginning with it would be
taken to mean whether thou warn
them or warn them not. It is a
parenthetical clause which goes to
qualify the words, those who have
disbelieved (Mufradat).
Commentary:
After speaking of the class of true
believers and describing the high
stage of faith, God now speaks of the
extreme type of disbelievers who
have become so indifferent to truth
that it matters not whether they
receive a warning or not. Of such
disbelievers it has been declared that
as long as their present condition

14. Important Words:
( ختمset a seal) means, he set a seal
on; or he stamped a thing so that
there should remain no likelihood of
its being regarded as forged. خاتم
means, a seal (Aqrab). The expression
( ختم اهلل عیل قلبهlit. God has set a seal on
his heart) means, God made his heart
such that it could neither understand
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anything nor could anything come out
of it, i.e. it could not make itself
understood by others (Baqa).
( قلوبhearts) is the plural of قلب
which is derived from ( قلبqalaba).
They say  قلب ال یشءi.e. he turned the
thing; or he turned it upside down or
inside out, etc.  قلبmeans, the heart,
or the central point of a thing. The
word  قلبis also used in the sense of
 عقلi.e. reason, as well as for such
qualities as knowledge, courage and
spirit (Aqrab). It also signifies the
faculty of thinking and reasoning, i.e.
the mind (Lisan).
( السمعthe ears) is derived from  مسعi.e.
he heard.  ھاس السمعthree different
meanings (1) the ear or ears; (2) the
sense of hearing; (3) the sound which
one hears (Aqrab).
( ابصارeyes) is the plural of ( بصرeye).
They say ( بصرbasura) or ( بصرbasira),
i.e. he saw, or he perceived, or he
knew.  بصرmeans: (1) the eye; (2) the
sense of sight; and (3) knowledge
(Aqrab).
( العذابpunishment) is derived from
‘( عذبadhaba). They say  عذب الرجلi.e.
the man left off eating, owing to
intense thirst.  عذب عنهmeans, he kept
back from it.  عذب فالناmeans, he
prevented him or deprived him. عذب
 الشراب والطعامmeans, the drink and food
became good and tasteful. عذب املاء
means, the water became very dirty.
‘( عذبهadhdhabahu) means, he inflicted
pain or punishment on him; he
detained him; he prevented or
deprived him (Aqrab).  تعذیبmeans,
inflicting pain or punishment; forcing
a man to remain without food and
sleep; depriving one of the sweetness
or goodness of life; making life
miserable (Mufradat). Thus عذاب

CH.2

means, anything which is hard and
painful for man and prevents him
from attaining his object; pain
inflicted as punishment in order to
prevent one from repeating an act or
prevent others from doing the same;
the inflicting of such punishment;
anything that deprives a person of the
sweetness of life and makes life
miserable; anything that prevents a
man from attaining the object of his
life (Aqrab & Mufradat).
Commentary:
The verse refers to the disbelievers
mentioned in the last verse and
explains how they have reached their
present woeful condition. It is a
common observation that organs
which remain unused for a long time
become dead and useless. The eyes
lose their sight and the ears their
hearing if they remain out of use, and
the limbs become stunted for the same
reason. The disbelievers mentioned
here refused to employ their hearts
and ears for the comprehension of the
truth, and as a result their capacities
for hearing and understanding were
lost. It is thus only the natural
consequence of wilful indifference
which is described in the clause, Allah
has set a seal on their hearts and their
ears, and over their eyes is a covering.
As all laws proceed from God, the
final Controller of the universe, and
every cause is followed by its natural
effect under His will, so the sealing of
the hearts and the ears of disbelievers
is ascribed to Him. It is, therefore, a
mistake to take the verse to mean that
as God had Himself sealed up their
hearts, so the disbelievers could not
believe. The Quran contradicts this
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R. 2.

9. And of the people there are
some who say, a‘We believe in
Allah and the Last Day;’ while
they are not believers at all.15
a

2:178; 3:115; 4:40, 60; 6:93; 58:23.

view and states clearly that it is the
disbelievers themselves who seal their
fate and God’s seal follows only as a
result of their action (see 4:156; 40:36;
47:25; 83:15). Says the Holy Prophet:
"When a man commits a sin, a black
spot is thereby formed on his heart.
Then if he repents and gives up the sin
and asks God’s forgiveness, the black
spot is washed off, leaving the heart
clean. But if he repents not and
commits another sin, another black
spot is formed on his heart and so on,
until his whole heart is covered with a
black covering, and that is the
covering of rust to which the Quran
refers in Surah Tatfif " (Jarir).
It may also be noted that in the
present verse the word "ears" has been
put before the word "eyes". This is in
conformity with the law of nature that
the ears of a newborn baby begin to
function earlier than the eyes.

Commentary:
After describing the condition of
believers (vv. 4-6) and that of
disbelievers (vv. 7-8) the Quran
proceeds to describe the condition of
a third group, the hypocrites. They
intermingled with the believers and
posed as such. They were divided
into two classes: (1) disbelievers at
heart but united with the believers for
the sake of some material or
communal advantages; (2) believers
at heart but lacking the strength of
conviction necessary for thorough
conversion and complete obedience.
The reference here is to the first class
of hypocrites, those who mixed with
the believers but did not at heart
believe in the truth of Islam.
It may be noted that only God and
the Last Day are mentioned here,
other Islamic beliefs being left out.
This has led some to think that Islam
requires belief only in God and the
Last Day. The truth, however, is that
'God' and the 'Last Day' are
respectively the first and the last
items in the Islamic formula of faith
and a profession of them ipso facto
implies profession of the other items.
Elsewhere the Quran clearly states
how belief in the Last Day implies
belief in angels as well as in the
Divine Books (6:93).
The omission may also be

15. Important Words:
( ٓامناwe believe) is derived from امن
for which see 2:4. The word امیان
(belief or faith) does not consist in a
lip-profession of truth, or a vague
realization of it. It combines three
necessary
elements,
viz.
(1)
conviction of mind; (2) profession by
tongue; and (3) demonstration
through actions (Mufradat). The
Quran itself explains  امیانin this light
(49:15; 27:15).
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10. They awould deceive Allah
and those who believe, and they
deceive none but themselves;
only they perceive it not.16
a

4:143.

explained in another way. The
hypocrites wanted to deceive the
believers, so possibly they expressed
themselves purposely in these words,
omitting all reference to the Prophet
and the Quran. By mentioning God
and the Last Day they would induce
believers to think that they subscribed
fully to the Islamic faith, but in their
hearts they made a reservation as
regards belief in the Quran and the
Prophet. This interpretation finds
support in the following verse which
says that the hypocrites wished to
deceive the believers. The expression,
they are not believers at all, has been
used to intensify the repudiation of
the claim of the hypocrites to be
believers. If a mere negation of their
claim had been intended, it would
have been expressed by some such
expression as "they are hypocrites".
Strong denunciation of hypocrites
is characteristic of the Quran (3:168;
5:42 & 5:62). According to the
Quran,
hypocrites
are
sheer
disbelievers. This view of the Quran
furnishes a strong refutation of the
criticism that Islam permits the use of
force in religious matters. Conversion
by force can never be sincere, while
the Quran insists upon sincerity in
believers. A religion which makes
sincerity a necessary quality of belief
cannot tolerate, much less encourage,
the use of force in religion.

16. Important Words:
( خیادعونwould deceive) is derived
from  خادعand ( خیدعونdeceive) is
derived from خدع. They say  خدعهi.e.
he deceived him; he made a show of
what he was not; he tried to harm him
in a way unknown to the latter.  خادعهis
sometimes loosely used to give the
same meaning as  خدعbut in reality it
is different.  خادعis used when the
deceiver is not successful in his
attempt at deception and  خدعis used
when the party intended to be
deceived actually falls a victim to the
deception (Baqa & Aqrab). This
distinction is corroborated by Lane
who says, "One says of a man خادع
when he has not attained his desire,
and  خدعwhen he has attained his
desire." The word  خادعalso means: (1)
he forsook or he abandoned; (2) it
(the market) was variable. They say
 سوق خادعةi.e. a market varying in its
state, at one time brisk, at another
dull in respect of traffic (Lane).
Following this signification خیادعون اهلل
would mean (1) they forsake and
abandon God; and (2) they are
variable with respect to Allah,
believing at one time and disbelieving
at another.
( یشعرونthey perceive) is derived
from شعر. They say  شعرہmeaning, he
perceived it; he came to know of it;
he understood it; he felt it (Aqrab).
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 شعورis the faculty of insight not
depending upon the senses for its
exercise, something that rises from
within. In the verse the word یشعرون
has been used to signify that though
the disease of the hypocrites lies in
their hearts, yet their insight gives
them no warning.

PT.1

out of place here. Before the coming
of Islam into Medina, the city’s
inhabitants included two pagan Arab
tribes known as Aus and Khazraj, and
three Jewish tribes named Banu
Quraizah, Banu Nadir and Banu
Qainuqa‘. The two pagan tribes
outnumbered the Jews but were
inferior to them in wealth and
education. The Jews thus exercised
great influence over the pagans of
Medina. In order to further increase
their influence, they encouraged
internecine feuds among their
idolatrous neighbours. A few years
before the rise of Islam the pagan
tribes of Medina, realizing how they
had been duped, decided to organize
themselves under a duly elected king.
Their choice fell upon one ‘Abdullah
bin Ubayy, chief of the tribe of
Khazraj, and they were preparing for
his coronation when news came to
them of the rise of Islam in Mecca.
Events suddenly began to take a
different turn. The idolatrous tribes of
Aus and Khazraj became attracted
towards Islam and began to embrace
the new faith in large numbers,
believing that the solution of their
difficulties lay not in electing a king
but in accepting Islam. Soon after the
Holy Prophet migrated to Medina, the
tide
of
enthusiasm
became
irresistible; and ‘Abdullah bin Ubayy
and his party felt it wise to follow
their tribesmen into the new faith.
They did not realize at the time that
the establishment of Islam would
mean the frustration of their own
hopes. When, however, the power of
Islam became established, they
realized that they had put an end to
their
hopes.
This
realization

Commentary:
The verse makes it clear that
effective faith is based upon truth and
sincerity. Faith not so based amounts to
deception and God cannot be deceived.
The verse has given rise to some
objections: 1. How can it be possible
for any man to deceive God? 2. The
word  خیادعونis derived from the verb
 خادعin the measure of  مفاعلةwhich
denotes two parties mutually engaged
in the same operation. The words
 خیادعون اهللwould, therefore, mean that
hypocrites and God are both engaged
in deceiving each other.
In answer to the first objection it
may be said that the word used here
is  خادعand not خدع, the former, as
explained above, signifying only an
attempt at deception and not actual
deception. The objection is, therefore,
without foundation.
The second objection also does not
hold good. The measure  مفاعلةdoes not
always carry the sense of mutual
participation. Sometimes it signifies
only one of the parties so engaged.
For example, in the sentence عاقبت اللص
meaning, "I punished the thief" the
word  عاقبتbelongs to the measure of
مفاعلة, yet here it does not denote
mutual participation in the act. It only
means, I punished the thief.
A note on the hypocrites will not be
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11. aIn their hearts was a disease
and Allah has increased their
disease to them; and for them is
a grievous punishment because
they lied.17
a

5:53; 9:125; 74:32.

shock of its failure that caused, only
two months later, the death of
‘Abdullah bin Ubayy. The party then
broke up. Some of its members
entered Islam sincerely; others ended
their days in obscurity.

destroyed any attachment they had
for Islam. Instead, they developed
actual hostility towards it. However,
as a preponderant majority of their
tribesmen had already become
zealous followers of Islam, they
could not openly leave its fold. Thus
came into being the hypocrites—a
party professing Islam outwardly but
hostile to it at heart. Not strong
enough to oppose Islam openly, they
naturally thought of entering into a
secret alliance with the Jews in order
to injure the cause of Islam. In the
beginning they had nothing to do
with the Meccans for whom they bore
a long-standing tribal antipathy. After
the Battle of Uhud, however, at the
instigation of the Jews and prompted
by their own jealousy, they forgot
their enmity and began to secretly
conspire with the Quraish of Mecca,
keeping up a show of attachment for
Islam. Their leader ‘Abdullah
continued to accompany the Holy
Prophet in many of his expeditions.
In the Quran this party of
hypocrites is mentioned in several
places. Their last act of hostility
towards Islam was their attempt, after
the Fall of Mecca, to conspire with
the Byzantine Christian power. The
occasion was the Tabuk expedition
led by the Holy Prophet in the ninth
year of Hijrah. The attempt met with
discomfiture. It was probably the
49

17. Important Words:
( مرضdisease) is derived from مرض
i.e. he fell ill; he lost his health. Thus
 مرضmeans, anything whereby a man
loses his health (physical, moral or
spiritual); disease or hypocrisy; doubt
or darkness or loss; omission of any
kind (Aqrab); any disease or any
physical or moral weakness or defect
of faith, in fact, anything that hinders
man’s physical, moral or spiritual
progress (Mufradat).
( یكذبونthey lie) is derived from كذب
which means, he lied; he said what
was untrue while he knew the truth;
he gave a wrong account of
something, whether intentionally or
unintentionally; it (the heart or the
eye) felt or perceived wrongly
(Aqrab); he said what was true but
said it insincerely, i.e. he himself
believed the thing to be untrue (the
Quran 63:2). ( كذبkadhdhaba) is the
causative or transitive form from كذب.
They say  كذبهi.e. he accused him of
lying; he attributed falsehood to him
in his claim or statement; he
pronounced him a liar.  كذب بهmeans,
he rejected and disbelieved it. كاذب
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12. And when it is said to them:
a
‘Create not disorder on the
earth,’ they say: ‘We are only
promoters of peace.’18
a

2:28, 221.

means a liar, and  كذابmeans a great
and habitual liar. ( كذبkadhib) and
( كذابkidhdhab) mean, falsehood, lie,
untruth; also the act of uttering a lie.
 كذابalso means the act of accusing
one of lying (Lane & Aqrab).

exhortation from your Lord and a
cure for whatever disease there is in
the hearts (10:58).
The increasing of disease also
means that the expanding power of
Islam was naturally increasing the
disease of the hypocrites who were
all the more forced to remain, against
their will, in outward friendliness
with the Muslims.
In the case of disbelievers the
punishment mentioned is عذاب عظیم
(great punishment), whereas in the
case of hypocrites it is عذاب الیم
(grievous punishment). This is
because disbelievers express their
disbelief and enmity openly, while
hypocrites keep their feelings of
hatred and malice concealed in their
hearts, thinking that they are thereby
deriving twofold pleasure—one of
enmity towards Islam and the other,
of befooling the Muslims. So the retribution in store for the hypocrites is
characterized by special pain and
anguish—a fit recompense for their
false pleasure.

Commentary:
God speaks of two diseases of the
heart: (1)  كفرi.e. disbelief; and (2) نفاق
i.e. hypocrisy. The former has already
been referred to in verses 7 and 8.
The present verse refers to the disease
of hypocrisy and points out that those
suffering from it do not act as normal
healthy persons do.
The Holy Prophet has mentioned
the following signs of hypocrisy. Says
he: "When a hypocrite speaks, he lies;
and when he makes a promise, he
does not fulfil it; and when he is
entrusted with anything, he acts
dishonestly and when he makes a
contract, he breaks it; and when he
engages in a dispute, he uses foul
words" (Bukhari).
In the verse under comment the
increase of hypocrisy is attributed to
God, not because God increases it but
because the increase results from
disregard of His commands; also
because it is God who finally
dispenses the good and evil
consequences of human actions. The
Quran has only been revealed for
healing diseases. Says Allah: O
mankind! There has come to you an
50

18. Important Words:
( تفسدواcreate disorder) is derived
from  افسدwhich is derived from فسد
(fasuda) or ( فسدfasada), i.e. he or it
became corrupt or evil or vitiated or
spoiled or tainted or in an altered state
or in a disordered or disturbed
condition, etc. The word is the opposite
of صلح. The transitive form  افسدmeans,
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13. Beware! it is surely they
who create disorder, but they do
not perceive it.19
he or it made (it or him) bad or
corrupt or vitiated or spoiled, or put
(it or him) in a disordered or disturbed
condition, or simply he created
disorder, etc. The word is the opposite
of  اصلحfor which see below (Lane).
( االرضthe earth) means: (1) the earth
or the globe; (2) part of the earth, i.e.
a land or country; (3) ground or
surface of the earth; (4) floor;
(5) anything that is spread on the
floor; (6) anything that is low;
(7) shivering or tremor (Lane).
( مصلحونpromoters of peace) is
derived from  اصلحwhich is derived
from  صلحi.e. he or it became good or
proper or righteous or in a state of
order, etc. They say  ھذاال یشء یصلح لكi.e.
this thing is suitable or fit or meet for
you.  اصلحmeans, he or it made him or
it good or proper or righteous, or put
him or it in a state of order, etc. اصلح
also means, he corrected or reformed
or improved; or he promoted or brought
about peace, harmony or reconciliation.
It also means, he performed a good
and right act (Lane).

Muslims (9:50), or to demoralize
them by spreading rumours (4:84);
(4) sometimes they encouraged nonMuslims to fight against Muslims
(59:12).
In the present verse reference is
made to the double-dealing of the
hypocrites. Confronted with this, the
hypocrites invariably pleaded that
they were prompted by nothing but
sincerity of purpose and that their
intention was not to create ill-will but
to establish mutual cordiality and
peace. This is the typical defence of
all mischief-makers.
The presence of hypocrites and
malcontents is inevitable in every
organised society. In a society, not
properly organised, it is easy for
disaffected members to leave. But in
a well organised community, the
malcontents find it difficult to leave.
So they remain within and carry on
their nefarious activities secretly. The
presence of hypocrites is not a sign of
weakness but rather of strength in a
community. But this should not make
a community neglectful about them.
On the contrary, it is imperative that
malcontents and hypocrites should be
closely watched and properly dealt
with, as and when circumstances
require. The Holy Prophet was ever
watchful of this class.

Commentary:
The hypocrites tried to create
disturbance in various ways: (1) they
tried to sow discord among the
Muslims by instigating the  انصارi.e.
Medinite helpers against the مھاجرین
i.e. Meccan refugees (63:8, 9); (2)
sometimes they imputed motives to the
Holy Prophet in the distribution of 19. Important Words:
alms (9:58), or his system of gathering
( ولكنand but) is a combination of
information (9:61); (3) sometimes they two words, ( وand) and ( لكنbut).
tried to undermine the spirit of the Ordinarily, only one of these words
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14. And when it is said to them,
‘Believe as other people have
believed,’ they say: ‘Shall we
believe as the foolish people
have believed?’ Beware! it is
surely they that are foolish but
they do not know.20
would have sufficed, but they have
( یعلمونthey know) is derived from
been used together to intensify the  علمi.e. he knew.  علمهmeans: 1. he
meaning.
knew it or became acquainted with it;
2. he knew it thoroughly so as to base
Commentary:
his belief on it (Aqrab).
In the last verse the hypocrites
insinuated that it was not they but the Commentary:
The verse means that when the
main body of Muslims who caused
disorder. The reply to this insinuation believers asked the hypocrites to be
is given in the present verse in the sincere in their faith, the hypocrites
emphatic words, Beware! it is surely would say that the believers were like
they who create disorder.
fools squandering away their lives
The last words of the verse signify and property, a mere handful of men
that the hypocrites lack the faculty of who had taken up the fight against the
insight. If, instead of fabricating a whole country.
The hypocrites called true Muslims
defence for their duplicity, they had
tried only to study their own mind, "fools" because they thought they
they could have easily perceived that (the hypocrites) could protect their
it was not the desire of peace or own lives and property by
reform but cowardice and jealousy maintaining friendly relations with
that prompted their loathsome the disbelievers; while the true
Muslims, on account of their
conduct.
complete
estrangement
from
20. Important Words:
disbelievers, were exposing their
( سفھاءfoolish people) which is the lives and possessions to constant
plural of  سفیهis derived from  سفهi.e. he danger. Muslims were also given to
was or became light-witted or spending recklessly on religion. Such
ignorant. The word  سفیهmeans: allegations are contained in 5:59;
1. simple or light-witted or foolish; 8:50; 9:79 & 63:8. God replies to
2. ignorant; 3. fickle and inconstant; them by saying: Their possessions
4. weak in intelligence; 5. one whose and their children should not excite
opinion is of no consequence; 6. one thy wonder; Allah only intends to
who squanders away his wealth and punish them therewith in this world,
property
without
consideration that their souls may depart while they
(Aqrab, Mufradat & Lisan).
are disbelievers (9:85). The verse
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15. And awhen they meet those
who believe, they say, ‘We
believe’; but when they are alone
with their ringleaders, they say,
‘We are certainly with you; bwe
are only mocking.’21
a

2:77; 3:120; 5:62. b9:64, 65.

means that soon the hypocrites would
witness the ruin of their possessions,
while Muslims would prosper.
Success and prosperity come, not of
cowardice and stinginess, but of
courage and sacrifice, and the
hypocrites were hopelessly lacking in
both these qualities.
In fulfilment of this prophecy
‘Abdullah bin Ubayy, the hypocrite
leader, lived to see the frustration of
his designs against Islam and his only
son became a true and zealous
Muslim.

being who is not only himself far
from truth but also turns others away
from it.
The other derivation is from شاط
which means, he burnt: he perished.
Derived from this root the word شیطان
would mean, the being who burns
with hate and anger and is lost.
In common usage the word شیطان
means: (1) the wicked or Evil Spirit,
i.e. Satan; (2) anybody who greatly
transgresses the proper limits and is
excessively proud and rebellious;
(3) serpent (Aqrab); (4) any blamable
power or faculty or propensity like
anger, etc. (Mufradat); (5) any painful
condition like excessive thirst, etc.
(Lane). In its wider sense, the word has
also come to be used about anything
which is harmful and injurious and is
likely to cause suffering.
( مستھزءونmocking) is derived from
 استھزاءwhich again is derived from ھزٔا,
both having the same meaning. ھزء به
and  استھزٔا بهmean, he laughed at, or
mocked or scoffed at, or derided him;
he made light of him.  ھزٔاalso means,
he died suddenly; he put it (camel,
etc.) in motion.  ھزٔاand  ھزواare
infinitive nouns from  ھزٔاand mean:
(1) mocking or scoffing or jesting,
etc.; (2) object of mocking, etc.
(Aqrab & Kashshaf).

21. Important Words:
( خلواthey are alone) is derived from
 خالi.e. he was alone. They say خال الرجل
i.e. the man was alone in a place. خال
 املكانmeans, the house became empty
and untenanted.  خال ال یشءmeans, the
thing passed away.  خال الیهor  خال بهor خال
 معهmeans, he was alone with him; he
met him in private (Aqrab). خال فالن
means, he died (Lisan).
( شیاطنیringleaders) is the plural of
( شیطانsatan) which is either derived
from (1)  شطنor (2) ( شاطMufradat). شطن
 عنهmeans, he was or became distant
or remote from him or it. شطن صاحبه
means, he opposed his comrade and
turned him from his intention or
course (Aqrab). Derived from this
root the word  شیطانwould mean, the
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16. aAllah will punish their
mockery and will blet them
continue in their transgression,
wandering blindly.22
a

9:79; 11:9; 21:42. b6:111; 7:187; 10:12.

so are two riders, but three riders
travelling together form a safe
company. Christian critics, ever keen
on finding fault with the Quran,
forget the New Testament passages
(Mark 8:33; 8:38 & Matt. 3:7; 23:33)
where Jesus calls a disciple satan and
his opponents serpents and a
generation of vipers, etc.
This meaning of the word  شیاطنیi.e.
ringleaders from among disbelievers
and hypocrites, is supported by
eminent Muslim scholars like Ibn
‘Abbas, Qatadah, Mujahid, and
‘Abdullah bin Mas‘ud (Jarir).

Commentary:
The context of the verse makes it
clear that by  شیاطنیhere is meant not
evil spirits but rebellious ringleaders
among the disbelievers and the
hypocrites who were proud and
haughty and ready to transgress all
limits. Reference to such leaders has
been made in 33:68 where God says,
And they (the people of Hell) will say,
'Our Lord, we obeyed our chiefs and
our great ones and they led us astray
from the way.' These were the men
who egged on the hypocrites to
mischief and who were ever burning
with jealousy and hate at seeing the
Muslims prosper and who had gone
far astray from truth.
Some Christian writers have
rendered the word  شیاطنیin this verse
as "satans" or "devils", and then
charged the Quran with reviling
idolaters, Jews and Christians. The
charge is groundless; for, as already
explained, the word  شیاطنیdoes not
here mean "satans" but simply proud
and mischievous ringleaders. In fact,
as shown above, the word  شیطانhas a
very wide significance in Arabic. The
Holy Prophet once said to his
Companions, "A single rider is a
shaitan, a pair of riders also is a pair
of shaitans, but three riders are a
body of riders" (Dawud). The
meaning here is that one rider is
exposed to mischief and danger and
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22. Important Words:
( یستھزئwill punish mockery). See
2:15 and also commentary below.
( میدھمHe will let them continue) is
derived from مد. They say مدہ
meaning, he let him continue in a
course, or he granted him a delay or
respite. Literally  مدmeans, he spread,
or he stretched, or he made a thing
extend (Aqrab).
( طغیانtransgression) is derived from
 طیغwhich means, he exceeded the
proper limits.  طیغ فالنmeans, he was
excessive in sin and transgression. طیغ
 املاءmeans, the water was in flood
(Aqrab).
( یعمھونwandering blindly) is derived
from  عمهwhich means, he was or
became confounded or perplexed and
was unable to see his way, and went
to and fro in confusion (Aqrab).  عمهis
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17. These are they who ahave
taken error in exchange for
guidance; but their traffic has
brought them no gain, nor are
they rightly guided.23
a

2:87, 176; 3:178; 14:4; 16:108.

like  ;عیمbut whereas  عیمis wider in its
significance, being used for blindness
both physical and mental,  عمهis
confined to mental blindness only
(Kashshaf).  عمهalso means, it (the
place) lost all marks or signs helpful
for identification or for finding a way
through it (Aqrab).

but that Allah will punish them for
their mocking. The former meaning,
followed by some translators, is
absolutely inconsistent with the spirit
of the Quran which condemns jest
and ridicule as marks of ignorance
(2:68). How, then, can God attribute
to Himself what He declares to be a
practice of the ignorant?
The clause, Allah will let them
continue in their transgression,
should not be understood to mean
that God grants the hypocrites respite
to let them increase in transgression.
Such a meaning is contradicted by
verses 6:111 and 35:38, where it is
clearly stated that God grants the
disbelievers respite with the sole
object of reforming them but they
unfortunately only increase in
transgression.
The word ( یعمھونwandering blindly)
is derived from the root  عمهwhich, as
explained above, signifies, besides
other meanings, the absence of signs
or marks; The meaning here would,
therefore, be that the hypocrites
persist in their wickedness without
care or consideration, as if the way
they are travelling has lost all signs,
leaving the traveller without any
sense of distance or direction.

Commentary:
In this verse the word ( یستھزئlit.
will mock) has been used for God,
and this has occasioned the criticism
that the God of the Quran is given to
mocking. The criticism is due to the
utter ignorance of Arabic idiom and
usage. In Arabic, punishment for an
evil is sometimes denoted by the term
used for the evil itself. For instance,
in 42:41 we read  وجزاء سیئة سیئة مثلھاi.e. the
penalty for an evil is an evil the like
thereof, whereas the penalty of an evil
is not an evil. Again in 2:195 the
word ( اعتداءtransgression) is used for
the punishment of transgression.
Similarly, the well-known pre-Islamic
Christian poet, ‘Amr bin Kulthum says:
فنجھلفوقجھلاجلاھلینا
االالجیھلناحدعلینا
"Beware! Nobody should employ
ignorance against us; or we will show
greater ignorance in return;" i.e. we
will severely avenge such ignorance
(Mu‘allaqat).
Thus the expression  اهلل یستھزئ بھمdoes 23. Important Words:
not mean, Allah shall mock at them,
( اشرتواhave taken in exchange) is
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18. Their case is like the case of
a person who kindled a fire, and
when it lighted up all around
him, Allah took away their light
derived from  اشرتیwhich again is
derived from  شریboth having the
same meaning, i.e. he purchased a
thing or became owner of a thing by
purchase. The word also sometimes
gives the meaning of  باعi.e. he sold a
thing. The word  اشرتیis also used of a
person who gives up one thing and
lays hold on another (Aqrab).

to him his own evil teaching. Wrong
choice by man results in his
acceptance of error instead of guidance.
This traffic, however, brings the
hypocrites no gain. They believe that
by preferring the promptings of Satan
to the guidance of God, they would
reap a good profit in this life. But,
says God, they will reap no such
profit. On the contrary, they will be
the losers and will suffer humiliation
through their own wrong choice.
The words, nor are they rightly
guided, point to yet another
consequence of the wrong choice of
hypocrites. They will not only suffer
loss and humiliation in this life, but
will also suffer punishment in the life
to come, for being deprived of
guidance they will not reach the goal.
Thus the words, their traffic has
brought them no gain, refer to the
benefits that accrue to one in this life,
and the words, nor are they rightly
guided, refer to the end they will
meet in the life to come.
The verse teaches an important
truth. Every action of man is attended
by two kinds of results, one
immediate and the other deferred. A
person who is detected in theft suffers
punishment and humiliation in this
life. This is the immediate
consequence of his action. The
deferred consequence is that, by the
same action, he reduces his ability to
find and accept the truth and

Commentary:
The expression, who have taken
error in exchange for guidance,
means (1) that they have given up
guidance and taken error instead; or
(2) that both guidance and error were
offered to them but they preferred
error and refused guidance. Both
these
meanings
apply
here.
According to the first, the verse
would
mean
that
originally
everybody is endowed with a pure
nature and the best of capacities
(30:31; 95:5), but, owing to wrong
training or wrongdoing, the original
nature and capacities become lost. In
this case "guidance" would mean the
nature or capacities with which every
man is endowed by God, and
"exchange" would mean that, through
improper use, people lose the Godgiven guidance, landing themselves
in error instead. According to the
second meaning, the verse would
signify that through His Messengers,
God communicates to man only truth
and guidance, whereas Satan presents
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and aleft them in thick darkness;
they see not.24
a

6:40, 123; 24:41.

guidance. Similarly, when a person
does a good deed, the immediate
result is that he is pleased with
himself and rises in the estimation of
others. The deferred consequence is
that he increases his power of finding
and accepting truth and guidance. It is
the deferred consequences that are
referred to in the expression, nor are
they rightly guided.

order to signify that the position or
place spoken of is not only wanting in
light, but is also ful1 of various
dangers. In the Quran the word is
always used in the plural and denotes
different kinds of darkness, physical,
moral or spiritual. In the moral and
spiritual sense the plural form also
signifies that sins and evil deeds do
not stand alone, but grow and
multiply, one stumbling leading to
another.

24. Important Words:
( مثلcase) gives a number of
meanings: (1) likeness or similitude;
(2) state or condition; (3) reason or
argument; (4) proverb, etc (Aqrab)..
( اضاءit lighted up) is derived from
 ضاءi.e. it or he became bright or lit up.
 اضاءis used both transitively and
intransitively. Used transitively it
means, it lit up or lighted up (the
surroundings,
etc.),
and
used
intransitively it means, it became
bright or lit up.  الضیاءor  الضوءmeans,
light (Aqrab). In the verse under
comment the word has been used
transitively.
( ظلماتdarkness or lit. darknesses),
which is the plural of  ظلمةi.e.
darkness or absence of light, is
derived from  ظلمi.e. it became dark.
The word  ظلمةis also used
figuratively to signify  ضاللةi.e. error
or ignorance, just as the word  نورi.e.
light is sometimes used to signify ھدایة
i.e. guidance (Aqrab).  ظلمةalso
means, affliction, hardship and
danger. In the verse the word ظلمات
has been used in the plural form in

Commentary:
The verse speaks of hypocrites who
were unbelievers at heart but
outwardly formed part of the Muslim
community. The light of the Holy
Prophet or the light of Islam touched
their outside, but owing to the
diseased condition of their hearts it
could not penetrate their inside,
which is essential for true religious
conversion; so they remained
virtually deprived of that light. "The
kindler of fire" in the verse can mean
either: (1) the class of hypocrites who
kindled a fire for themselves, i.e. they
accepted the light of Islam but when
the light grew in intensity and lit up
the surroundings, their hidden disease
got the better of them and they lost
the light and were left in utter
darkness. In this case the Arabic text
would read somewhat like this: مثلھم
 كمثل الذین استوقدوا نارا فلما اضاءت ماحوھلم۔اخلi.e.
their condition is like the condition of
those who kindle a fire, etc. This
reading would be quite correct
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In 5:65 the Jews are said to have
lighted the fire of war. In this sense,
the verse would mean that hypocrites
conspired with disbelievers to wage
war against Islam. But the war only
served to increase the power of Islam,
leaving the hypocrites utterly
confounded.
The words, Allah took away their
light, may mean that the wars tore
away from the hypocrites the bright
mantle of Islam with which they had
disguised themselves. The wars not
only failed to bring the expected
victory to the disbelievers, but also
helped to expose the hypocrites who
betrayed themselves by failing to join
up with the Muslims and share the
perils of the wars with them. The
gradual extension and elaboration of
the teachings of Islam also helped the
exposure. The more commands there
were to obey, the more burdensome
did obedience prove to the
hypocrites.
The expression, left them in thick
darkness; they see not, means that the
hypocrites had fomented the wars in
order to re-establish their influence
but the actual result of these wars was
the exposure of their hypocrisy and
their consequent confusion and
perplexity.
If the word "fire" means the light of
Islam, the verse would signify that
though the light of Islam touched the
hypocrites on the outside, yet their
hearts remained unaffected by it. God
deprived them not only of the light of
revelation with all its blessings but
also of the light of conscience which
He has implanted in the nature of man.

according to Arabic idiom and the
style of the Quran itself. Or, (2) it
may mean the Holy Prophet of Islam
who, under God’s command, kindled
a fire or a light but then the class of
hypocrites came into being, whom
the light touched but did not
penetrate. Though apparently in light,
they were really deprived of it, and
owing to the disease of their heart
their deprivation grew as the light
increased. In this case the Arabic text
would read somewhat like this: مثلھم
اخل
كمثل بعض اصحاب الذی استوقد نارا فلما اضاءت ماحوله۔
i.e. their condition is like the
condition of some of those
surrounding a person who kindles a
fire, etc. This reading is also correct
according to the Arabic idiom. In
either case the people deprived of
light are the hypocrites.
By 'a fire' is meant, the light of
divine teaching and heavenly signs.
This is corroborated by other
passages in the Quran. In 28:30, 31, it
is said that Moses saw a fire near
Mount Sinai and, approaching it, he
heard a voice, saying, O Moses, verily
I, even I, am Allah, the Lord of the
worlds. Elsewhere in the Quran
divine revelation is compared to
"fire" and it is stated that some
human
beings
possessing
extraordinary spiritual potency are
near to being lit up even without
divine revelation (24:36). Thus,
according to the Quran, the word
"fire" sometimes signifies the light of
divine teaching and heavenly signs,
and in the present verse the word has
been used in this very sense.
According to Arab usage, the word
"fire" is sometimes also used for war.
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19. They are adeaf, dumb and
blind; so they will not return.25
20. Or it is like a heavy rain
from the clouds, bwherein is
thick darkness and thunder and
c
lightning; they put their fingers
into their ears because of the
a

2:172; 6:40; 7:180; 8:23; 10:43; 11:25; 17:98; 21:46; 27:81; 30:53, 54; 43:41. b6:40, 123; 24:41.
c
13:13; 24:44; 30:25.

25. Important Words:
( صمdeaf persons) which is the
plural of ( اصمa deaf man) is derived
from صم. They say  صم القارورةi.e. he put
a stopper into the mouth of the bottle.
 صمmeans, his ear became closed up,
or he became deaf, or he had a
heaviness of hearing.  اصمmeans, one
who has a stoppage of the ear and
heaviness of hearing.  رجل اصمalso
means, a man whom one does not
hope to win over and who will not be
turned back from the object of his
desire. The word also signifies one
who persists in his evil course (Aqrab).
( بكمdumb persons) which is the
plural of ( ابكمa dumb man) is derived
from ( بكمbakima), i.e. he became
dumb. ( بكمbakuma) means, he kept
silent intentionally.  ابكمmeans, one
who is dumb either by natural
conformation or from inability to
express himself; or, one not having
ability to find words, though
possessing the faculty of speech (Taj).
( عیمblind persons) which is the
plural of ( اعیمa blind person) is
derived from  عیمi.e. he became totally
blind.  اعیمmeans, one physically blind
of both eyes; or one blind in respect of
mental vision (Aqrab). See also 2:16.

Commentary:
The verse aptly describes the
mental condition of the class of
hypocrites mentioned in the previous
verse. The first cause of their going
astray was that they had turned a deaf
ear to the admonitions of the Prophet.
Secondly, they did not give
straightforward expression to their
doubts to have them dispelled.
Exaggerated pride and self-esteem
prevented
them
from
asking
questions. Lastly, they had become
insensitive to the progress Islam was
making and the change it had effected
in its followers. As they made no use
of their ears, their tongues and their
eyes, they are spoken of as deaf,
dumb and blind.
The words, they will not return,
point to an important truth. Man is
born with a pure nature—the nature
of Islam—and it is only by his evil
deeds that he corrupts himself. So the
words, they will not return, allude to
the fact that these men have strayed
away from their original good nature,
and though God is calling them back
to the pristine purity of their nature,
they will not return.
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thunderclaps for fear of death,
and Allah encompasses the
disbelievers.26
26. Important Words:
( اوor) is a conjunction signifying
several meanings. Here it is used in
the sense of "or". It does not,
however, denote doubt but simply
indicates the presentation of an
alternative similitude.
( صیبheavy rain) is derived from
 صابwhich means, it came down; it
descended; or it poured forth. The
word  صیبmeans, clouds pouring
down heavy rain; or heavy rain itself
(Lane).
( السماءthe clouds) is derived from مسا
i.e. he or it became high or towering.
Thus  السماءmeans, anything that hangs
high over your head and covers you
in its shade; the sky; any canopy,
ceiling or roof; a cloud (Aqrab).
( رعدthunder).  رعدالسحابmeans, the
cloud thundered.  رعد یل فالنmeans, he
threatened me.  رعدtherefore means,
thunder of clouds; or thunder of war,
etc. In the present verse it is used
figuratively,
meaning,
weighty
commands; or prophecies relating to
coming disasters; or injunctions
relating to war, etc.
( الربقlightning) is derived from برق
i.e. it shone or gave out light. برق السماء
means, the sky shone with lightning.
 برق ال یشءmeans, the thing shone with
light.  الربقtherefore means, lightning
or gleaming in the clouds (Aqrab). In
this verse it is used figuratively,
meaning, victories in wars; or spoils
of war; or clear signs of truth, etc.
( الصواعقthunderclaps) is the plural of

( الصاعقةa thunderclap) which is derived
from ( صعقsa‘iqa) or ( صعقsa‘aqa).
They say  صعقت السماء القومi.e. the sky hit
the people with lightning. صعق الرعد
means, the thunder grew louder. صعق
 الرجلmeans, the man fell down in a
swoon; he died; he lost the power of
thinking owing to some great and
sudden noise accompanying a
calamity.  الصاعقةmeans: (1) lightning
that descends from the thundering
clouds and burns what it smites;
(2) any destructive calamity or
punishment; (3) death and destruction;
(4) noise or report accompanying a
divine punishment like an earthquake,
etc.; (5) swoon and unconsciousness
(Aqrab & Lane).
( املوتdeath) is from  ماتi.e. he died
(in various senses); he became as if
dead; he slept.  موتis the opposite of
( حیاةlife) and means death or
lifelessness. Like life, death is also
of several kinds: (1) Stoppage of
the power of growth (50:12).
(2) Deprivation of sensation or
consciousness (19:24). (3) Deprivation of the faculty of intellect and
understanding (6:123). (4) To be,
as though, dead with grief or sorrow
or fear (14:18). (5) Spiritual death
(3:170). (6) Sleep, which the Arabs
call a light sort of death (Mufradat).
(7) Stillness
or
motionlessness.
(8) Being reduced to poverty.
(9) Becoming
worn
out.
(10) Becoming base, abject, vile and
despicable. (11) Becoming destitute
of cultivation or of inhabitants
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(Lane). According to Lisan موت
(death) also signifies any painful
condition
such
as
poverty,
humiliation, dotage, sinfulness, etc.
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leanings towards disbelievers. This is
proved
by
the
following
considerations: (a) In verse 18 it is
said that the hypocrites kindled a fire,
but in the present verse there is no
mention of the hypocrites kindling a
fire. On the contrary, mention is made
of signs or trials coming from
heaven; (b) In the first simile it was
said that when the fire illuminated its
surroundings, the hypocrites were
bereft of their sight. In the second
simile embodied in vv. 20 & 21 it is
said that when there is light, the
people take advantage of it and begin
to move; (c) In the first simile it was
said that the people referred to were
not believers. They were deaf, dumb
and blind. But in the second simile it
is only said that if God willed He
would make these people deaf and
blind, implying that they were not so
already but would become so, if they
continued to pursue the course they
had adopted; and (d) The men in the
first simile were said to be plotting
against Islam and Muslims, whereas
those in the second simile are not
spoken of as plotting against
Muslims, but simply as leaving them
alone in times of danger. All these
facts indicate that these verses refer to
two separate classes of hypocrites and
this is why the word ( اوor) has been
placed between the two verses. They
are two separate classes and not the
same class.
The purport of the present verse is
that the condition of the latter class of
hypocrites is like that of those
timorous people who, at a mere
shower of rain with thunder and
lightning, become timid and fail to

Commentary:
This verse refers to the second class
of hypocrites, viz. those who, though
not quite insincere in their belief,
were yet weak in their faith and
practice and became upset whenever
there was a threat of attack by the
enemy or whenever a situation arose
demanding some sacrifice. These
people feared the oppression of men
more than the punishment of God,
and tried to maintain good relations
with
disbelievers
by
secret
correspondence and by supplying
information about the believers. They
consoled themselves with the thought
that as Islam was a true religion from
God, its victory was assured in spite
of anything they might do, and hence
it was not proper for them to expose
themselves to unnecessary danger.
Islam has no place for such
weaklings. It is a religion of action
and sacrifice. That is why, in the very
beginning of the Quran, such people
have been plainly told that God
reckons them among the hypocrites
and will deal with them accordingly.
Islam teaches us not to spare any
sacrifice to win the pleasure of God
and one who is not prepared for such
a complete sacrifice will not deserve
the reward promised to Islam and
Muslims.
This and the preceding verses refer
to two classes of hypocrites:
(1) disbelievers who posed as
Muslims, and (2) believers bad in
faith and worse in works––with
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21. The lightning might wellnigh snatch away their sight;
whenever it shines upon them,
they walk therein; and awhen it
becomes dark to them, they
stand still. And if Allah willed,
He could take away their
hearing and their sight; surely,
Allah has the power to do all
that He wills.27
a

4:73, 74.

benefit from the rain. Similarly, the
coming of Islam is accompanied by
trials and hardships. The true believer
knows that these too have a purpose
and is not upset. The trials serve only
to increase his zeal.
Objection is sometimes taken
against Prophets on the ground that
their advent produces disorder and
disunion in the earth. The verse
provides an answer to this objection
by pointing out that just as rain,
which gives life to the earth, is
accompanied by darkness and
thunder and a temporary screening of
the sun, even so the trials which
accompany the advent of Prophets
only presage the dawning of a new
era in even greater splendour and
effulgence.
The word ( صاعقةthunderclap) is
spoken of in the verse as making the
hypocrites fearful of death. The verse
suggests that such a fear is
unreasonable because the thunderclap which makes these people afraid
comes after the lightning has actually
struck. To slip one’s fingers into one’s

ears can therefore serve no purpose.
A state of war already exists between
believers and disbelievers and this
must entail some suffering and
hardship. It is of no use to the
hypocrites to try to escape the
implications and consequences of war.
The words, Allah encompasses the
disbelievers, at the end of the verse
point to the unreasonableness of the
fear entertained by the hypocrites.
Since God has already decreed the
defeat and destruction of the
disbelievers, the hypocrites need have
no fear of any serious harm from them.
27. Important Words:
( خیطفsnatch away) is derived from
 خطفmeaning, he seized a thing
quickly; he snatched it away خطف الربق
 البصرmeans, the lightning snatched
away the sight (Aqrab).
( یشءthing or what one wills) is
infinitive from  شاءi.e. he willed or he
intended. The word  یشءis ordinarily
translated as, a thing or anything or
something; but as in Arabic the
infinitive is sometimes used to give
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the meaning of a passive participle,
the word may also be translated as,
what is willed or intended or
something that one wills or intends.
( قدیرhas the power) is derived from
قدر. They say  قدر علیهi.e. he had the
power to do it; or he possessed power
over him or it.  قادرmeans, powerful,
possessing power over, or possessing
power to do.  قدیرis the intensive form
of  قادرand means, very powerful, most
powerful, having or possessing full
power.

CH.2

hypocrites referred to here had not
been deprived of their hearing or
sight till then. It was still open to
them to submit to the teaching of the
Quran completely and to accept the
leadership of the Prophet in all
sincerity. If, however, they continued
in their present course and did not
stop deserting the Muslims in
difficult times, they would soon cease
to have any connection with Islam
and the Muslims—they would lose all
sight and all hearing.
The words, surely, Allah has the
power to do all that He wills, imply
that the fear of the hypocrites lest they
should come to harm at the hands of
disbelievers has its origin in their want
of faith in God and of a knowledge of
His attributes. If they only knew that
Allah had the power to do all that He
willed and that He had decreed that
Islam should triumph over all its
enemies, they would not fear the
disbelievers at all. Fear other than the
fear of God is always due to a
weakness of faith in God, and a lack
of true knowledge of His attributes.
The statement that, Allah has the
power to do all that He wills, also
disposes of the question, sometimes
very naively asked, whether God has
the power to cause His own death or
make an equal to Himself or to speak
a lie, etc. As explained above, the
word  یشءmeans, something that is
willed or intended, and as God never
wills to cause His own death or to
make an equal to Himself or to speak
a lie, etc.—because these are signs of
imperfection and God is perfect—so
these and all similar questions, beside

Commentary:
The verse purports to say that these
hypocrites—the hypocrites described
as weak believers—are very near to
losing their sight. They have not
actually lost it, but if they are
repeatedly confronted with situations
demanding courage and sacrifice
symbolized by lightning and thunder,
they are very likely to lose their faith.
But the mercy of God has so ordained
that lightning is not always
accompanied by a thunder-bolt. Often
it is only a brilliant flash, which lifts
the veil of darkness and helps the
wayfarer to move on. In this case it
symbolizes the dazzling power of
Islam. On such occasions these
hypocrites make common cause with
the Muslims. But when lightning is
accompanied by thunder, i.e. when
the situation demands sacrifice of life
or property, the world becomes dark
to the hypocrites; they become dumbfounded and stand still, refusing to
move on with the faithful.
The words, and if Allah willed, He
could take away their hearing and
their sight, indicate that the
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22. O ye men, aworship your
Lord Who created you and
those who were before you, that
you may become righteous;28
a

4:2, 37; 5:73, 118; 16:37; 22:78; 51:57.

being foolish, are irrelevant and must
not arise.
Lastly, it may be noted that this
verse also serves as a warning to
Muslims. One may be careful against
drifting into a state of ( كفرdisbelief)
or becoming a ( منافقhypocrite) of the
first class, but one may imperceptibly
turn into a hypocrite of the second
class without feeling the change in
the beginning. A true Muslim should,
therefore, be ever on his guard
against that danger. He should not
only hold the beliefs taught by Islam
but should also act like a true Muslim
and be ever prepared for all sacrifices
in the cause of Islam.

rendered it as, haply or peradventure
or perhaps. But this rendering is
clearly wrong in the present context;
for, as explained by Lane, the word
when used by God generally signifies
not doubt but certainty. In fact, God’s
announcements are in the nature of
royal proclamations in which such
words are used not to express doubt
resulting from ignorance but to express
hope born of certainty. The word has
therefore been rightly rendered here as,
that or so that. Sometimes it may be
rendered as, may be.
Commentary:
As we have seen, the Quran began
with the claim that the best Book of
guidance can only come from a Being
Who is All-Knowing and that such a
being is Allah, the Creator and
Sustainer of the world, Who has sent
down the Quran for the guidance and
perfection of mankind. This Book is
(1) a perfect treasure-house of all that
is good and valuable, (2) is free from
all defects, and (3) does not stop short
at any stage of spiritual progress but
carries men and women of all grades
of righteousness to higher and still
higher stages, and so on to unlimited
progress. Having made this claim, the
Quran proceeds to give a brief
description of the three classes:
believers, disbelievers and hypocrites.

28. Important Words:
( ربLord). For the meaning of this
word see note on 1:2. In the present
verse God Himself explains the
meaning of the word  ربby saying
 ربكم الذی خلقكمi.e. your Rabb is He Who
has created you. This meaning,
though absolutely correct, is not
found in the ordinary lexicons, which
interpret it simply as Lord and
Sustainer. The full meaning of the
word thus turns out to be "Lord,
Creator and Sustainer".
( لعلso that) is generally used to
denote expectation, or doubt combined
with expectation. That is why
Christian translators have generally
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Attention is then drawn to the fact
that as the Quran enables the
righteous to make greater and greater
spiritual progress, everybody should
try to become one of the righteous
and earn the spiritual benefits of the
Quran. Says the Quran: O ye men!
worship your Lord (i.e. enter into His
service)…that you may become
righteous.
Worship
demands
complete
subjection, and the sense of
subjection is generated in its
perfection only when one and one’s
forefathers are all under obligation.
History tells us that lives have been
sacrificed for the sake of cruel kings
simply because the ancestors of those
kings had done some good to the
ancestors of the people making the
sacrifice. The feeling of obligation
becomes stronger as generation after
generation is laid under obligation.
Therefore, it is a perfectly natural
appeal which is made in the verse in
the words: O ye men, worship your
Lord Who created you and those who
were before you.
The verse then proceeds to make it
clear that the object of worship is not
merely
recognising
and
acknowledging God. If it were so, the
worship of idols, however unjust,
would not be so injurious. God is
worshipped for the sake of attaining
righteousness and spiritual perfection.
How can false gods make man
perfect spiritually, when they have
not created him and have no
knowledge of his powers or
limitations?
The words ( لعلكم تتقونthat you may
become righteous) clearly point out

CH.2

that the command to worship is not for
the benefit of God. It is for the benefit
of man himself. Those who regard the
Law as a curse look upon it only as a
mere show of authority on the part of
God. But the Quran clearly states that
God’s commands are for the guidance
of man. They help to nurture all his
latent powers. Such a teaching cannot
be a curse. He who warns a blind
person of a pit lying in front of him
does not curse him. A doctor who
prescribes for a suffering patient does
no wrong to him.
There is another point to be
remembered. The word  ربmeans, He
Who creates and then develops by
degrees. At the birth of man, the
foundation is laid for his perfect
future development. If worship, on
his part, does not lead to the
perfection of his latent powers, it is
no worship at all. It is a mere facade
or a lifeless form.
The clause ( لعلكم تتقونthat you may
become righteous) teaches us to avoid
not only those things which impair
man’s relation with God but also those
which impair the relation between
man and man. He who regards God as
his Creator and Sustainer will look to
Him for his needs and will not cast
greedy looks at the wealth of others.
He can never be untrue to his fellow
men, and will remain always at peace
with them. The Companions of the
Holy Prophet lived for God and
looked up only to Him. The peace
which the world witnessed in their
time remains unparalleled. Indeed
there can be no peace, unless we are
devoted to God. If Europe had been so
devoted, she would not have been
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23. Who amade the earth a bed
for you, and bthe heaven a roof,
and caused water to come down
from the clouds and therewith
brought forth fruits for your
sustenance. Set not up, therefore, equals to Allah, while you
know.29
a

20:54; 27:62; 43:11; 51:49; 71:20; 78:7. b51:48; 78:13; 79:28, 29.

is He Who created you and your
fathers".
It is curious that when Jesus was
asked, "Which is the great
commandment in the law?" he said,
"Thou shalt love the Lord thy God
with all thy heart, with all thy soul,
and with all thy mind. This is the
great and first commandment" (Matt.
22:36, 37). But this commandment
which Jesus calls the great
commandment in the Law is not
presented in the beginning of the
New Testament. It comes much later
and then only when people asked
Jesus about it, although as regards
importance it should have been given
the first place. In the Old Testament
also this commandment occurs in
later chapters. So is the case with
other Scriptures. None gives it the
first place. Only the Quran does so.

suffering from the mortal disease now
eating into her vitals—the hunger for
land and wealth.
This verse contains the first
command of God given in the Quran.
As the words, O ye men, indicate, this
command to worship God is
addressed to all mankind and not to
Arabs only, which shows that Islam,
from the very beginning, claimed to
be universal. It abolished the idea of
national religion and conceived
mankind as one brotherhood.
The question "Who is to be
worshipped" is answered by the word
( ربCreator) in order to disavow false
gods who have created nothing and
are themselves created.
Men are actuated either by love or
fear. In this verse appeal is made to
both motives. Love either springs
from  حسنi.e. beauty of the beloved,
or from a feeling of  احسانi.e. favour
received from same one. God is
beauty and the source of all beauty.
One aspect of His beauty is that He
creates man in a very low condition
and then by degrees develops and
raises him to the highest mark of
perfection. The feeling of obligation
is appealed to by saying "Your Lord

29. Important Words:
( فراشa bed) is derived from فرش.
They say  فرش ال یشءi.e. he spread out
the thing; he expanded it.  فراشmeans,
a thing that is spread upon the
ground: a thing that is spread for one
to sit or lie upon: a bed on which one
sleeps; a wide or spacious plain or
tract of land (Lane).
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( بناءa roof) is derived from بین
meaning, he built; he constructed. So
 بناءmeans, a building; a structure; a
thing that is built or constructed; also
the roof or ceiling of a house or of a
chamber or the like (Lane).
( الثمراتfruits) is the plural of مثرة
meaning, a fruit. The word is derived
from the verb  مثرwhich means, the
fruit became ripe.  امثرmeans, the tree,
etc. produced fruit. The word  مثرةis
also used figuratively, meaning, son
or offspring; or profit of a thing (Taj).
( اندادequals) is the plural of  ندwhich
means, the like of a person or thing;
or the like of a thing by participation
of substance. It is a more specialised
term than  مثلwhich signifies alike by
participation of anything. The word ند
also means, a thing which does or
may supply the place of another thing;
or a like that is contrary or opposed to
another thing; a thing taken as an
object of worship instead of the true
God (Lane).  ندis to be distinguished
from  ;شریكfor whereas  ندis the like of
a thing, being contrary or opposed to
it,  شریكis simply a participant that
shares the attributes or work of a
thing (Aqrab under  شریكand )ند
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made possible ultimately by the
nature and influence of the heavens
and the earth. So human actions can
be guided aright only by a Being
Who has made the heavens and the
earth. It is only He Who can harness
them for the use of man. None else
has such knowledge, power or
authority. So man should worship
God alone.
The expression, and Who made the
heaven a roof, suggests that just as a
building or a roof is a source of
protection for those living in or under
it, similarly the remoter parts of the
universe are a protection for our
planet; and those who have studied
the science of the stars, the clouds
and other atmospheric phenomena
know how the other heavenly bodies,
running their courses through the
boundless expanse rising high above
the earth on all sides, make for its
safety and stability.
In the clause, caused water to come
down from the clouds, the word مساء
has been used in the sense of "cloud",
whereas in the preceding clause, and
Who made the heaven a roof, it
signifies "heaven". Had it meant the
same thing in the two places, it
would have been replaced in the
second place by a pronoun. The
repetition of the word is intended to
convey a difference of meaning in
the second place.
After making it clear that
everything in this world is the
creation of God, attention is drawn to
the fact that God has no equal. There
is nothing in the whole universe
which can show any part of it to have

Commentary:
The subject matter of the last verse
has been completed in this. It was
said in that verse that  ربshould be
worshipped because He is the Creator
and He alone can foster man’s
powers. In the present verse it is said
that not only man but the heavens and
the earth also have been created by
God. It is evident that human actions
depend upon environment. Trade,
agriculture, industry, travel, etc. are
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beasts and poisonous insects and then
gradually advanced to the idea of
God. Modern critics appear to be in
agreement that the idea of many gods
has always preceded the idea of one
God. The history of man’s beliefs is
cited as evidence.
Some of those who hold such a
view seem anxious to reconcile it
with religion. They claim that their
view does not go against religion.
They say that God revealed the laws
of nature by degrees; therefore there
is nothing surprising if He should
have revealed Himself also by
degrees. Now, all religions base
themselves upon revelation. And if
the basis of religion is revelation,
then the belief—that God revealed
Himself by degrees and that He first
guided the world to other gods, and
then to Himself—at once falls to the
ground. It is against all reason that
God should first guide man to spirits,
stones, rivers and snakes and then
reveal Himself. What was there to
hinder Him from guiding man to
Himself from the very beginning?
The living religions of the world have
ever
believed
in
revelation.
Hinduism, Judaism, Christianity,
Zoroastrianism and Islam, all teach
that revelation began with the
creation of man. This being the case,
there can have been no gradual
evolution of the idea of God.
Evolutionary accounts, therefore,
conflict with religion. Those who
hold them must deny revelation, the
basis of religion.
The denial of revelation is, of
course, very common in the Christian
West. Christendom has failed for a

been created by anyone other than
God. Why, then, should man worship
anyone else?
In this verse it is also hinted that the
perfection of the material world
depends upon a co-ordination of
earthly and heavenly forces. When
water is made corrupt by men on
earth, fresh and pure water is supplied
from heaven. Breathing makes the air
foul but it is purified by nature. The
eye is useful, but of what avail is it
without the rays of the sun? In short,
if the earth is a bed for man, the
heaven is a roof. So is the case with
the spiritual world. Man is gifted with
reason but, like the eye, reason
cannot function properly without the
help of divine revelation. Human
instincts are pure but they become
polluted by greed, malice, etc. They
can only be cleansed by the water of
revelation. Hence man cannot attain
to spiritual success without attaching
himself to God. By showing material
life to be dependent upon both earth
and heaven, God points to a parallel
in the spiritual world, and teaches that
in spiritual matters also man should
not trust earthly means alone. The
intellect is not enough. Like the
material world, the spiritual world
also requires heavenly help. Just as
there is a heaven above the earth,
there is a heaven above the heart and
brain of man. This is God’s guidance
received through revelation.
An interesting question arises here.
According to a widespread modern
belief, the idea of God has evolved
out of a primitive belief in spirits,
ghosts and fairies. It is also said that
in primitive times man worshipped
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24. And if you are in doubt as to
what We have sent down to Our
servant, then aproduce a
Chapter like it, and call upon
your helpers beside Allah, if
you are truthful.30
a

10:39; 11:14; 17:89; 52:35.

out of civilization, why not polytheism
out of monotheism? In India, Krishna
preached the doctrine of the Unity of
God, but after his time a wave of
idolatry swept over the country; and
when Muslims came here, they found
idol-worship rampant throughout the
land. In Judaism false gods have
taken the place of Jehovah. Jesus
preached a simple faith in One God,
but Christendom now believes in
Trinity. A lower conception can
easily supplant a higher one. Islam is
an historical religion. Even its
enemies admit that it teaches belief in
the pure Unity of God. But today even
Muslims have degenerated to the
worship of things other than God. These
examples refute the doctrine that
monotheism has necessarily grown
out of polytheism.
Moreover, a study of primitive
religion itself shows that among the
primitive people the idea of a perfect
Deity exists side by side with their
worship of many deities. Only, God is
known by different names among
different peoples. There also exists
among the primitives the idea of
revelation; they hold it to be the
medium through which they came to
have a knowledge of God.

long time to provide any examples of
persons with revelation experience.
Little wonder that those speculators,
who have had no such experience
themselves and who have not been
made aware of such experience in
others, should deny revelation
outright. According to the Quran,
however, God has spoken to man in
all ages. The Quran itself is a record
of revelation and, according to the
Quran, the followers of Islam must
continue to receive revelation. The
recipient in our age is the Holy
Founder
of
the
Ahmadiyya
Movement. Nobody who knows all
this can be impressed by denials of
revelation. He can only treat them as
mere ignorant conjectures.
Evolutionary accounts have little
foundation in fact. It is said that the
idea of God found amongst
uncivilised peoples of the world
today is polytheistic, therefore the
idea of one God must have originated
in polytheism. But it is not realized
that the uncivilized peoples of today
are not samples of the earliest human
beings. Civilization has known many
ages. Greece, Iran, Iraq, Egypt, India
and China were centres of civilization
and culture in their own days, but
now they seem engulfed in darkness
and ignorance. If ignorance can grow
69
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of the word see note under 1:5. As
explained there, the verb  عبدmeans,
he showed complete submissiveness
and humility; or he received the
imprint of a thing. So  عبدwould mean
a person who, through complete
submission and humility to God, has
become, as it were, an image of God.
The word has been used here about
the Holy Prophet by way of
endearment and is expressive of the
exalted position he holds in the sight
of God.
( شھداءhelpers) is the plural of شھید
which is derived from  شھدi.e. he was
present; or he gave witness, etc. Thus
 شھیدmeans, one who is present; one
who sees or witnesses; one who gives
testimony or evidence; one who
possesses much knowledge; one from
whose knowledge nothing is hidden
(Aqrab & Lane); also a helper
(Mufradat). Following the last
mentioned signification the word may
also refer here to the Jews who were
friends of the disbelievers (5:81) and
spoke of the idolaters as being better
guided in religion than those who
believe (4:52).
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worthy
of
acceptance,
the
disbelievers should produce one like
it. If they cannot, then this very fact
would prove them to be wrong.
The subject of the incomparable
excellence of the Quran, has been
dealt with at five different places in
the Quran, i.e. in 2:24; 10:39; 11:14;
17:89; & 52:34, 35, and disbelievers
have been challenged, to produce its
equal.
In two of these five verses (2:24 &
10:39) the challenge is identical,
while in the remaining three verses
three separate and different demands
have been made from disbelievers.
Thus, to begin with the largest
demand in 17:89, disbelievers are
challenged to produce the like of the
whole Quran, and they have been told
that even if all jinn and men should
join together, they would not be able
to produce it. In 11:14 the challenge
is limited to the production of ten
chapters. In 2:24 and 10:39, however,
it has been confined to one Surah
only; while in 52:34-35, the condition
of even one Surah has been omitted
and disbelievers have been given the
option of producing even a single
narration similar to any one narration
(i.e. announcement) of the Quran. On
the face of it, this difference in the
form of the challenge at different
places seems to be incongruent and to
spring from a lack of harmony in the
Quran. Some commentators have
endeavoured to explain away this
seeming incongruity by saying that it
was due to the challenge having been
made at different times. At first
disbelievers were called upon to
produce the like of the whole Quran.

Commentary:
In the preceding two verses the
Quran gave its first commandment to
the people. Having been thus directly
addressed by God, the polytheistic
disbelievers felt a natural reaction to
repudiate the monotheistic teaching
of the Quran, because they felt that its
acceptance meant that they should
give up their long cherished beliefs.
In the present verse God says that if
the Quran created doubts and
disquietude in their minds and is not
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Another point worth considering in
this connection is that the verses in
question do not mention any
historical event but contain only a
general challenge which stands for all
time. Now the question is, in what
form should the challenge be
delivered to the world? Should
disbelievers be called upon to
produce the like of the whole Quran,
or to produce ten Surahs like any ten
Surahs of the Quran, or should they
be called upon to bring forward the
like of one Surah only or the like of
any single piece of the Quran? If it is
enough to make a demand for the like
of a single piece of the Quran, why
should a demand for the like of a
Surah be made, and if it is enough to
make a demand for the like of one
Surah, the demand for the production
of ten Surahs or, for that matter, for
the whole of the Quran seems
extravagant.
The fact is that these verses contain
certain demands which stand for all
time, and there is no need to enter
into
the
question
of
their
chronological order. The challenge
can be made even today in all the
different forms mentioned in the
Quran as it was made at the time of
the Holy Prophet.
Before explaining the various forms
of these challenges it is worth noting
that mention of them in the Quran is
invariably
accompanied
by
a
reference to wealth and power, except
in 2:24, which, as already stated, does
not contain a new challenge but only
repeats the challenge made in 10:39.
From this it may be concluded that
there exists a close connection

When they failed to do so, the
challenge was whittled down to the
production of the like of any ten
chapters. When, however, they were
unable to produce even ten chapters,
the challenge was further reduced to
the production of a single chapter;
and, lastly, disbelievers were asked to
produce even a single narration like
any narration of the Quran. This
explanation, however, does not seem
to be satisfactory. The different
Surahs containing these different
challenges were revealed, in the
following order: (1) 52:34, 35; (2)
17:89; (3) 11:14; (4) 10:39; (5) 2:24
(Rodwell). Now in Surah 52, the first
to be revealed, the challenge is not
qualified by any condition as regards
size, disbelievers having been given
the choice of producing even one
single narration similar to any
narration of the Quran. It is very
strange that, whereas at first the
challenge was unqualified and
disbelievers were called upon to
produce something comparable to
any narration of the Quran, later it
began to be hedged round by
conditions and stipulations, first
requiring disbelievers to produce the
like of the whole book, then reducing
the challenge to ten Surahs, and last
of all reducing it to a single chapter.
The order is most unnatural.
Moreover, some of the Surahs
which contain this challenge were
revealed on occasions so close to one
another that some commentators have
found it difficult to fix their order of
priority with certainty. Hence it is
unwise to settle this question on the
basis of the chronological order of the
Surahs containing this challenge.
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resemble the Quran, the Quran says
in the next verse, And of a truth We
have (herein) set forth for mankind in
various ways, all kinds of similitudes,
but most of men would reject
everything but disbelief (17:90),
hinting thereby that if disbelievers
reject the Divine origin of the Quran
and believe it to be the work of the
Prophet himself, then let them
produce a book which, like the
Quran, should possess the following
excellences: (a) it should throw light
on every essential subject pertaining
to religion; (b) its discussion of these
subjects should be exhaustive,
offering detailed guidance on every
question; (c) it should be free from all
harm and contain nothing but good;
and (d) it should aim not at the good
of any particular people or
community but at the well-being of
all mankind, containing guidance for
all temperaments and dispositions as
well as for all circumstances and
conditions. But as at the time when
this challenge was made the whole of
the Quran had not yet been revealed,
disbelievers were not required to
produce the like of the Quran there
and then; and the challenge thus
implied a prophecy that they would
not be able to produce the like of it,
neither in the form in which it then
was nor when it became complete.
Again, the challenge was not
confined to the disbelievers of the
Prophet’s time alone, but extended to
doubters and critics of all times.
The second verse which contains a
challenge is 11:14. In this verse the
disbelievers’ objection that the
Prophet had not come with a treasure,
nor had an angel come to him, has

between the question of wealth and
power and the challenge for the
production of the like of the Quran or
a part thereof. This connection lies in
the fact that the Quran has been held
out to disbelievers as a priceless
treasure.
When
disbelievers
demanded material treasures from the
Holy Prophet and asked, Wherefore
has not a treasure been sent down to
him (11:13), they were told in reply
that he possessed a matchless treasure
in the Quran. The same reply was
repeated when disbelievers asked,
Wherefore has not an angel come with
him? (11:13). They were told in reply
that angels did descend upon him; for
their function was to bring the word
of God, and the Divine Word had
already been vouchsafed to him. Thus
both the demand for a treasure and
the demand for the descent of angels
have been jointly met by offering the
Quran as a matchless treasure brought
down by angels, and the challenge to
produce the like of the Quran has
been put forward as a proof of its
peerless quality.
Let us now take the different verses
containing this challenge separately.
The greatest demand is that made in
17:89, where disbelievers are
required to bring a book like the
whole of the Quran in all its manifold
qualities. In this verse disbelievers
are not required to represent their
composition as the word of God.
They may bring it forward as their
own composition and declare it to be
the equal of or, for that matter, better
than the Quran. As, however, it was
necessary to define in what respect
the work to be produced was to
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been met by calling upon them to
bring similar Surahs which they
should represent as the word of God.
The latter demand, i.e. that pertaining
to the representation of the required
production as the word of God, has a
reference to the objection of the
disbelievers that no angel has come
down to the Prophet. They are told
that if no angel has really come to
him and his claim to receive divine
revelation through the medium of
angels is false, then let them also
produce ten Surahs, claiming, like
him, that they have been brought
down to them by angels, and then see
what their end would be. If they had
not the courage to forge a lie against
God, how could they think that the
Prophet could be guilty of such
fabrication or, if he had dared to
commit this forgery, why had he
remained
secure
from
God’s
punishment?
The reason why the disbelievers in
this verse have been called upon to
produce ten Surahs and not the whole
Quran is that the question here did
not relate to the perfection of the
Quran in all respects, but to that of
only a portion of it. The disbelievers
had objected to some parts of it being
defective, as is evident from the
words: They imagine that thou art
now perhaps going to abandon part
of that which has been revealed to
thee (11:13). Hence, they have not
been required here to bring a
complete book like the whole Quran,
but only ten Surahs in place of those
parts of the Quran which they deem
to be defective, in order that the truth
of their assertion may be tested.
As for the selection of the specific
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number 10 for this purpose, it should
be noted that in Arabic 10 represents
a complete number. As the object was
to refute the assertion of the
disbelievers that certain portions of
the Quran were defective, therefore
the disbelievers were given the option
of making as many as ten efforts to
substantiate their claim. They were
thus asked to produce ten Surahs not
because they could produce less than
that number but because the best way
to refute their objection was to afford
them several opportunities to
substantiate the truth of their
assertion. In short, since in 17:89 the
whole Quran was claimed to be a
perfect Book, its opponents were
called upon to produce the like of the
whole Quran; but since in 11:14 the
point was that certain portions of it
were objected to, so they were asked
to choose ten such portions as
appeared to them to be most defective
and then, produce a composition even
like those portions.
The third verse where the Quran
has been declared to be matchless is
10:39. Here disbelievers have been
called upon to produce the like of
only one Surah of the Quran. This is
so because, unlike the abovementioned two verses, the challenge
made in this verse is in support of a
claim made by the Quran itself and
not in refutation of any objection on
the part of disbelievers. In the verses
preceding 10:39, it was claimed that
God possessed full authority over all
things (see 10:32-36), and as a proof
of this, in 10:38 the Quran was put
forward as possessing the following
excellences: (a) it contains teachings
which could not be devised by man;
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(b) it has come in fulfilment of the
prophecies contained in the previous
Scriptures; (c) in it the imperfect
teachings of the previous Scriptures
have been perfected; (d) the word of
God embodied in it has been made
secure from being interpolated or
tampered with by man; and (e) its
teachings are meant for all men and
all time. In support of this claim,
verse 10:39 throws out a challenge to
those who deny or doubt it to produce
a single chapter containing these
excellences in the same perfect form
in which they are contained in this
chapter, i.e. ch.10.
The verses 52:34, 35 contain the
smallest of all demands. In these
verses disbelievers are challenged to
produce a single piece or a single
announcement like any piece or
announcement of the Quran. This
demand also has been made in
support of a claim made by the Quran
itself and not in refutation of any
objection on the part of disbelievers.
Hence the smallness of the demand.
The claim in question is made in the
opening verses of chapter 52, i.e.
Surah At-Tur, to the effect that the
Quranic revelation which was
promised to mankind through Moses
on Mount Sinai, will continue to be
written,
read
and
published
throughout the world and that its
followers will continue to multiply
and will comprise not only common
men but persons of great spiritual and
temporal eminence, and that the
fountain of the new faith will
continue to provide the water of
eternal life to all the countries of the
world so that the fulfilment of these
prophecies will constitute a proof of
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the fact that there is a Day of
Judgement. Thereafter the Quran
proceeds in 52:34, 35 to challenge
disbelievers that, if they look upon
the revelation of the Quran to be a
fabrication, then they should come
forward and make a prophecy like the
one made above. This challenge is
unconditional
and
without
qualification. Disbelievers are not
required to represent what they
produce as the word of God, nor is it
laid down as a condition that their
prophecy should be of their own
devising. They may as they like either
make a prophecy of their own
devising or borrow it from any other
Scripture. Again, disbelievers are not
asked to bring forward as many
prophecies as there are in the
Quran—and these are legion—but to
bring forward only one single
prophecy similar to any one of the
prophecies made in the beginning of
the Surah. They are told that they will
not be able to fulfil this demand, for
such a prophecy could be made only
by the Being Who is the Creator and
Owner of the heavens and the earth,
along with their treasures, and Who
not only knows, but possesses
mastery of, the unseen. This
challenge also stands for all time.
The fifth challenge to produce a
like of the Quran is contained in the
verse under comment (2:24) and here
also, as in 10:39, disbelievers have
been called upon to bring a Surah like
that of the Quran, not in refutation of
any of their objections, but in support
of a claim made by the Quran itself.
In the case of the verse under
comment this claim is stated in the
beginning of the Surah in 2:3 which
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says: This is a perfect Book; there is
no doubt in it; it is a guidance for the
righteous. Similarly, 10:39 is also
preceded with the words: there is no
doubt about it (10:38). This shows
that the challenge to produce a
chapter like one of the Quran has
special reference to the peculiarity
which is described by the words,
there is no doubt about it. The
challenge given in the present Surah
is preceded by the claim that the
Quran is a guidance for those who
fear God (2:3), which means that it
guides the righteous to the highest
stages of spiritual progress. Hence in
the above challenge it has been
declared that if disbelievers are in
doubt as to the Divine origin of the
Quran, then they should bring
forward a Surah that may be comparable to the Quran in the spiritual
influence it exercises over its
followers.
One of the characteristics of the
Quran is that, whatever chapter of it
we may read, it casts a subtle and
sublime spiritual influence over our
minds. Thus, instead of creating
doubts it dispels them and takes men
to a stage where no doubt can
possibly survive, which is the stage of
communion with God. This stage can
be attained only by the study of the
Quran; no other Book can compare
with it in this respect.
The above explanation will show
that all these challenges calling upon
disbelievers to produce the like of the
Quran are quite distinct and separate
one from another, and all of them
stand for all time, none of them
superseding or cancelling any other.
The misconception that these
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challenges are one and the same
seems to have arisen from the wrong
notion that in all of them it is the
elegance of the Quranic style and
diction that has been held out as
unique and incomparable and that it
is such elegance of Arabic diction
that disbelievers have been called
upon to produce. But this is not the
case. The challenges made in the five
Surahs referred to above are not one
or identical nor do they make the
same demand; each has a distinct and
separate demand of its own and it is
in keeping with the nature of these
demands that disbelievers have been
called upon to produce the like of the
whole Quran or a part of it.
The question now remains whether
these demands also include a
challenge to produce a work
comparable to the Quran in elegance
of style and diction. The answer is
that they certainly do so, but only in
an indirect way and not as a direct
and fundamental demand, for sublime
ideas can only be expressed in
sublime language. As the Quran
comprises sublime and lofty ideas, it
was inevitable that the most beautiful
diction and the most chaste style
should have been employed as the
vehicle for the expression of those
ideas; otherwise, the subject matter
was liable to remain obscure and
doubtful and the perfect beauty of the
Quran would have become marred.
Thus, in whatever form and in
whatever respect disbelievers have
been challenged to produce a
composition like the Quran, the
demand for beauty of style and
elegance of diction comparable to
those of the Quran also forms a part
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25. But if you do it not—and
never shall you do it—then
guard against the Fire, awhose
fuel is men and stones, which is
prepared for the disbelievers.31
a

3:11; 66:7.

of the challenge.

the idols had no power of revealing
anything; so they would never call
upon the idols to help them.
The word "fuel" may also be taken
in a figurative sense, in which case
the meaning would be that the
punishment of Hell is caused by idolworship. So the idols are like fuel for
hellfire, being a means of bringing it
into existence. The words ( الناسmen)
and ( احلجارةstones) may also be taken
as indicating two classes of inmates
of Hell. The word ( الناسmen) which,
according to its root, signifies love,
has been used to denote those
disbelievers who may be called
human in so far as they still retain
something of the love of God which
distinguishes human beings from
stones. But the other disbelievers are
called ( احلجارةstones), for they have no
love left for God. Such men are
indeed no better than stones.
Though this verse speaks of fire
and stones, it should be remembered
that what is called the next world is
not a material world. In fact,
expressions used in the Quran to
denote rewards and punishment
should not be taken literally but
metaphorically. It should also be
noted that the punishment of the next
world is not everlasting. According to
Islam, Hell is not eternal. It is only a

31. Important Words:
( احلجارةstones) is the plural of ( احلجرa
stone) which is derived from the verb
 حجرwhich means, he or it prevented
or hindered or resisted. A stone is
called  حجرbecause it resists pressure
owing to its hardness.  احلجرalso
means, a rock or a great mass of
stone; a metal as gold and silver
which both together are sometimes
called  احلجرانi.e. the two metals
(Lane). Thus coal (not charcoal)
would also be looked upon as حجر.
The word  حجارةmay also be used
metaphorically for idols made of
stone or metal (Kashshaf).
( اعدتprepared) is derived from اعد
which again is derived from  عدwhich
means, he considered or he counted.
 اعدmeans, he prepared a thing and
made or kept it ready (Aqrab).
Commentary:
The verse says that if the opponents
of Islam are not able to produce the
like of the Quran as demanded in the
previous
verse,
they
should
understand that it is the word of God
and that they are not opposing a man
but God Himself; they should,
therefore, be ready to suffer the lot of
those who oppose Divine will.
The clause, and never shall you do it,
signifies that the disbelievers knew that
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26. And give glad tidings to
those who believe and do good
works, that afor them are
Gardens beneath which flow
streams. Whenever they are
given a portion of fruit
therefrom, they will say: ‘This
is what was given us before,’
and gifts mutually resembling
shall be brought to them. And
they will have therein bmates
perfectly pure and therein will
they abide.32
a

3:16, 134, 196, 199; 4:14, 58, 123; 5:13, 86; 7:44; 9:72, 89, 100; 10:10; 13:36;
22:15, 24; 25:11; 32:20; 47:16; 58:23; 61:13; 64:10. b3:16; 4:58.

( الصاحلاتgood works) is the plural of
reformatory. The subject will be
 الصاحلةwhich is derived from the verb
discussed later in its proper place.
( صلحthe opposite of  )فسدmeaning, he
32. Important Words:
or it became good or suitable and
( بشرgive glad tidings) is derived proper.  ھذا الیشء یصلح لكmeans, this thing
from ( بشرbashshara), i.e. he gave is suitable to you or is fit or meet for
glad tidings, which again is derived you (Aqrab). So  الصاحلاتwould be used
from ( بشرbashara). They say  بشرi.e. about all those deeds and actions
he laid bare its skin. Thus  البشرةmeans, which are not only good intrinsically
the outer and visible part of the skin. but are also meet and suitable. See
So ( بشرbashshara) means, he gave or also under 2:12.
imparted news which changed the
( جناتgardens) which is the plural of
colour of the listener. The word has ( جنةa garden) is derived from جن
generally come to be used in meaning, it veiled, concealed, or
connection with good or happy news. covered a thing. So  جنةmeans, any
But it is also sometimes used in garden having trees by which the
connection with bad news (e.g. 3:22). ground is covered or concealed; an
 بشریmeans, one who announces good orchard
or
garden
having
news to a people or a person. All luxuriousness and denseness of
Prophets are spoken of as  بشریand  نذیرverdure (Aqrab & Lane). Heaven has
i.e. givers of good news to those who been called  جنةor garden, because:
believe in them and givers of bad (1) the mercy of God will 'cover' its
news to those who reject them (Aqrab dwellers just as trees in an orchard
& Mufradat).
cover the ground thereof; or
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(2) because the blessings of Heaven
are 'hidden' from the eyes of man"; or
again (3) because Heaven is like a
garden in which the trees represent
good faith and the streams good
actions.
( االھنارstreams) is the plural of ھنر
(nahr) or ( ھنرnahar). They say ھنراملاء
i.e. the water flowed on the earth and
cut out a channel for itself. Thus ھنر
(nahr) or ( ھنرnahar) means, a channel
through which a stream or a river
flows; a stream or river itself. ھنر
(nahar) also means, abundance
(Aqrab).
( ازواجmates) is the plural of زوج
which signifies, anything that is one
of a pair or couple; it does not mean a
pair but only one of a pair, whether
male or female (Aqrab). The word زوج
also means, a comrade (Lane).
( خالدونshall abide) is derived
from  خلدwhich means, he remained
and lived on.  خلدمبكانmeans, he stayed
or abided in a place.  خلودmeans,
staying on, or living without change
or deterioration for a long time but
not necessarily forever (Aqrab &
Mufradat).
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are going to be material, then it must
be supposed that the same body
which one has in this life will be
resurrected after death and this is
against all reason, because this body
perishes and the particles of one body
are used in the making of several
other bodies. To whom and to how
many will then the same body be
given in the next world? (4) Believers
are promised wives in Heaven which
shows that sex relations will continue
in the next world. An appeal to sex is
very objectionable for spiritual ends.
Sex relations are necessary only for
the continuation of the race in this
world. Why should there be such a
thing in the next? (5) The Quranic
Paradise appears to be a place of
luxury and sensual pleasures. There is
thus nothing spiritual about the
Islamic conception of the next life.
This criticism is based on a failure
to understand the real Islamic
teaching. The Quran has made it clear
that in this life it is not possible for
man to comprehend the nature of the
rewards of the next. It says: No soul
knows what joy of the eyes is kept
hidden for them, as a reward for their
actions (32:18). That is to say,
whatever the Quran says about
Heaven
and
Hell
is
only
metaphorical. The descriptions are
not to be taken in the sense in which
they are ordinarily taken in this
world. The Holy Prophet says of the
blessings of the next world: "No eye
has seen them, nor has any ear heard
of them; nor can the mind of man
form any conception of them"
(Bukhari). If the blessings of the next

Commentary:
This verse gives a brief description
of the rewards which the believers
will have in the next world.
Critics of Islam have raised all sorts
of objections to this description. They
say that: (1) The promise of such
rewards is only an appeal to greed
and a faith based upon greed is not
worth the name. (2) The Quran
promises material rewards to the
believers and this is objectionable.
(3) If the rewards of the next world
78

PT.1

AL-BAQARAH

CH.2

described in the Quran as: Wine and
the game of hazard and idols and
divining arrows are only an
abomination of Satan’s handiwork. So
shun each one of them that you may
prosper. Satan desires only to create
enmity and hatred among you by
means of wine and the game of
hazard and to keep you back from the
remembrance of Allah and from
Prayer (5:91, 92). This proves that
the wine of the next world is quite
different; it is pure and purifying and
nothing material.
The blessings of Heaven have
indeed nothing in common with their
counterparts of this world except the
name. Ibn ‘Abbas, the Prophet’s
cousin, also says the same thing (Jarir).
Now the question arises: Why have
the blessings of Heaven been given
the names used of material things in
this world? This is so because Islam
is meant for all kinds of people. It
does
not
address
only
the
intellectually advanced but also all
others. Therefore it uses simple
words which can be understood by
all. The disbelievers used to say that
the Prophet disallowed the good
things of the world, and his
followers were thus deprived of all
blessings.
Therefore,
while
describing the blessings in store for
the Muslims, God used the names of
things generally looked upon as good
in this world and told the believers
that they would get all these things
in a better form. The water of this
world spoils, but believers would
have water in the next which will not
spoil. Gardens are blessings but they
decay; so believers will have gardens

life are to be like the joys of this life,
we should be able to form some idea
of them, no matter how remote they
may be. The blessings of the next life,
therefore, must be quite different
from the blessings of this life.
At another place in the Quran we
read: The similitude of the Heaven
promised to the God-fearing is that
through it flow streams; its fruit is
everlasting, and so is its shade. That
is the reward of those who are
righteous, and the reward of the
disbelievers is Fire (13:36). Now the
fruit of this world is not everlasting,
so in order to be everlasting the fruit
of the next world as well as its
streams will have to be taken as
something other than material. Again
we read: A similitude of the Paradise
promised to the righteous: Therein
are rivers of water which corrupts
not; and rivers of milk of which the
taste changes not; and rivers of wine,
a delight to those who drink; and
rivers of clarified honey (47:16).
There is nothing material in this.
About the wine of Heaven we read:
Wherein there will be no intoxication,
nor will they be exhausted thereby
(37:48). Again, And their Lord will
give them to drink a beverage that is
pure (76:22). Thus, wine in Heaven
will not only be pure itself but will
purify the drinkers as well. Elsewhere
the Quran says that the pure wine of
Paradise will be tempered with
Tasnim (83:28), which means
'abundance' and 'height '. In the cup
of wine that will pass from hand to
hand in Heaven God says there will
be neither vanity nor sin (52:24). As
against this, the wine of this world is
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which will last forever. The
unbelievers drank intoxicating wine
which made them drunk and which
dulled their senses; but the wine
which the believers will get in
Heaven will be pure and purifying. It
is to bring out this important contrast
that familiar words are used;
otherwise there is nothing common
between the delights of this world
and the blessings of the next.
It may be added here that,
according to Islam, the next life is not
spiritual in the sense that it will just
consist of a mental state and nothing
else. Even in the next life the human
soul will have a kind of body; only, it
will not be material. One can glean
some idea of this from the
phenomenon of dreams. The Quran
says: Allah takes the souls of human
beings at the time of their death; and
(He also takes the souls of), those
that have not died, during their sleep.
Then He retains those against which
He has decreed death, and sends
(back) the others till an appointed
term. In that surely are signs for a
people who reflect (39:43). Death and
sleep resemble each other, the
difference being that whereas in death
the human soul is completely and
permanently severed from the body,
in sleep the severance is only
temporary and partial. Now the
scenes which a man witnesses in a
dream cannot be called purely mental
or spiritual, because he has a body
also in his dreams and finds himself
sometimes in gardens and streams,
and eats fruits and drinks milk. It is
hard to say that the contents of
dreams are only mental states. The
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milk enjoyed in a dream is no doubt a
real experience, but no one can say
that it is the material milk found in
this world. Dreams have a meaning of
their own. For instance, eating
mangoes in a dream symbolizes a
righteous child or a righteous heart;
eating grapes signifies love and fear
of God; and eating bananas, a good
and lawful subsistence which is also
easy of attainment. In short, the
spiritual blessings of the next life will
not be a mere subjective realization
of the gifts of God with which we
become familiar in this world. As a
matter of fact, what we enjoy here is
just a representation of the real and
true gifts of God which man will find
in the next world.
Again, gardens represent faith; and
streams, good actions. Gardens
cannot prosper without streams, nor
faith without good actions. Therefore
faith and actions are inseparable for
the attainment of salvation. In the
next world, gardens will remind the
believers of their faith in this life and
streams will remind them of their
good works. They will know, then,
that their faith and good works have
not gone in vain.
The flowing of streams or rivers
beneath the gardens also implies that
every person in Heaven will have a
free and unrestricted enjoyment of his
portion. In this world, a single stream
often serves several gardens and there
is the possibility of a quarrel over it;
but in Heaven each garden will have
its own stream exclusively meant for
itself. See also 10:10.
It is wrong to conclude from the
words, This is what was given us
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before, that in Heaven the believers
will be given such fruit as they will
have enjoyed in this world, because,
as already explained, the two are not
the same. The fruit of the next world
will, in fact, be the image of the
quality of their own faith. When they
will eat it, they will at once recognize
and remember that it is the fruit of the
faith they had in this world; and it
will be out of gratitude for this that
they will say: This is what was given
us before.
The expression rendered as, was
given us, may also mean, 'was
promised us'; and in this sense it
would mean, this is what was
promised to us in the world.
متشابھا
(mutually
The
word
resembling) refers to the resemblance
between the acts of worship
performed by believers in this world
and the fruits thereof in Heaven. The
acts of worship performed in this life
will appear to believers as fruit in the
next. The more sincere and the more
appropriate a man’s worship, the
more will he enjoy his portion of the
fruit in Paradise and the better in
quality will it be. It, therefore, lies in
one’s own power to improve the
quality of one’s fruit as one likes.
The
expression,
mutually
resembling, also implies that in
Paradise one spiritual food will
completely harmonize with the other,
so that the possibility of spiritual
disease will be eliminated altogether.
It also means that the food in Heaven
will be suited to each and every
individual and to his stage of progress
and degree of development.
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The words, they will abide, signify
that the believers will go on abiding
in Heaven and will not be subject to
any change or decay. Man dies only
when he cannot assimilate food or
when someone kills him. But since
the food of Paradise will be perfectly
suited to every individual and since
man will have pure and peaceful
companions, death and decay will
automatically disappear.
The Faithful will also have pure
mates in Heaven. A good wife is a
joy and a comfort. The Faithful try to
have good wives in this world, and
they will have good and virtuous
company in the next. Yet these joys
of Heaven are not physical.
A typical Christian comment on
this subject is made by Sir William
Muir: "It is very remarkable that the
notices in the Coran of this
voluptuous paradise are almost
entirely confined to a time when,
whatever the tendency of his desires,
Mohammad was living chaste and
temperate with a single wife of three
score years of age. It is noteworthy
that in the Medina Surahs, that is, in
all the voluminous revelations of the
ten years following the Hegira
women are only twice referred to as
constituting one of the delights of
paradise and on both occasions in
these simple words: 'And to them
(believers) there shall be therein pure
wives'. Was it that the soul of
Mohammad had at that period no
longings after what he had then to
satiety the enjoyment of? Or that a
closer contact with Jewish principles
and morality repressed the budding
81

CH.2

AL-BAQARAH

pruriency of the revelation, and
covered with merited confusion the
picture of his sensual paradise which
had been drawn at Mecca?" (Muir,
page 76).
It is amazing how these Christian
critics with pretensions to culture and
learning will draw on sheer
speculation to attack the honour of a
Teacher who is held in the deepest
reverence and devotion by many
millions of men and women all over
the world. They seem emboldened to
do so, because Christians today hold
political sway over the Muslims. A
few centuries of power have made
them forget that Muslims ruled over
Christendom for a full 1,000 years,
and during this time they never said
anything unbecoming about Jesus.
They
respected
Christian
susceptibilities when Christians were
quite unprotected and were much
weaker than Muslims are today.
Would to God Christians did not feel
so elated!
Sir William conveniently ignores
the fact that there are other things
besides women which are mentioned
in the Meccan chapters and to which
there is no reference in the Medinite
chapters. We read in the Meccan
chapters that there will be wine,
honey and rivers of milk in Paradise.
Was the Holy Prophet deprived even
of these things at Mecca that he
should have compensated himself by
imagining them in Paradise? Nothing
could be more absurd than this.
Personally the Holy Prophet was
much better off at Mecca than he was
at Medina. His rich wife Khadijah
was then alive and she had placed all
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her wealth at his disposal. By the
time he reached Medina, most of this
wealth had been spent in good works
and the Holy Prophet was left a poor
man with little to live on. If the
picture of Paradise was an imaged
compensation for his wants, it should
have emerged at Medina instead of at
Mecca.
Supposing Sir William is right,
cannot critics of Christianity say
justifiably that Jesus imagined
himself the king of the Jews because
he was persecuted everywhere?
Could they not also say that as Jesus
saw nothing of sex life in this world,
he remained obsessed with the idea of
a second advent and imagined
himself a bridegroom taking no less
than five virgins for wives? In the
words of the New Testament, he is
reported to have said: "Then shall the
kingdom of heaven be likened unto
ten virgins which took their lamps,
and went forth to meet the
bridegroom. And five of them were
foolish, and five were wise. For the
foolish, when they took their lamps,
took no oil with them: but the wise
took oil in their vessels with their
lamps…And the foolish said unto the
wise, Give us of your oil; for our
lamps are going out. But the wise
answered, saying, Peradventure there
will not be enough for us and you: go
ye rather to them that sell, and buy
for yourselves. And while they went
away to buy, the bridegroom came;
and they that were ready went in with
him to the marriage feast; and the
door was shut" (Matt. 25:1-10). A
bridegroom surrounded by a bevy of
virgins—is not this the Heaven of
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27. Allah adisdains not to bgive
an illustration as small as a gnat
or even smaller. Those who
believe know that it is the truth
from their Lord, while those
who disbelieve say, ‘What does
Allah mean by such an
illustration?’ cMany does He
a

33:54. b14:25; 16:76, 113; 47:4; 66:12. c6:118; 7:187; 13:28; 16:94; 40:35.

Jesus’ imagination?
But to revert to the subject; the
disbelievers at Mecca used to taunt
the Muslims about their poverty,
saying they had nothing of the good
things which they had, so God took
over their own phrases and said that
the rewards which believers would
have in Paradise would be even
better. When Islam was established at
Medina, the disbelievers gave up
their taunts. So God also dropped the
earlier descriptions of Paradise. The
descriptions in their deep significance,
however, hold for all time.
At Mecca, moreover, it was
necessary to explain and emphasize
the basic belief of Islam. Therefore,
greater detail of doctrine is found in
the Meccan chapters, and as Paradise,
the abode of believers in the afterlife,
is an important item of belief, it is
dealt with in detail in them. At
Medina, on the contrary, practical
matters like personal ethics and social
legislation became more important.
Therefore, greater attention was given
to them in the Medinite chapters. The
Meccan Surahs also abound in
descriptions of Hell. What are they a
compensation for?

Sir William Muir also suggests that
the Holy Prophet changed his views
about Paradise under the influence of
the Jews and the Christians of
Medina. But he forgets that the stock
criticism made by Christian writers is
that some Christian slaves had taught
the Holy Prophet the Christian
scriptures, the substance of which
was incorporated in the Quran. Sir
William himself alleges that the Holy
Prophet learnt Christianity from
Suhaib, a Roman slave at Mecca (The
Life of Mahomet, p.67). If the Holy
Prophet at Mecca already knew the
Christian teachings, he need not have
waited for their influence until his
arrival at Medina. In point of fact, in
the Jewish and the Christian
scriptures, there are no descriptions
of Paradise. The Jews and the
Christians
have
remained
so
engrossed in the affairs of this life
that their Books do not say much
about the life to come. The promises
made by their Prophets about the next
life have always been taken by them
to pertain only to this life. It cannot
be imagined that anybody could be
influenced by such a teaching.
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adjudge by it to be erring and
many by it does He guide, and
none does He adjudge thereby
to be erring except the
disobedient,33
33. Important Words:
( یستحیdisdains) is derived from حیی
which means: (1) he lived or had life;
(2) he felt or had a sense of shame or
shyness or bashfulness. The infinitive
 حیاءmeans, sense of shame or modesty
or shyness or bashfulness; or keeping
back from a thing through fear of
blame.  استحیاmeans, he felt a sense of
shame or shyness; he kept back, or he
forbore, or he shrank from. استحیی من کذا
means, he disdained it, or he refused
to do it by reason of pride, or he kept
far from it (Lane).
( یضلHe adjudges to be erring) is
from  اضلwhich is derived from ضل
which means, he went astray; he lost
his way; he erred; he was lost; he
perished.  اضلis the transitive form of
ضل. They say  اضلهi.e. he led him
astray; he caused him to err; he lost
him or it; he caused him to perish. اضله
also means, he found him to be erring
or straying or lost, etc. (Lane). اضله اهلل
may also mean, (1) God adjudged
him to be erring or He adjudged him
to have gone astray; (2) God forsook
or abandoned him and he went astray
(Kashshaf). See also 1:7.
( الفاسقنیthe disobedient) is the plural
of  فاسقwhich is derived from the verb
 فسقwhich means, he left the right
course, or he declined from the right
path.  فسق عن امرربهmeans, he departed
from the command of his Lord; he
disobeyed his Lord.  فاسقis thus one

who departs from the right course or
from the way of truth, or from the
limits of the law, or from the bounds
of obedience. The word is generally
applied to one who first takes upon
himself to obey an authority or to
observe the ordinances of a law and
then falls short of it (Lane & Aqrab).
Commentary:
If, as described in the previous
verse, there is not much in common
between the gifts of this world and
those of the next, why has the Quran
given a description of Heaven at all?
This question is answered in the
present verse. Even if the picture of
Heaven and Hell given in the Quran
is not exact, it cannot be denied that
the imagery used enlightens and helps
us to form an idea of the next life.
God has, no doubt, described Heaven
and Hell by using metaphors and
similes, but no one can say that they
are useless. Metaphors and similes
are used in all languages, and they
express depths of meaning which
cannot be reached otherwise, and in
things of the spirit they afford
perhaps the only method by which
ideas can be conveyed. The words
used for describing Heaven may be as
inadequate and insignificant as a
gnat; nevertheless they help to
conjure up the picture. The believers
know the words are only metaphorical and try to get to the depth of
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28. Who abreak the covenant of
Allah after having established
it, and cut asunder what Allah
has bidden to be joined, and
create disorder in the earth; it is
these that are the losers.34
a

2:101; 4:156; 5:14; 13:26.

made with God; (2) they cut asunder
the relations which God commands to
be strengthened; and (3) they create
disorder and mischief in the earth.
Regarding the first, it should be
remembered that the covenant which
they break has been mentioned in the
following two verses:
(a) And when thy Lord brings forth
from Adam’s children—out of their
loins—their offspring and makes
them witnesses against their own
selves by saying 'Am I not your
Lord?' they say, 'Yea, we do bear
witness.' This He does lest you should
say on the Day of Resurrection, 'We
were surely unaware of this' (7:173).
(b) And remember the time when
Allah took a covenant from the people
through the Prophets, saying:
'Whatever I give you of the Book and
Wisdom and then there comes to you
a Messenger, fulfilling what is with
you, you shall believe in him and help
him.' And He said: 'Do you agree,
and do you accept the responsibility
which I lay upon you in this matter?'
They said, 'We agree'; He said, 'Then
bear witness and I am with you
among the witnesses' (3:82).
Regarding
the
second
characteristic,
it
should
be
remembered that love of God dies in

their meaning; but the disbelievers
begin to find fault with them and
increase in error and misguidance.
The words ( یضل به کثریاlit. many does
He misguide) have been translated in
the text as, many does He adjudge by
it to be erring. This, as shown under
Important Words above, is a perfectly
correct rendering, for though
misguidance springs from one’s own
self, as the verse itself makes clear in
the concluding clause, yet it is God,
the final Judge, Who declares or
adjudges the misguided to be so.
34. Important Words:
( میثاقhaving established it) is
derived from  وثقwhich means, it
became firm and established. اوثقه
means, he made it firm and fast; he
bound or tied it firmly and strongly
(Aqrab).
( اخلاسرونlosers) which is the plural of
 خاسرis derived from  خسرwhich means,
he lost; he suffered a loss; he went
astray; he became lost; he perished.
Thus  خاسرmeans one who loses or
suffers a loss, or one who goes astray
(Lane). See also 6:13.
This
verse
gives
some
فاسقنی
(the
characteristics
of
disobedient) mentioned in the
previous verse. These characteristics
are that: (1) they break the covenant
85

CH.2

AL-BAQARAH

PT.1

29. How can you disbelieve in
Allah? When you were without
life, and aHe gave you life, and
then will He cause you to die,
then restore you to life, and then
to Him shall you be made to
return.35
a

19:34; 22:67; 30:41; 40:12; 45:27.

their hearts and they do not try to
establish any relation with Him; or if
the relation has once been
established, they allow it to be
broken. Their love is confined to
things of this world and all their
attention is given to them.
Thirdly, the verse points out that
even their love of the world is not
sincere, for if it were so, they would
protect it against disorder and
mischief; but as matters stand, they
themselves ruin it by creating
disorder and mischief. So they are
losers in every respect.

growth, as in an animal or a plant;
(2) the faculty of sensation; (3) the
faculty of intellect; (4) freedom from
grief or sorrow; (5) everlasting life in
the world to come; (6) advantage or
profit or a means thereof; (7) state of
activity and power (Lane).
( تکفرونyou disbelieve) is derived
from ( کفرhe disbelieved) already
explained under 2:7. The infinitive
form is ( کفرdisbelief). ( کفرباهللdisbelief
in Allah) means not only disbelieving
in the existence of God but also
denying His attributes and refusing to
obey His commandments.

35. Important Words:
( امواتwithout life) is the plural of میت
which means: (1) a thing dead, or (2) a
thing without life. Thus the word  میتis
used both for a thing which so far has
had no life and for a thing which had
had life but is now dead. The word میت
is also used about one who is dying or
is nearing death but has not yet died
(Lane). See also 2:20.
( احیاhe gave life) is derived from حیی
which means, he lived or he had life.
The transitive form  احیاmeans, he
gave life, he brought to life, he saved
the life of (Aqrab & Lane).
( حیاةlife) which is the opposite of
( موتdeath) signifies: (1) the faculty of

Commentary:
This verse reverts to the original
subject of revelation. The question of
the reward of believers and the
punishment of disbelievers was only
incidental. The real subject is that of
revelation. In this verse the Quran
explains why spiritual life would be
impossible
without
revelation.
Nobody can know anything about the
next life without the help and
guidance of God Who alone knows
everything. The verse points out that
when God provides for our physical
needs, there is no reason why He
should not provide for our spiritual
needs, which are much more
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30. aHe it is Who created for
you all that is in the earth; then
b
He turned towards the heaven,
and He perfected them as seven
heavens: and He knows all
things.36
a

22:66; 31:21; 45:14. b7:55; 10:4; 41:10-13.

important.
God is Wise. If human life had no
purpose, God would not have created
it; having created it, He would not
have made it subject to death, unless
there had been an afterlife. If death
were the end of all life, the creation
of man would turn out to be mere
sport. The fact that God does all this
shows that He has created man not to
return to dust after a life of 60 or 70
years but for a better, fuller and
everlasting life, which he must live
after death.
The word "then" in the clause, then
to Him shall you be made to return,
hints that after death the human soul
does not at once go to Heaven or
Hell. There is an interim period in
which the soul is made to taste some
of the good or bad results of its deeds.
The resurrection which will herald a
full and complete requital will take
place later.
The mentioning of life twice (in the
words  احیاand  )حیییmay also refer to the
rise of Islam in this world, for Islam is
the means of spiritual life. Islam had
its first life in the time of the Holy
Prophet; the second life was to come
in the Latter Days. This is referred to
in 62: 4, where it is said that the Holy
Prophet of Islam will make, as it were,
a second appearance in the world. The

promise has been fulfilled in the
person of the Holy Founder of the
Ahmadiyya Movement.
36. Important Words:
( استویhe turned) is derived from سوی
meaning, it became straight and even
and rightly set.  استویgives the same
meaning as سوی. It also means, he
became firm or was firmly settled.
 استوی عیل ظھر دابةmeans, he became firmly
seated on the horse or the like. استوی عیل
 العرشmeans, he (the king) was or
became firmly established on the
throne.  استوی ایل ال یشءmeans, he turned to
a thing, or he directed his attention to
it (Aqrab).  استویgives different
meanings when used with regard to
two or more things as opposed to
when used with regard to one thing
only. When used about more than one
thing, it means, to be or to become
equal; and when used about one thing
only it means, to become straight and
firm (Mufradat).
( سواھنperfected them) is derived
from ( سویSawwa) which is the
transitive form of ( سویsawiya) for
which see above.  سویmeans, he made
it uniform or even; he made it
congruous or consistent in its several
parts; he fashioned it in a suitable
manner; he made it adapted to the
exigencies, or requirements, of its
case; he perfected it; he made it in a
87

CH.2

AL-BAQARAH

PT.1

right or good manner; or he put it into The ordinances of Islam regarding
a right or good state (Aqrab & Lane).
charity and Zakah are also based upon
this conception of the world being the
Commentary:
common inheritance of all men. Islam
Whatever is on the earth is created does not disallow the right of private
by God for the benefit of man. ownership but this is not to be
Elsewhere we read, And He has exercised so as to deprive others of
subjected to you whatsoever is in the their right to the common inheritance.
heavens and whatsoever is in the
It should also be noted that,
earth, all from Himself. In that surely according to most religions, this
are signs for a people who reflect world is not a desirable place for man.
(45:14). The sun, the moon, and other Salvation, according to them, lies in
heavenly bodies are of immense killing desire or escaping from evil
benefit to mankind. Modern science and suffering. The Jews, on the other
has made many discoveries in this hand, make this world the sole end of
connection and more may yet be life. It is Islam alone that teaches man
made, all of which testify to the truth to use rightly the gifts and
and comprehensiveness of the opportunities which this world affords
Quranic teaching. Science also and to make them a means of attaining
continues to find more and more the success and salvation in the next.
properties of things of this earth;
The words, He it is Who created for
many things which were formerly you all that is in the earth; then He
thought to be useless are now known turned towards the heaven, do not
to be highly serviceable to man.
refer to the creation of the earth or the
Again, of all creatures man alone heavens. The verse only purports to
has the knowledge to profit by the say that whatever has been created in
things of the world. When so many the earth is for the benefit of man.
things have been created to promote Then it goes on to say that those who
the comfort of man and to extend the make good use of the gifts of God
field of his activities, and when such will advance to higher and still higher
unlimited provision has been made stages of spiritual progress. The
for his material advance, it cannot be words "seven heavens" signify seven
said that there is no purpose in the stages of spiritual progress, the figure
creation of man or no provision for seven, according to Arabic idiom,
standing
for
perfection
and
his spiritual advance.
completeness.
So
God
has
not
The verse also hints that the world
omitted
to
provide
a
place
of
is the common inheritance of
mankind. It should not become the everlasting spiritual progress, viz.
property of one man or one nation. Paradise of the next world.
With this verse concludes the
By ignoring this great truth, Europe is
present discussion about the necessity
now going to rack and ruin.
If the teachings of the Quran are of revelation. The way God has
acted upon, envy and malice between created the universe points to the
individuals and nations will disappear. necessity of revelation. If man is not
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R. 4.

31. And when thy Lord said to
the angels: ‘I am about to place
a avicegerent in the earth,’ they
said, ‘Wilt Thou place therein
such as will cause disorder in it,
and shed blood?—and We
glorify Thee with Thy praise
and extol Thy holiness.’ He
answered, ‘I know what you
know not.’37
a

7:130; 10:15; 15:29; 24:56; 38:27.

sometimes used to denote something
not yet spoken but still in the mind.
We say:  یف نفیس قول لم اظھرہi.e. there is
something in my mind which I have
not yet disclosed (Lisan & Mufradat).
( املالئکةthe angels) is the plural of ملك
(an angel). Authorities differ as to the
derivation of the word. Some derive it
from  ملكbut the more commonly
accepted derivation is from  الكwhich
is used in the sense of conveying a
message, the word  الوکةmeaning 'a
message' (Mufradat & Lane). This
explains the object of the creation of
the angels. They are meant to convey
God’s message to men and to execute
His will in the universe.
( خلیفةvicegerent) is derived from خلف
which means, he came after, or stood
in place of. The word  خلیفةis used in
three different senses: (1) one who
comes after and stands in the place of
someone, (2) an ( امامImam) or
supreme religious head and (3) a
sovereign or king or ruler (Aqrab).
The word is also used for one who
precedes someone and is followed by
him (Qadir).

destined for unlimited spiritual
progress for which revelation is the
only effective means, there was no
need to create the heaven and the
earth and whatever is in them for his
benefit, nor were the powers and
capabilities, with which he has been
equipped, necessary for him. All this
is to enable him to make endless
progress.
37. Important Words:
( قالsaid) is a common Arabic word
meaning, he said. Sometimes,
however, it is used in a figurative
sense when, instead of a verbal
expression, a state or condition
amounting to a verbal expression is
meant. For example, the expression
 امتٔالاحلوض وقال قطینi.e. the tank became
full, and said, 'that will suffice', does
not mean that the tank actually said
so; it simply means that its condition
implied that it was full. The word is
also used in the sense of holding a
view. We say  فالن یقول بقول ایب حنیفةi.e. that
man holds a view similar to that of
Abu Hanifah. Again, the word is
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( نسبحwe glorify) is derived from سبح
i.e. he went or travelled far away. سبح
 عن االمرmeans, he got freedom from the
affair, having completed it. سبح یف املاء
means, he swam in the water. سبح یف الفلك
means, the planet, etc. glided in the
firmament.  سبحmeans, he prayed. سبح اهلل
or  سبح هللmeans, he declared God to be
free from all defects and weaknesses;
he glorified God (Aqrab). The word
is used about God and conveys the
sense of glorifying Him and declaring
Him to be free from all defects—
anything that may detract from, and
adversely affect, His attributes of
Oneness, Knowledge, Power, Purity,
etc. (Taj & Mufradat).
( نقدسextol holiness) is derived from
 قدسi.e. he became pure and blessed.
 قدس اهلل فالناmeans, God purified and
blessed him.  قدس الرجل اهللmeans, the
man declared God to be holy and free
from defects (Aqrab). The word thus
has a meaning similar to the
preceding word, i.e. nusabbihu, but it
conveys the further sense of ascribing
to God the positive attributes of
Holiness, Majesty, etc. (Lisan &
Mufradat).
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while discussing the ministry of the
Holy Prophet of Islam. If the Holy
Prophet was a true Messenger of
God, was he the first to receive a
message from heaven or did similar
messages precede his? If he was the
first Messenger, did God neglect
those of His countless creatures who
lived before him? These questions
make the subject of Adam’s ministry
at once relevant. The verse is
intended to convey that the Holy
Prophet is not the first Prophet; others
have gone before him and Adam was
the first link of the chain. Thus, by
making a reference to the ministry of
Adam, God removes the doubt
agitating the minds of disbelievers
about the mission of the Holy
Prophet. It does not matter, if they do
not understand his mission; even the
angels did not understand the purpose
of prophethood at its inception.
Adam, who lived about 6,000 years
ago, is popularly believed to be the
first man created by God upon this
earth. This view is, however, not
corroborated by a close study of the
relevant facts. The truth is that the
world has passed through different
cycles of creation and civilization, and
Adam, the progenitor of the present
human race, is only the first link in
the present cycle, and not the very
first man in God’s creation. Nations
have risen and fallen, civilizations
have appeared and disappeared. Other
Adams may have gone before our
Adam; other races may have lived
and perished, and other cycles of
civilization appeared and disappeared.
This view has also been held by
certain eminent Muslim savants.
Muhy-ud-Din Ibn ‘Arabi, the great

Commentary:
This verse is important, and
commentators have differed about its
meaning. Who was Adam, where was
he placed, why did God speak to the
angels about his being appointed as
khalifah, why did the angels object to
this appointment, are some of the
questions which arise here at once.
But before dealing with them, it is
necessary to explain what connection
this verse has with the preceding one,
and why the Quran refers to Adam,
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mystic, says that once he saw himself
in a dream performing a circuit of the
Ka‘bah. In this dream a man appeared
before him and claimed to be one of
his ancestors. "How long is it since
you died?" asked Ibn ‘Arabi. The
man replied, "More than forty
thousand years." "But this period is
much more than what separates us
from Adam," said Ibn ‘Arabi. The
man replied, "Of which Adam are
you speaking? About the Adam who
is nearest to you or of some other?"
"Then I recollected," says Ibn ‘Arabi,
"the saying of the Holy Prophet to
the effect that God had brought into
being no less than a hundred
thousand Adams, and I said to
myself, 'Perhaps this man who
claims to be an ancestor of mine was
one of the previous Adams' "
(Futuhat, iii. 607).
If the period covered by the
progeny of each Adam be taken to be
of seven thousand years, on an
average, then, on the basis of the
Holy Prophet’s saying referred to
above, the age of the human race, as
such, works out to be 700 million
years; and this is the age of the
progeny only of Adams, which does
not include such races as may have
passed before the creation of the first
Adam. As against this, modern
science gives one million years as the
age of the human race (Enc. Br. 14th
Edition, xiv, 767).
It is not claimed that the race which
lived before Adam was entirely swept
away before he was born. Most
probably, there had remained a small
degenerated remnant of the old race
and Adam was one of them. God then
selected him to be the progenitor of a

CH.2

new race and the precursor of a new
civilization. Created, as it were, out
of the dead, he represented the dawn
of a new era of life. In this connection
we may well quote from one of the
speeches of the Promised Messiah,
Holy Founder of the Ahmadiyya
Movement:
"We do not follow the Bible in
holding that the world began with the
birth of Adam six or seven thousand
years ago, and that before this there
was nothing, and God was, as it were,
idle and without work. Neither do we
claim that all mankind, who are now
found in different parts of the earth,
are the progeny of the selfsame
Adam. On the contrary, we hold that
this Adam was not the first man.
Mankind existed even before him, as
is hinted by the Quran itself, when it
says of Adam, 'I am about to place a
Khalifah in the earth.' As khalifah
means a successor, it is clear that men
existed even before Adam. Hence, we
cannot say whether the original
inhabitants of America, Australia, etc.
are the progeny of this last Adam, or
of some other Adam gone before
him" (Al-Hakam May 30th, 1908).
The word khalifah used about
Adam in the verse has, as pointed out
above, a reference to the fact that he
was a remnant or successor of the old
race and was selected by God to bring
into being a new race; it also means a
vicegerent of God—an Imam or
leader appointed by God to fulfil a
special mission.
The question here arises, why did
the angels object to Adam’s
appointment as Khalifah? In this
connection, it must be borne in mind
that the so-called objection is not
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really an objection; it is merely a
presentation of facts placed before
God, not by way of objection but to
gain
knowledge
and
obtain
enlightenment. In fact, whenever a
new Prophet is raised, God intends to
bring about through him a revolution
in the world, a change in the existing
system, an ushering in of a new era.
This process naturally entails the
destruction of the old system and the
construction of a new one. This was
to be particularly the case with
Adam’s ministry, as he was the first
Messenger of a new order.
The people before Adam were
without Law and lived almost like
savages. Law was to be introduced
through Adam and with the introduction of Law was to come sin, for
sin is nothing but the breaking of Law.
The angels, with their limited
knowledge and little insight into the
future, were naturally perturbed at the
idea that with the ministry of Adam,
sin and disobedience would come into
being,
and
people
would
thenceforward begin to be condemned
and punished for acts against which
there had previously been no bar. In
the view of the angels, Adam was
nothing but a Lawgiver who was to
prescribe limitations for the actions of
man and mete out punishment to those
who transgressed. The future Khalifah
was thus going to shed blood and
create disorder in the earth by shaking
the foundations of society.
The angels saw the darker side of
the picture only, but God saw the
brighter side. Adam was, in the sight
of God, a trumpet through which His
clarion call was going to be sounded
to the people. The dead were going to

PT.1

be quickened and the slumberers
awakened
from
their
sleep.
Henceforward, there were to come
into being men who would know
their God and manifest His attributes
and lead pious and righteous lives.
God could not leave mankind in a
state of spiritual death, just because
one section would have to be dubbed
as disobedient. One obedient soul
was better in the sight of God than a
million disobedient ones. Scattered
spots of light with patches of
darkness, however large, were better
than a universal veil of gloom
covering the entire earth.
Moreover, Adam and his message
could not be held responsible for the
recalcitrant spirits who rejected him.
He was only a harbinger of mercy,
and those who rejected him and,
thereby incurred the displeasure of
God were themselves to blame for
their doom. The sun is not to be
condemned for the shadows that must
result from its light.
This is the deep truth underlying
the story which the verse under
discussion narrates to the world, and
the verse has been very fittingly
placed in the beginning of the Quran
to serve as a warning and an eyeopener for those to whom the
message of the Holy Prophet of Islam
was addressed. The Prophet was
bringing light from God and in the
wake of his message was to come a
gigantic process of destruction and
construction for which mankind was
to be prepared. Some were to be
awakened from sleep and saved from
fire, and others to be shaken out of
slumber to commit yet more acts of
mischief and fan the fire that was
92

PT.1

AL-BAQARAH

blazing. But the believers, however
small in number, were far weightier
in the sight of God than hosts of
disbelievers who had brought
destruction on their own heads. Nay,
the Prophet taken singly was
weightier than the whole of mankind
put together. According to a hadith
God said to the Holy Prophet لوالك
" ملاخلقت االفالكBut for thee, O
Muhammad, I would not have cared
to bring into being the whole
universe." This is not an idle boast
but a statement full of truth and
wisdom. For, is not a grain of truth
better than a whole mountain of
falsehood? And the Prophet was not a
grain of truth, but a whole mountain
of it. In the verse under discussion,
and for that matter, in the verses that
follow, the conversation between God
and angels need not necessarily be
taken in a literal sense, i.e. it is not
necessary that the dialogue should
have actually taken place in so many
words. As explained under Important
Words, the word  قالis sometimes
used in a figurative sense to convey
not actually a verbal expression, but
simply a state or condition amounting
to a verbal expression. In this sense, it
would not be necessary to hold that
God actually spoke the words
ascribed to Him or that the angels
actually replied in so many words. It
may simply mean that the angels by
their state or condition implied a
reply that has been here ascribed to
them in words.
Much has been said about the place
where Adam was born or where he
was raised as a Reformer. The
popular view is that he was placed in
Paradise but was later expelled
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therefrom and put somewhere on the
earth. But the words in the earth belie
this view. These words definitely
prove that Adam lived on the earth
and it was on the earth that he was
raised as a Reformer. As to the place
of Adam’s residence, it may be noted
that a study of the relevant facts, into
a detailed discussion of which we
need not go here, indicates that most
probably Adam was first made to live
in Iraq but was later directed to move
down to a neighbouring land.
As we have not held Adam—God’s
vicegerent spoken of in this verse—to
be the first man created by God, we
will not enter here into the discussion
as to how and when the first man was
created. The subject of the initial
creation of man will be dealt with
under relevant verses. As will be
noted, the word khalifah has been
used in the verse under comment in
the sense of a Prophet; for truly
speaking Prophets are also the
khalifas of God, manifesting the
divine attributes in accordance with
the requirements of their age. In fact,
the word khalifah has been used in
three senses:
Firstly, it is used to denote a
Prophet of God. Prophets are, as it
were, the images of God. Adam was a
khalifah in this sense. David has also
been called a khalifah in this sense in
the Quran. Says God: (We said), O
David, We have made thee a khalifah
or vicegerent in the earth' (38:27).
Secondly, the word khalifah is
spoken of a people who come after
and stand in place of another. Thus,
when a people decline or are
destroyed and another people take
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their place, the latter are called their
khalifahs as in 7:70 and 7:75.
Thirdly, the successors of a Prophet
are also called khalifahs because they
follow in his footsteps and enforce
his Law and maintain unity among
his followers. Such a khalifah may
either be elected by the people or
appointed by the Prophet or raised
directly by God as a Prophet serving
the cause of the preceding one. Abu
Bakr was a Khalifah of the Holy
Prophet elected by the people after
him. Moses appointed Aaron as his
khalifah when he went up the Mount,
saying to him, Act for me (lit. be my
khalifah) among my people in my
absence, and manage them well, and
follow not the way of those who cause
disorder (7:143). Though Aaron was
a Prophet himself, yet he also acted
as a khalifah in the absence of Moses.
In the same way, God sometimes
raises a Prophet to reform the
followers of another Prophet. Such a
Prophet does not bring a new Law but
only enforces the existing Law. As he
carries on the work of his
predecessor, he is called his khalifah
or successor. He is neither appointed
by his predecessor nor elected by the
people but is directly commissioned
by God. There have been many such
khalifahs among the Israelites. They
were Prophets of God but brought no
new Law, simply serving the Law of
Moses (5:45). Jesus was the last of
these khalifahs. He brought no new
Law as he himself says: "Think not
that I am come to destroy the law, or
the prophets: I am not come to
destroy, but to fulfil. For verily I say
unto you, till heaven and earth pass,
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one jot or one tittle shall in no wise
pass from the law, till all be fulfilled"
(Matt. 5:17, 18).
Muslims have been promised all
these three kinds of khalifahs. Says
the Quran: Allah has promised, to
those among you who believe and do
good works, that He will surely make
them khalifahs in the earth, as He
made khalifahs those who were
before them; and that He will surely
establish for them their religion
which He has chosen for them; and
that He will surely change their
condition, after their fear, into peace
and security: They will worship Me,
(and) they will not associate anything
with Me. But whoso is ungrateful
after that, they will be the rebellious
(24:56). God made Muslims the
inheritors of the earth in the lifetime
of the Holy Prophet. Then after the
Holy Prophet He established the
Khilafat of Abu Bakr, ‘Umar,
‘Uthman and ‘Ali. And finally now,
according
to
the
Ahmadiyya
Movement, God has made Ahmad of
Qadian a Khalifah of the Holy
Prophet in the same sense in which
He made Jesus a khalifah of Moses.
Ahmad has attained to prophethood
by following in the footsteps of the
Holy Prophet and has brought no new
Law. He has been raised to serve
Islam and make it dominant in the
world.
This is the first verse of the Quran
which makes mention of angels, so a
short note about them will not be out
of place here.
As pointed out under Important
Words, the word  ملكhas the literal
meaning of a "message-bearer" or
"agent". This explains the object of
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sphere of the angels begins. In the
spiritual
world,
however,
the
influence of the angels is more
evident. It is direct and works without
any intervening agency. This is one of
the reasons why Islam has included
belief in angels among the
fundamental articles of faith (2:286),
because as matters stand, disbelief in
angels would mean shutting off the
whole avenue through which the light
of God comes to man.
Angels are not visible to the
physical eye. Yet they do sometimes
appear to man in one form or another.
This appearance, however, is not real
but simply a sort of manifestation.
This is why the appearance of the
same angel at different times may
assume different forms. The contact,
however, is not imaginary but real,
and exercises direct influence which
is definitely felt and may even be
tested through its results. There are
several Ahadith to the effect that
angels appeared to the Holy Prophet a
number of times in one form or
another. It must, however, be
definitely understood that when we
speak of an angel appearing to a
human being, we do not mean his
actual descending on the earth and
leaving his fixed station in the
heavens. We simply mean his
manifestation by means of which he
assumes a form which becomes
visible to man. It must further be
understood that an angel is not
merely a force but a living being who
executes the will of his Lord,
wherever and in whatever manner
demanded.
As for the functions of angels, the

the creation of the angels. They bring
messages of God and execute His
will in the universe. This does not
mean that God is not All-Powerful
and All-Knowing and All-Encompassing and that He stands in need of
any agents to execute His will or to
carry His messages. But in His
eternal wisdom He has decided to
work with a system. Just as He has a
system in the physical world, He has
a system in the spiritual world also.
The establishment of a system or a
method of work is not due to any
weakness in God but is, on the other
hand, a sign of perfection. Thus
angels are part of the system with
which God executes His will in both
the physical and the spiritual worlds.
In the physical world they form the
first link, with a number of physical
links descending downwards but in
the spiritual world they form a direct
link between God and man. We may
not quite understand the nature of
their being, but we may well
understand the object of their creation
and the functions which they are
meant to perform.
According to the teachings of
Islam, there is quite a large number of
angels, and they are divided into
classes, each occupying a definite
position and serving a definite
purpose.
They
exercise
their
influence in their respective spheres
and serve as agents for executing
God’s will. In the physical world they
remain, so to speak, behind the
curtain and exercise their influence,
through physical agencies working in
the universe. It is only when we come
to the final physical agency that the
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32. And He taught Adam all
a
the names, then He put the
objects of these names before
the angels and said, ‘Tell Me the
names of these, if you are
right.’38
a

7:181; 17:111; 20:9; 59:24, 25.

Quran enumerates a number of them,
some of the more important being the
following:
1. They are bearers of Divine
Messages (22:76).
2. They inspire men to do righteous
deeds, moving their hearts to virtue
(91:9; also Tirmidhi, ch. on Tafsir).
3. They serve the Prophets and help
their cause (15:30; 4:167); they also
help believers (41:31, 32).
4. They bring punishment upon
those who oppose the Prophets
(6:159); and strike their enemies with
fear and awe (3:125, 126).
5. They enforce the laws of nature
and, as it were, bear the Throne of
God on their shoulders (40:8).
The reason why angels have been
mentioned in this verse in connection
with the mission of Adam is that, as
indicated above, one of the functions
of the angels is to help the
Messengers of God; so whenever a
new Prophet is raised in the world, the
angels are bidden to serve him by
bringing into play the different forces
of nature to help his cause. When,
therefore, God decided to raise Adam
as a Reformer, He informed the angels
of His decision so that they should
devote themselves to his service.
For a fuller discussion of the subject
of angels the reader is referred to

(1) Taudih and (2) A’inah by the Holy
Founder of the Ahmadiyya Movement
and (3) Mala’ikah by Hadrat Mirza
Bashir-ud-Din Mahmud Ahmad, the
Second Khalifah of the Ahmadiyya
Community.
38. Important Words:
( امساءnames) is the plural of  اسمfor
which see note on 1:1.  اسمmeans,
(1) the name of a thing, i.e. a word
fixed for a thing or attribute for the
purpose of distinction; (2) a mark or
sign of a thing (Aqrab); (3) fame or
reputation of a person or thing
(Lane); (4) a word, its meanings and
combinations (Mufradat).
( صادقنیright) is the plural of صادق
which is derived from صدق. They say
 صدق یف ظنهi.e. he was or is correct in his
opinion (Lane).  صدق یف احلدیثmeans, he
spoke the truth.  صدقهmeans, he was
sincere to him or he was his wellwisher (Aqrab).  صدقتmeans: (1) you
are speaking the truth, not a lie
(2) what you say is right, not wrong.
It is in the latter sense that the word
has been used in the present verse.
Commentary:
Commentators differ as to what is
here meant by the word ( امساءnames).
Some think that God taught Adam the
names of different things and objects,
i.e. He taught him language. Others
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describe His attributes; man, being
himself the creation of God, cannot
do so. In fact, those who try to devise
God’s attributes have been threatened
with divine punishment.
In short, we learn from this verse
that a Muslim must know God’s امساء
(names) which can be taught by Him
alone, and which man has no right to
devise out of his own fancy. There is
strong evidence that God gave Adam
a knowledge of His attributes. The
view gains further strength when we
take into consideration the difference
between man and angel. According to
the Quran, man differs from angels in
that, whereas the former can be an
image or reflex of  االمساءاحلسینi.e. all the
divine attributes, the latter represent
only a few of them. The Quran says:
They (the angels) do what they are
bidden to do (66:7) which implies
that the angels cannot act of their own
free will. They have no will of their
own, but passively perform the
functions allotted to them by
Providence. On the other hand, man,
endowed with volition and free
choice, differs from angels in that he
has capabilities which make him a
perfect manifestation of all divine
attributes. A saying of the Holy
Prophet—"the best morals in man are
those which are in conformity with
the great attributes of God" (‘Ummal,
ii. 2)—also points to this. As God is
Merciful, we should also show mercy
to men; as He is Forgiving, so we
must also be ready to forgive our
fellow beings; as He connives at
faults, so we must try to imitate Him
in this particular; and as He protects
the weak, so we must be ready to
protect the weak, and so on. This

hold that God taught him the names
of his offspring.
There is no doubt that man needed
language in order to become civilized
and God must have taught Adam a
language, but the Quran indicates that
there are ( امساءnames or attributes)
which man must learn for the
perfection of his religion and morals.
They are referred to in the verse: And
to Allah alone belong all perfect
attributes; so call on Him by these
and leave alone those who deviate
from the right way with respect to His
attributes. They shall be requited with
what they do (7:181). This verse
shows that man cannot attain to
divine knowledge without a correct
conception of God’s  امساءor attributes
and that this can be taught only by
God. So it was necessary that God
should have, in the very beginning,
given Adam knowledge of His
attributes so that man should know
and recognize Him and attain His
nearness, and should not drift away
from Him.
The verse quoted above (7:181)
shows that the word ( امساءnames) is
used to signify the attributes of God
and that a Muslim must be familiar
with those attributes, so that he may
pray to Him, invoking attributes most
suited to the nature of the prayer. For
example, if one prays for forgiveness
and mercy, one should invoke the
attributes of forgiveness and mercy;
and if the prayer be for the attainment
of righteousness, God should be
invoked by names which pertain to
that quality. The above verse also
indicates that man must not of
himself devise the attributes of God,
because it is only God who can
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33. They said, ‘Holy art Thou!
No knowledge have we except
what Thou hast taught us;
surely, Thou art the AllKnowing, the Wise.’39
injunction of the Holy Prophet
justifies the inference that man has
the capability to manifest in himself
all the attributes of God. Thus, both
the Quran and the Holy Prophet’s
sayings are agreed that man and angel
differ in the manifestation of divine
attributes, and the "names" in the
clause, He taught Adam all the
names, refer to the attributes of God.
The verse means that God first
implanted in Adam free will and the
needful
capacity
for
the
comprehension of the various divine
attributes, and then gave him the
knowledge of those attributes, which
was impossible without the power of
assimilation. The verse that follows
corroborates this meaning; for therein
it is stated that the ( امساءattributes)
were such as were not wholly known
to the angels and it is evident that such
 امساءare only the divine attributes. The
word  امساءmay also mean the qualities
of different things in nature. As man
was to make use of the forces of
nature, God gave Adam the capacity
of knowing their qualities and
properties. The word ( كلall) used here
does not imply absolute totality. It
simply means all that was necessary.
The Quran uses this word in this sense
elsewhere also (see 6:45; 27:7, 24;
28:58). The pronoun in the words
( عرضھمHe put the objects of these
names) shows that the objects
referred to here are not inanimate

things; for in Arabic this form of
pronoun is used only for rational
beings. The meaning of the
expression, therefore, would be that
God showed Adam in a kashf (vision)
certain human beings from among his
progeny who were to be the manifestations of divine attributes in the
future. Such beings were the Prophets
or other holy persons who were to
enjoy such nearness to God as to
become His image and through whom
God was to reform mankind. The
angels were then asked whether they
could manifest the divine attributes
like them. This is what is meant by the
words, Tell Me the names of these,
occurring in the present verse.
39. Important Words:
( سبحانكHoly art Thou). The word
 سبحانis the infinitive of  سبحfor which
see 2:31. The infinitive form is used
to intensify the meaning.
Commentary:
As the angels were conscious of
their nature and limitations, they
frankly confessed that they were
unable to reflect God’s attributes as
man could do, i.e. they could reflect
only such of His attributes as He, in
His eternal wisdom, had given them
the power of reflecting. Man was a
fuller image of God than the angels,
or, for that matter, any other created
being. Says God: We have created
man in the best of constitutions (95:5).
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34. He said, ‘O Adam, tell them
their names;’ and when he had
told them their names, He said,
‘Did I not say to you, I know
the secrets of the heavens and of
the earth, and I know what you
reveal and what you conceal?’40
a

0:0;means
.

of which he might voluntarily
take to righteousness, (or, for that
matter, to sinning) and might thereby
reveal to the world the glory and the
greatness of God.
The words, and I know what you
reveal and what you conceal, mean
that God knew which divine
attributes the angels manifested in
themselves and which they were
incapable of manifesting.
The words, what you conceal, do
not mean that the angels had a desire
for, or that they made an attempt at
concealment; for, as explained under
Important Words, the word کتمان
(concealing) is also used to denote a
state of affairs without there being
any attempt or desire on one’s part to
conceal or suppress anything. The
words, what you conceal, therefore,
refer to such attributes of God as the
angels are unable to reflect in their
own being on account of their natural
inaptitude. It is a gross error to take
the words, what you reveal and what
you conceal, as signifying that the
angels were not telling the whole
truth before God.
As already pointed out under 2:31,
the conversation between God and
angels and Adam, as mentioned in the

40. Important Words:
( تکتمونyou conceal) is derived from
 کتمmeaning, he concealed. They say
 کتم الیشءi.e. he concealed or suppressed
the thing. The Arabs use the
expression; ( کتم الربوةhe suppressed his
breath) of a horse who, after running
some distance, begins to pant, but
having small nostrils, his breath
remains, as it were, suppressed or
concealed within him (Lane under کتم
and )عور. So ( کتمانthe act of
concealing or suppressing) need not
be deliberate or the result of a desire
or attempt to conceal. It may merely
be the result of circumstances or only
the outcome of nature without an
attempt or desire to that effect.

Commentary:
When the angels confessed their
inability to manifest in themselves all
the attributes that Adam could
manifest, the latter, in obedience to
the Divine will, manifested the
different capabilities ingrained in him
and showed to the angels the
extensiveness
of
his
natural
capacities. Thus man proved the
necessity of a being who might
secure from God the faculty of
volition or the power of will by
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35. And remember the time
a
when We said to the angels:
‘Submit to Adam,’ and they all
submitted. But Iblis did not. He
refused and was too proud; and
he was of the disbelievers.41
a

7:12, 13; 15:29-33; 17:62; 18:51; 20:117; 38:72-77.

verse, need not necessarily be taken
in a literal sense. Sometimes the word
( قالhe said) is used to describe the
practical upshot of events without
there being any actual speech or
dialogue, the purpose of such
narration being only to show the
existing condition of things in a vivid
and graphic form and nothing more.
A poet says:
قالت له العینان مسعا ًوطاعة
i.e. "Both of his eyes said, 'We will
listen and obey'," whereas the eyes
have no speech. Thus, the
conversation embodying the story of
Adam may also be nothing more than
a portrayal in words.
41. Important Words:
( اسجدواsubmit) is derived from سجد
which means (1) he humbled or
submitted himself; (2) he bowed;
(3) he prostrated himself. They say
 سجدت السفینة للریاحwhich means, the boat
bowed before the wind, i.e. it
followed the direction of the wind
(Aqrab); (4) the word also means, he
obeyed and worshipped (Mufradat).
( االbut) is used to signify the sense
of exception. In Arabic استثناء
(exception) is of two kinds: (1) استثناء
 متصلi.e. an exception in which the
thing excepted belongs to the same

class or species to which the things
from which an exception is sought to
be made, belong, as we say جاء القوم االزیدا
i.e. all the people came except Zaid.
Here Zaid belongs to the same class
to which the people belong. (2) استثناء
 منقطعi.e. an exception in which the
excepted thing belongs to a different
class or species, as they say جاء القوم
 االمحاراi.e. all the people came except
the donkey. Here the donkey does not
belong to the class or species from
which exception is sought to be
made. In the verse under comment
the word  االdenotes the latter kind of
exception, Iblis not being one of the
angels.
( ابلیسIblis) is derived from ابلس
which means: (1) his good or virtue
became less or decreased; (2) he gave
up hope or he despaired of the mercy
of God; (3) he became broken in spirit
and mournful; (4) he was perplexed
and was unable to see his way; (5) he
was or became silent on account of
grief or despair; (6) he was cut short or
silenced in argument; (7) he became
unable to prosecute his journey; (8) he
was prevented from attaining his wish.
( ابلیسIblis) is generally considered to
be a name of Satan (Lane). Based on
the root meaning of the word,  ابلیسis a
being who contains little of good and
much of evil and who, on account of

100

PT.1

AL-BAQARAH

his having despaired of God’s mercy,
owing to His disobedience, is left
perplexed and confounded and unable
to see his way. Iblis is often
considered identical with Satan, but is
in some cases different from him, as
will appear from the following
commentary.
( كانwas) is a very common word of
the Arabic language giving a vast
variety of meanings some of which
are: (1) he or it was; (2) he or it is;
(3) he or it shall be; (4) he or it came
into being; (5) he or it became; etc.
The word is also used to express a
permanent attribute or quality, as the
Quran says:  كان اهلل علیما حکیماi.e. Allah is
All-Knowing, Wise. The expression
 ماكان لنیب ان یکون له اسریmeans, it does not
behove a Prophet, or it does not
become a Prophet, or it is not right or
proper for a Prophet that captives be
taken for him (8:68). The clause ماكان
 لنیب ان یغلmeans, it is impossible for a
Prophet to act dishonestly, or a
Prophet cannot act dishonestly
(3:162) (Aqrab, Mufradat, Taj &
Kashshaf).
Commentary:
When Adam became an image of
the attributes of God, and attained the
rank of a Prophet, God ordered the
angels to serve him. The words
 اسجدوآالدمdo not mean, "Fall prostrate
before Adam." The Quran definitely
says: Prostrate not yourselves before
the sun, nor before the moon, but
prostrate yourselves before Allah,
Who created them (41:38). Thus
prostration before Adam by way of
worship is opposed to the teachings
of the Quran, and a command to that
effect could never proceed from God.
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The word  سجدةhas been used here in
the sense of "obedience", and
"submission". Thus the verse means
that God bade the angels to serve
Adam, that is, assist him in his
mission. In this way, the angels are
ordered to serve all the Prophets of
God, their chief duty being to help
the cause of a Prophet and to draw
the hearts of men towards him.
( ابلیسIblis), it must be clearly
understood, was not one of the
angels, because, whereas Iblis has
been here described as disobeying
God, the angels have been described
as ever 'submissive' and 'obedient'.
Says the Quran: They disobey not
Allah in what He commands them,
and do what they are commanded
(66:7). Hence  ابلیسcould not be an
angel. The objection, why was God
angry with Iblis whereas the
commandment stated in this verse
was meant for the angels and not for
him, is baseless, for elsewhere the
Quran makes it clear that Iblis was
also commanded to serve Adam. God
says: What prevented thee (O Iblis,)
from submitting (to Adam) when I
commanded thee? (7:13). This shows
that Iblis, though not an angel, was
also ordered to make submission to
Adam. Moreover, even if there were
no separate commandment for Iblis,
the one for angels must be taken to
extend to all others, because angels
being the custodians or guardians of
different parts of the universe, the
commandment given to them
automatically extends to all.
As to the identity of Iblis it may be
briefly stated that, as described under
Important Words, Iblis is really an
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attributive name given, on the basis
of the root meaning of the word, to
the Evil Spirit opposed to the angels.
Iblis has been so named because he
possesses the attributes enumerated
under Important Words above,
particularly the quality of being
deprived of good and of being left
bewildered in the way, and of
despairing of God’s mercy.
That Iblis was not the satan spoken
of in 2:37 below is apparent from the
fact that the Quran mentions the two
names side by side, wherever the
story of Adam is given, but
everywhere a careful distinction is
observed between the two, i.e.
wherever the Quran speaks of the
being who, unlike the angels, refused
to serve Adam, it invariably mentions
the name Iblis, and wherever it
speaks of the being who beguiled
Adam and became the means of his
being turned out of ( جنةgarden), it
invariably mentions the name 'satan'.
This distinction, which is most
significant and has been maintained
throughout the Quran, i.e. in at least
ten places (see 2:35, 37; 7:12, 21;
15:32; 17:62; 18:51; 20:117, 121;
38:75), clearly proves that Iblis, who
is mentioned side by side with the
angels, is different from the 'satan'
who beguiled Adam and was one of
Adam’s own people to whom Adam
was sent as a Reformer.
Thus, Iblis was not one of the
angels. This is apparent from the fact
that, whereas the angels have been
described as being always obedient to
God and incapable of disobedience
(16:51; 66:7), Iblis has been spoken
of as having arrogantly disobeyed a
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clear commandment of God (7:12,
13). Elsewhere, the Quran speaks of
Iblis, saying: He (Iblis) was one of
the jinn (a secret creation); then he
chose to disobey God’s order (18:51).
From the above it is clear that, though
not one of the angels, Iblis belonged
to a secret creation of God who,
unlike the angels, was capable of
obeying or disobeying the Lord, as he
liked. The Quran further makes it
clear that when Iblis insolently
disobeyed God, He turned him away
and cursed him for his rebellious
attitude, whereupon Iblis took the
vow that he would thenceforward
take to misleading men and hindering
them from following the right way
(7:17, 18; 15:35, 36, 40; 17:63).
Elsewhere the Quran says: "Then said
We to the angels, 'Submit to Adam;'
and they all submitted. But Iblis did
not; he would not be of those who
submit. God said, 'What prevented
thee from submitting when I
commanded thee'? He said, 'I am
better than he. Thou hast created me
of fire while him hast Thou created of
clay.' God said, 'Then go down hence;
it is not for thee to be arrogant here.
Get out; thou art certainly of those
who are abased.' He said, 'Grant me
respite till the day when they will be
raised up.' God said, 'Thou shalt be
of those who are given respite.' He
said. 'Now since Thou hast adjudged
me as lost, I will assuredly lie in wait
for them on Thy straight path. Then
will I surely come upon them from
before them and from behind them
and from their right and from their
left, and Thou wilt not find most of
them to be grateful.' God said, 'Get
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36. And We said: ‘O Adam,
a
dwell thou and thy wife in the
garden, and eat therefrom
plentifully wherever you will,
but approach not this tree, lest
you be of the wrongdoers.’42
a

7:20, 23; 20:117, 118.

out hence, despised and banished.
Whosoever of them shall follow thee,
I will surely fill Hell with you all."
(7:12-19). Elsewhere God says to
Iblis: Surely, thou shalt have no
power over My servants except such
of the erring ones as choose to follow
thee (15:43). At yet another place,
God says that Iblis was one of the
jinn, i.e. a secret creation (18:51).
And about the jinn God says: I have
created the jinn and men only that
they may serve Me. (51:57)
As to the presence of good and evil
in the world, it may be said that out
of His infinite wisdom God has made
man a free agent, giving him the
power either to take the right path or
be led into the wrong one as he likes.
This system in which angels and Iblis
both take part is quite in the fitness of
things and is for man’s own good; for
without being a free agent man
cannot deserve praise or be entitled to
reward for his good actions; and if
man is to become entitled to reward
for good actions, he needs must also
be responsible for his sins and
shortcomings, because his being a
free agent must function both ways.
God has done more. He gives every
man a good start in life by giving him
a good and virtuous nature, and it is
man himself who afterwards spoils

the goodness of his nature and takes
an evil course. Says the Holy
Prophet: "Every child is born with a
good nature (i.e. the nature of Islam);
it is his parents who later make him a
Jew or a Christian or a Magian"
(Bukhari). God further raises
Prophets and sends down His
revelation for the reformation of
mankind so that, if through their own
free choice or under the influence of
some evil spirits or bad associates,
men should go astray, they may
thereby be called back to truth. See
also note on 'Satan' under 2:37.
42. Important Words:
( شجرةtree) is the singular of شجر
(trees). It is derived from the verb
شجر. The Arabs say  شجراالمربینھمi.e. the
affair or case became complicated
and confused so as to be a subject of
disagreement and difference between
them.  شجرةmeans, a tree, because of
the intermixing or confusion of its
branches.  شجرةalso signifies, the
stock or origin of a man. They say,
 ھومن شجرة طیبةi.e. he is of a good stock
or origin (Lane).
( ظاملنیwrongdoers) is the plural of
 ظالمbeing derived from  ظلمwhich
means: (1) he put a thing in the
wrong place or in a place not its own;
(2) he made one suffer loss; (3) he
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transgressed or committed a wrong.
A  ظالمis thus one who does an
inappropriate or improper thing; or
one who commits a wrong; or one
who makes someone suffer a loss
(Aqrab & Lane).
Commentary:
The word ( جنةgarden) occurring in
this verse does not refer to Heaven or
Paradise but simply to the garden-like
place where Adam was first made to
live. It cannot refer to Heaven: firstly,
because it was on the earth that Adam
was made to live, as the words, I am
about to place a vicegerent in the
earth, occurring in 2:31 clearly
indicate.
Secondly, Heaven is a place from
which no one who once enters it will
ever be expelled (15:49), whereas
Adam was made to quit the جنة
(garden) spoken of in this verse. This
shows that the  جنةor garden in which
Adam first dwelt was a place on this
very earth which was given this name
on account of the fertility of its soil
and the abundance of its verdure.
Recent researches go to show that the
place where Adam was made to dwell
was the garden of Eden which lay
near Babylon in Iraq or Assyria.
According to the Bible, the
forbidden ( شجرةtree) was the tree of
the knowledge of good and evil (Gen.
2:17). But we learn from the Quran
that after having eaten of the
forbidden fruit, Adam and Eve
became naked which means that,
unlike knowledge which is a source
of goodness, the tree was a source of
evil, making Adam exhibit a
weakness. The Quranic view is
evidently correct, because to deprive
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man of knowledge was to defeat the
very purpose for which he had been
brought into being. The Quran and
the Bible seem, however, to agree on
the point that the tree was not a real
one, but only a symbol, because no
tree with either of the above
characteristics, i.e. making a man
naked or giving him knowledge of
good or evil, exists on the face of the
globe. So the tree must represent
something else.
As explained above, the word شجرة
also means a quarrel. Says the Quran:
But no, by thy Lord, they are not
believers until they make thee judge
in all that is in dispute between them
(4:66).
Elsewhere, the Quran makes
mention of two kinds of ( شجرة1) شجرة
( طیبةgood tree) and (2) ( شجرة خبیثةevil
tree) for which see 14:25 & 27. Pure
things and pure teachings are likened
to the former, and impure things and
impure thoughts are likened to the
latter. In the light of these
explanations, the verse would mean:
(1) that Adam was enjoined to avoid
quarrels; (2) that he was warned
against evil things, because although
the verse does not specify evil or
good, yet the prohibition cannot but
refer to impure and evil things.
The expression, eat therefrom
plentifully wherever you will,
indicates that the place where Adam
lived had not yet come under the
jurisdiction of anybody and was what
may be termed "God’s land" which
was given to Adam who was thus
made lord of all he surveyed.
The concluding clause, lest you be
of  ظاملنیor wrongdoers, means that the
result of approaching the prohibited
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37. But aSatan caused them both
to slip by means of it and drove
them out of the state in which
they were. And We said: b‘Go
forth; some of you are enemies
of others, and cfor you there is
an abode in the earth and a
provision for a time.’43
a

7:21, 28; 20:121. b2:62; 7:25; 20:124. c7:25, 26; 20:56; 77:26, 27.

 شجرةwould be that Adam would
become one of those who do not
observe propriety in their actions for,
as explained under Important Words,
 ظلمmeans, putting a thing at a wrong
place.
43. Important Words:
( ازھلماcaused them both to slip). ازل
derived from  زلi.e. he slipped. ازل
means: (1) he caused him to slip; (2)
he turned him from the truth or from
the right path (Aqrab). The word  زلis
sometimes used of slipping without
intention (Mufradat).
( اھبطواgo forth) is derived from ھبط
meaning, he descended or alighted or
went down. But when the word is
followed by the preposition  منit
generally means, he went forth or he
departed. Thus  ھبط من الوادیmeans, he
went forth from the valley (Baqa).
Arabic grammar, however, permits of
the preposition being omitted. Thus
the word  اھبطواin the present verse
would mean, go forth or depart.
Further on (in 2:39) we read اھبطوامنھا
which means, go out of it or go forth
from it.
( مستقرabode) is derived from استقر
which again is derived from قر. They
say  قر یف املكانor  استقر باملكانi.e. he stayed or

became established in the place; he
adopted the place as his residence. So
 مستقرmeans, a place where one resides
or abides for some length of time
(Aqrab).
( متاعprovision) is derived from متع.
They say متعه اهلل بکذا. i.e. God made him
profit by it for some length of time.
So  متاعmeans: (1) any of the
necessaries of life like food, clothes
and furniture; (2) goods of the world;
(3) any short-lived profit that does
not last for long (Aqrab). The word
also means, deriving benefit from a
thing for some length of time
(Mufradat).
Commentary:
The pronoun "it" in, caused them
both to slip by means of it, evidently
refers to the  شجرةor tree. The first two
clauses of the verse mean that a
satanic being enticed Adam and his
spouse from the place where they
were and thereby deprived them of
the comforts they enjoyed. As
explained in 2:35 above, it will be
noted that he who beguiled and
brought trouble on Adam was Shaitan
and not Iblis who is spoken of as
refusing to serve Adam. This
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distinction is to be found not only in
the verse under comment but
throughout
the
Quran
which
invariably speaks of Iblis while
mentioning the incident of refusal to
bow down through pride, and of
Shaitan wherever mention is made of
Adam being instigated to eat of the
prohibited ( شجرةtree). The distinction
points to the conclusion that the word
Shaitan does not here refer to Iblis,
but to someone from among the fellow
beings of Adam who was hostile to
him. The inference is further
supported by the verse: As to My
servants, thou (O Iblis) shalt certainly
have no power over them (17: 66). As
Adam was a vicegerent of God, Iblis
could have no power over him, and
the being who beguiled him was
someone else. Hence, in order to
bring out this fact, the word Shaitan,
which has a much wider significance
than Iblis, has been used here.
The concluding words of the verse,
i.e. for you there is an abode in the
earth, also prove that the Quran lends
no support to the idea of anybody
ascending to the heavens alive, for
the verse clearly fixes the earth as the
lifelong abode of man. Thus the
Quran rejects the idea that Jesus or,
for that matter, anybody else ever
went up to the heavens alive.
A short note here on the word
'satan' will not be out of place. As
will be readily seen, the word 'satan'
is of much wider significance than
Iblis, for whereas Iblis is the name
given to the Evil Spirit who belonged
to the jinn and refused to serve
Adam, thereafter becoming the leader
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of the forces of evil in the universe,
the word 'satan' is used about any evil
or harmful being or thing, whether a
spirit or a human being or an animal
or a disease or any other thing. Thus
Iblis is a 'satan'; his comrades and
associates are 'satans'; enemies of
truth are 'satans'; mischievous men
are 'satans', injurious animals are
'satans' and harmful diseases are
'satans'. The Quran, the Hadith and
the Arabic literature are full of
instances in which the word 'satan'
has been freely used about one or all
of these things. Thus the Quran says
that there are 'satans' both among men
and the jinn (6:113). Again,
mischievous enemies of truth are also
called 'satans' in the Quran (2:15).
The Holy Prophet once used the
name 'satan' about a thief who had
repeatedly robbed Abu Hurairah
(Bukhari). Similarly the Holy Prophet
once said that a black street dog was
a 'satan' (Majah). Again he once
ordered his Companions to cover up
their utensils containing food and
drink lest 'satan' should find its way
into them, evidently meaning harmful
insects and germs (Majah). At
another place the Holy Prophet
exhorts his followers to clean their
nostrils when they rise from sleep in
the morning as 'satan' rests in them,
hinting
that
harmful
matter
accumulates in the nostrils which, if
not removed, may injure health
(Muslim).
From the above instances it is clear
that 'satan' is a very general term and
is freely used about all evil or
harmful beings or things. For the
meaning of the word 'satan' see note
on 2:15.
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38. Then Adam learnt from his
Lord acertain words of prayer.
So bHe turned towards him with
mercy; Surely, He is OftReturning with compassion, and
is Merciful.44
a

7:24. b20:123.

44. Important Words:
( تلیقlearnt) is derived from لیق. They
say  لیق فالناi.e. he came face to face
with him; he met him or he saw him;
he found him.  لیق ال یشءmeans, he threw
or pushed the thing towards him; he
made him meet it or he made him
experience it.  القاهmeans, he threw it
or put it or let it fall.  القا الیه القولmeans,
he told or communicated to him the
word.  القا علیه رمحتهmeans, he bestowed
his mercy on him.  تلیق ال یشءmeans, he
came face to face with it; or he met it
or saw it.  تلیق منه الیشءmeans, he received
the thing from him; or he learnt it
from him (Aqrab).
( كلماتwords) is, like كلم, the plural
of  كلمةwhich is derived from the verb
كلم. They say  كلمهmeaning, he
wounded him; ( كلمهKallamahu)
means, he wounded him; he spoke to
him.  كاملهmeans, he spoke to him; the
latter expression being generally used
of two or more persons speaking to
one another.  تكلمmeans, he spoke, he
uttered words.  كالمmeans, saying or
speech having some meaning; idea
occurring in the mind even if it is not
expressed; a writing.  كلمةmeans,
word; anything uttered; speech
(Aqrab).  كلمةalso means, a decree; a
commandment (Mufradat).
( تابhe turned) and ( توابOft-

Returning) are both derived from the
same root.  تابmeans, he repented. تاب
 ایل اهللmeans, he returned to God with
repentance after being disobedient or
sinful.  تاب اهلل علیهmeans, God turned to
him with forgiveness and mercy. تائب
means, one who repents or turns
towards God after being disobedient
or sinful.  توبةmeans, repentance;
turning towards God for forgiveness
with the resolve to be obedient and
righteous in future.  توابis intensive
adjective from تاب. When applied to
man it means, one who is always
ready to repent, one who turns to God
much for forgiveness and with
promise to reform. When applied to
God, it means, He Who is ready to
accept repentance; He Who turns
(much and often) with forgiveness
and mercy towards His servants
(Aqrab & Lane).
Commentary:
This verse tells us that when 'Satan'
deceived Adam, and God informed
him of his mistake, he prayed to God
for forgiveness in words which he
learnt from God Himself. These
words have been mentioned by the
Quran elsewhere and they run thus:
Our Lord, we have wronged
ourselves; and if Thou forgive us not
and have not mercy on us, we shall
surely be of the lost (7:24).
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39. We said, ‘Go forth, all of
you, from here. And if athere
comes to you guidance from
Me, then whoso shall follow
My guidance, on them shall
come no fear, nor shall they
grieve.’45
a

7:36; 20:124.

This was the prayer that Adam
learnt from God. The prayer was
heard and Adam was forgiven. The
fact that God Himself taught Adam
the words of this prayer shows that he
was a chosen one of God and was a
recipient of divine revelation. The
verse also tells us that on special
occasions, God Himself teaches His
servants the words in which they
should pray to Him, and it is evident
that the words of prayer chosen by
God are sure to find ready acceptance
with Him. It is in fact a way of
honouring holy men and expediting
their reconciliation with Him that
God sometimes teaches them the
words in which they should pray to
Him. It is, in other words, saying to
them, "Come to Me with a request
and I will grant it." Strange indeed
are the ways of the Lord Whose
mercy and forgiveness are, as it were,
always eager to descend on man, if he
only cares to turn towards Him with
repentance. Says the Holy Prophet,
"God has spoken to me saying:
Whoso does a good deed will have a
tenfold reward and even more, and
whoso does an evil deed will have a
punishment only equal to it or will
have his sin forgiven altogether. And
whoso approaches Me by half a cubit,
I will go to him by one cubit and

whoso approaches Me by one cubit, I
will go to him by four cubits; and
whoso comes to Me walking, I will
go to him running" (Muslim).
45. Important Words:
( خوفfear) is derived from  خافi.e. he
feared.  خوفdenotes fear about the
future. ( حیزنونshall grieve) is derived
from  حزنwhich means, he felt regret,
grief, and sorrow.  حزنهmeans, he
made him sorrowful. ( حزنgrief)
generally, though not always, relates
to what is past.
Commentary:
As Adam was to become the
progenitor of a great race and the
harbinger of a new era, a timely
announcement was made to mankind
through him that they should be
prepared to receive guidance from
their God from time to time. Thus the
verse holds out the promise that
among the descendants of Adam
there would continue to appear great
souls who would invite people to
truth and guidance, and that those
who followed such holy persons
would attain salvation. Their hearts
would be so filled with the true faith
that they would enjoy peace and
tranquillity
of
mind
in
all
circumstances. No fear about the
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a
40. But
they
who
will
disbelieve and treat Our Signs
as lies, these shall be the
inmates of the Fire; therein shall
they abide.46

R. 5.

41. O children of Israel!
b
remember My favour which I
bestowed upon you, and fulfil
your covenant with Me, I will
fulfil My covenant with you,
and Me alone should you fear.47
a

7:37. b2:48, 123; 5:21; 14:7.

future or regret about the past would where men will be sent for treatment
trouble them, as they would attain and cure. The God of Islam is most
nearness to God and their hearts merciful and not vindictive, and does
would be to them a paradise.
not delight in inflicting punishment
on His creatures. On the other hand,
46. Important Words:
( خالدونshall abide). For the meaning His punishment comes only when it
becomes absolutely essential and
of  خلودsee under 2:26.
even then, it is intended only for the
Commentary:
reformation of His creatures. The
Along with the glad tidings given in punishment, whether of this world or
the preceding verse, a warning is of the next, is not based on the motive
issued in the present verse for such of revenge, but both here and
people as might reject God’s hereafter, its underlying purpose is to
guidance. They will fall into a fire inflict pain with the ultimate object of
and will never enjoy inner happiness healing and curing, so that when this
and satisfaction of mind, however purpose has been fulfilled, it will
rich and wealthy they may happen to become unnecessary and will be
be. In the next world too, both those stopped. Accordingly, Islam teaches
who follow the guidance and those that there will come a time when the
who reject it will have the reward and dwellers of Hell, after having been
retribution of their deeds.
cured of their spiritual diseases, will
The last clause of the verse, viz.  ھمleave it for Heaven (see under 11:108,
 فیھا خالدونi.e. therein they shall abide, 109). In contrast to this, the reward of
does not mean that they will remain Heaven is truly everlasting (11:109).
in Hell forever. Islam does not
believe in the eternity of Hell, but 47. Important Words:
looks upon it as a sort of hospital
( اسرائیلIsrael) is another name of
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Jacob, son of Isaac. This name was
bestowed by God on Jacob later in
life (Gen. 32:28). The original
Hebrew word is a compound one
made up of  یسراand  ایلand means: (a)
God’s prince; (b) God’s warrior; (c)
God’s soldier (Concordance by
Cruden and Hebrew-English Lexicon
by W. Gesenius). The name Israel is
used to convey three different senses:
(1) Jacob personally (Gen. 32:28); (2)
progeny of Jacob (Deut. 6:3, 4); (3)
any righteous and God-fearing person
or people (Hebrew-English Lexicon).
( اذکرواremember) is derived from ذکر
meaning: (1) he spoke of (2) he
remembered, i.e. called to mind;
(3) he kept in memory. Thus ذکر
(remembrance) may either be with
the tongue or with the mind or heart
(Aqrab & Mufradat).
( عھدcovenant). The word  عھدgives a
number of meanings.  عھدالیهmeans, he
enjoined him; he put on him a
responsibility; he made a covenant
with him.  عھداحلرمةmeans, he observed
and protected the sanctity of a thing.
 عھد زیدا مبكان کذاmeans, he met Zaid at
such and such a place.  العھدmeans, an
injunction; a commandment; a
responsibility; a covenant; a promise;
fulfilment of a promise; an oath;
observance of the sanctity of a thing;
protection; meeting with a person or
thing; etc. (Lane & Aqrab). In the
present verse  عھدیdoes not mean, My
part of the covenant, because the
Israelites could not be asked to fulfil
what God had promised. It means, the
covenant you made with Me. Similarly
 عھدکمmeans, My covenant with you
and not your covenant with Me.
( فارھبونMe should you fear) is really
a combination of three words, i.e. ف
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(so) and ( ارھبواyou should fear) and ن
(Me), the last named being originally
ین. Added to the preceding word إیای
(Me) the clause receives a sort of
triple emphasis.
Commentary:
In the preceding verse the Quran,
by a reference to Adam, draws the
reader’s attention to the fact that God
has been sending down His revelation
from the very beginning and that evilminded people have always opposed
such revelation and that thus the
Quranic revelation and the hostility of
some people towards it are not to be
wondered at.
In the present verse God addresses
the Israelites in order to point to the
fact that the revelation has not been
confined to the beginning of the
world but has been sent down
repeatedly, as and when required, and
that a very good example of this
repetition is to be met with in the
history of the Israelites. Side by side
with this reference to the Israelites, it
is also pointed out that even the
Israelites have now lost God’s favour
by failing to fulfil His covenant and
that God has, therefore, now decided
to choose a new people for His
favour. Another reason why the
Israelites have been mentioned here is
that, being the last people to receive
the favours of God before Islam, they
are more answerable to Him than any
other people.
As to the question that naturally
arises here, why God addresses the
Jews in this verse as "the children of
Israel" and not as "the children of
Jacob" or simply as "the Jews", it
may be stated that Israel, being the
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name given to Jacob by God Himself,
has been preferred to the name Jacob
which was apparently given him by
his parents. Moreover, Israel, being
an attributive name meaning "God’s
warrior", has been chosen to remind
the Jews that, being the children of a
great soldier of God, they should also
behave like brave men and, throwing
aside all petty considerations, should
come forward and accept the Prophet
whom God has raised for their own
good. The form ( یا بین اسرائیلO ye
children of Israel), is similar to
addressing a man as ( یا ابن الکریمO you
the son of a noble man), which
expression we use when we wish to
appeal to him to show nobility and
generosity just as his noble father
before him used to do.
As to the other name "Jews", it may
be noted that both "Israel" and "Jews"
are attributive names which have
come to be used as proper names.
Where the Quran desires to refer to
the followers of Moses as a
community descended from one
common ancestor, it speaks of them
as "children of Israel", and where it
desires to refer to them as a religious
unit it uses the name "Jews", the word
 ھودor  یھودderived from  ھادmeaning a
people that turn to God or to the truth
with repentance. Or, as some people
have thought,  یھودis derived from
(Judah) who was one of the sons of
Jacob. As Judah’s descendants
together with those of his brother,
Benjamin, constituted the kingdom of
Judah at Jerusalem, as opposed to that
of the remaining ten tribes of Israel,
collectively known as Israel, and, as
Jerusalem became the religious centre
of the Jews, the Jewish religion came
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to be known as Judaism and the
people professing that religion as یھود
or Jews (Enc. Brit. under Jews).
The "favours" spoken of in the
verse include both spiritual and
temporal favours, of both of which
the Israelites had their share. Says the
Quran: And remember when Moses
said to his people, 'O my people, call
to mind Allah’s favour upon you when
He appointed Prophets among you
and made you kings' (5:21). This
verse makes it clear that the highest
spiritual favour is prophethood and
the highest temporal favour is
kingship and both these favours were
bestowed on the Israelites. The facts
of history bear out that assertion.
The words  اوفوا بعھدی اوف بعھدکمhave
been rendered in the text as, fulfil
your covenant with Me, I will fulfil
My covenant with you, but perhaps a
simpler rendering would be, "fulfil
My commandments, 1 will fulfil the
promise I made to you". As for the
covenant spoken of in this verse, we
read in the Quran that, when
Abraham enquired of God whether
the promise which He had made to
him about making him an Imam or
leader of the people applied to his
posterity also, God said, My covenant
does not embrace the transgressors
(2:125) which implied that the
covenant applied only to the
righteous children of Abraham.
The Bible also refers to this
covenant in Gen. 17:4-14 where God
says to Abraham, "As for me, behold
my covenant is with thee, and thou
shalt be a father of many
nations...And I will make thee
exceeding fruitful and I will make
nations of thee and kings shall come
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out of thee…This is my covenant
which ye shall keep between me and
you and thy seed after thee; every
man child among you shall be
circumcised. And ye shall circumcise
the flesh of your foreskin; and it shall
be a token of the covenant betwixt me
and you…And the uncircumcised
man child whose flesh of his foreskin
is not circumcised, that soul shall be
cut off from his people; he hath
broken my covenant." The circumcision here spoken of is treated as a
symbol of spiritual purification in the
Scriptures (Lev. 26:41 & Jer. 4:3, 4;
9:25). The Jews retained the outward
form of the rite of circumcision but
neglected the inner spirit, while
Christians neglected both.
After Abraham the covenant was
renewed with the Israelites. This
second covenant is mentioned in the
Bible in several places (Exod. 20;
Deut. Chaps. 5, 18, 26). God gave
Moses on Mount Sinai (or Horeb as it
is called in Deut.) the Ten
Commandments and made a covenant
with the Israelites (Deut. 5:2, 3).
They were commanded to keep this
covenant thus: "Ye shall walk in all
the ways which the Lord your God
hath commanded you, that ye may
live, and that it may be well with you
and that ye may prolong your days in
the land ye shall possess" (Deut.
5:33). And again "Thou (O Israel!)
hast avouched the Lord this day to be
thy God and to walk in His ways, and
to keep His statutes, and His
commandments, and His judgements,
and to hearken unto His voice: and
the Lord hath avouched thee this day
to be His peculiar people as He has
promised thee, and that thou shouldst
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keep all His commandments" (Deut.
26:17, 18).
When the covenant was being made
and the glory of God was manifesting
itself on Mount Sinai, the Israelites
were so terrified to see "the
thunderings and the lightnings and
the noise of the trumpet and the
mountain smoking" (Exod. 20:18)
that accompanied this manifestation
that they exclaimed to Moses, saying:
"Speak thou with us and we will hear;
but let not God speak with us, lest we
die" (Exod. 20:19). These words
sealed the fate of the Israelites; for
thereupon God said to Moses that,
though the Israelites would be blessed
as long as they acted upon the
commandments revealed through
him, in future no Law-giving Prophet,
just as he was, would appear among
them. Such a Prophet—a Law-giving
Prophet like unto him—would in
future appear from among the
brethren of the Israelites, i.e. the
Ishmaelites. Says Moses: "And the
Lord said unto me, they have wellspoken that which they have spoken.
I will raise them up a prophet from
among their brethren, like unto thee,
and I will put my words in his mouth;
and he shall speak unto them all that I
shall command him. And it shall
come to pass, that whosoever will not
hearken unto my words which he
shall speak in my name, I will require
it of him (Deut. 18:18, 19).
In the foregoing verses, the
Israelites are told that as they
themselves refused to listen to the
word of God, the next Law-giving
Prophet will be raised not from
among them, but from among their
brethren. Prophets were indeed raised
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among the Israelites even after Moses
as the Quran itself testifies (2:88), but
the Prophet that was to be "like
Moses", i.e. a Law-giving Prophet,
was not raised from among them in
accordance with the prophecy quoted
above.
The prophecy clearly stated that the
next Law-giving Prophet was to be
from among the "brethren" of the
Israelites. Now as the Ishmaelites are
the "brethren" of the Israelites, it was
from among them that the Holy
Prophet of Islam appeared. This is
quite in conformity with the promise
which was first made to Abraham
himself (2:130).
It is wrong to say that the words "of
thy brethren" may refer to the
Israelites themselves; for at the time
of Moses all the tribes of Israel were
living together, and if the Promised
Prophet was to appear from among
them, it could in no sense be right to
say that the Lord would raise up a
Prophet from among the "brethren" of
the Israelites. Neither can the
prophecy apply to Jesus who, besides
not being a Law-giving Prophet
(Matt. 5:17, 18), was an Israelite and
not an Ishmaelite. The prophecy was
clearly fulfilled in the Holy Prophet
of Arabia, who was an Ishmaelite
and, like Moses, a Law-giving Prophet.
It has been objected that elsewhere
the Bible speaking of this prophecy,
uses the words "from the midst of
thee, of thy brethren," which shows
that the words apply to the Israelites
themselves. But this inference is
clearly wrong; for, firstly the words
"from the midst of thee" are not
God’s words but only those of Moses
(Deut. 18:15), whereas the words
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"from among thy brethren" are God’s
own words (Deut. 18:18); and as the
prophecy is based on God’s
revelation and not on Moses’
interpretation, the former must be
assumed to be more correct.
Secondly, even if we take the words
"from the midst of thee, of thy
brethren," to be correctly based on
God’s revelation, then also these
words may be taken to apply to the
Holy Prophet of Islam, for he, having
been sent to all nations, may truly be
looked upon as having been raised
amidst each and every people of the
world. In this case the words "from
the midst of thee, of thy brethren"
would be interpreted to give a
twofold meaning: (1) that the
Promised Prophet would be raised for
all the nations of the world, including
the Israelites; and (2) that personally
he would belong to the Ishmaelites.
As the Jews repeatedly broke God’s
covenant, it was transferred to the
Holy Prophet and his followers. Says
God in the Quran: (Moses prayed to
God, saying,) Ordain for us good in
this world, as well as in the next; we
have turned to Thee with repentance.
God replied, I will inflict My
punishment on whom I will; but My
mercy encompasses all things; so I
will ordain it for those who act
righteously, and pay the Zakah and
those who believe in Our Signs—
those who follow the Messenger, the
Prophet, the immaculate one, whom
they find mentioned in the Torah and
the Gospel which are with them
(7:157, 158).
The mention of the Holy Prophet in
the Bible is to be found in Deut. 18
wherein the Israelites are exhorted to
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accept the Promised Prophet so that
they may receive mercy.
Again, the Quran says: And
remember the time when Allah took a
covenant from the people through the
Prophets: Saying, whatever I give you
of the Book and Wisdom and then
there comes to you a Messenger
fulfilling what is with you, you shall
believe in him and help him, and He
said, Do you agree and do you accept
the responsibility which I lay upon
you in this matter? They said, We
agree; He said, Then bear witness
and I am with you among the
witnesses (3:82).
From what has been said above it is
clear that in the words, and fulfil your
covenant with Me, I will fulfil My
covenant with you, God reminds the
children of Israel that He had made a
covenant with Isaac and his seed after
him to the effect that if they fulfilled
their covenant with Him and obeyed
all His behests, He would continue to
bestow His favours on them; but if
they did not fulfil their covenant, they
would be deprived of His favours.
Now as the Israelites utterly failed to
keep the covenant, God raised the
Promised Prophet from among the
Ishmaelites as He had already
promised, and henceforth the
covenant was transferred to the
followers of the new Prophet. He who
obeyed the new Prophet would
prosper; he who rejected him would
be cut off.
The words, fulfil your covenant
with Me, I will fulfil My covenant
with you, also lead to an important
inference. The greatest favour
bestowed by God upon the Israelites
in fulfilment of His covenant with
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them was the gift of prophecy. They
were given a Law in the form of the
Torah, but this did not put an end to
the appearance of Prophets among
them who continued to come even
after Moses. These Prophets brought
no new Law but they received divine
revelation and breathed a new life
into their people. The Quran also
refers to this favour of God upon the
Israelites (5:21). Now in the verse
under comment, God holds out the
promise to the Israelites that if they
fulfilled their part of the covenant and
believed in the Holy Prophet of
Islam, He would fulfil His part, i.e.
continue to bestow the gift of
prophecy on them as He had done in
the past. This could be done only by
raising from among them such
Prophets as brought no new Law but
simply came to serve the Law of
Islam. From this it clearly follows
that even in the new Dispensation
inaugurated by the Holy Prophet, the
gift of prophethood is still open; if it
were not open, the promise of God
that if the Israelites believed in the
new Dispensation, the same favours
which were bestowed on them in the
past would be bestowed on them in
the future could not hold true.
From the above it is also clear that
the prophethood promised in Islam is
to be like that of the Prophets who
came after Moses. The latter were not
Law-bearing Prophets, but simply
came to serve the Law of Moses.
Similarly, the prophethood promised
in Islam is not to be a Law-bearing
prophethood
but
simply
a
prophethood meant for the service of
the Quran (See also under 1:7).
The concluding words, and Me
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42. And believe in what I have
sent awhich fulfils that which is
with you, and be not the bfirst to
disbelieve therein, and cbarter
not My Signs for a paltry price,
and take protection in Me
alone.48
a

2:90, 98, 102; 3:4, 82; 4:48; 5:49. b7:102; 10:75. c2:80, 175; 3:200; 5:45; 9:9; 16:96.

alone should you fear, are at once a
warning and an appeal to the Jews. As
explained under Important Words, this
clause contains triple emphasis and
means somewhat like this, "Fear Me
alone; beware, and fear Me alone."
The Israelites had already incurred
God’s anger by repeatedly breaking
their covenant with Him. Now was a
last chance for them, so let them fear
the Lord even now and accept the
new Prophet whose acceptance can
yet turn the scales in their favour. It
was a case of now or never.
In this connection it may also be
noted that the above expression, i.e.
and Me alone should you fear, has
not been used to signify that God is
something to be feared. The emphasis
is rather on the fact that nothing
except God should be feared. Islam
roots out all fears except that of God.
Indeed, he who fears anybody or
anything except God is not a true
believer.
48. Important Words:
( مصدقاfulfilling) is derived from صدق
meaning, he told the truth or he was
true. ( صدقهsaddaqahu) means, he held
or declared him or it to be true. صدق زید
 خالداmeans, Zaid said or held that
what Khalid had said was true (Aqrab

& Lane). The word  تصدیقwhen used
about previous Prophets or previous
Scriptures can possibly signify three
things: (1) that the claim of the
previous Prophets and the previous
Books about their divine mission or
Divine origin is true; (2) that the
teachings which they gave were true;
and (3) that the prophecies which
they made about the coming of some
future Prophet or future revelation,
etc., were true. Now the Quran and
the Holy Prophet were  مصدقof the
previous Books and the previous
Prophets in all these three senses:
(1) Islam declares that all previous
Prophets and all previous Books that
claimed divine mission or Divine
origin and were believed in as such
by a large number of people, were
indeed from God (2:5; 2:286); (2) it
admits that the teachings of the
previous Prophets and the previous
Books were true, not necessarily in
the form in which they existed at the
time of its advent but in the form in
which they were originally given
(98:4); (3) it claims that the
prophecies made by previous Books
and the previous Prophets about the
coming of a Prophet and the coming
of a Book of divine law were true and
have been fulfilled in the Quran and
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the Holy Prophet of Islam. In the
verse under comment the word  مصدقis
used in the last-mentioned sense, i.e.
fulfilling the prophecies of the
previous Scriptures.
Moreover, the word  مصدقis here
followed by the preposition  المand not
 باand there is a difference between
simple  مصدقand  مصدق بهand مصدق له.
When the word is used in the sense of
holding a thing to be true, it is either
followed by no preposition or is
followed by the preposition با. When,
however, the Quran uses the word in
the sense of fulfilling, it is followed by
the preposition الم. Even in common
parlance we say  جئت تصدیقا لقول فالنi.e. I
have come in accordance with, or to
fulfil, the word of such a person.
The use of the word  مصدق لهin the
Quran practically bears out this
distinction. For instance, in 2:92 the
Quran says: And when it is said to
them, 'Believe in what Allah has sent
down,' they say, 'We believe in what
has been sent down to us'; and they
disbelieve in what has been sent
down after that, yet it is the truth,
fulfilling that which is with them. This
verse makes it absolutely clear what
the word  مصدقmeans when followed
by the preposition الم. It undoubtedly
means
"fulfilling"
and
not
"confirming" or "declaring to be
true". The expression in the verse
quoted above has been used as a
proof of the truth of the Quran and
this clearly proves that this
expression (i.e.  )مصدق لهconveys the
sense of "fulfilling", not that of
"confirming"; for if a book declares
the Bible to be true, that is no proof
of the book being itself a revealed
word of God; even an impostor can
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declare the previous Scriptures to be
true. It is only the fulfilling of the
prophecies contained in the Bible that
can serve as an evidence of the truth
of the Quran. Thus it is clear that
when the Quran speaks of its being
( مصدقused with the preposition  )المof
the Christian and the Jewish
scriptures, it uses the word in the
sense of "fulfilling" and not in the
sense of "declaring to be true".
Again in 35:32 we find the same
expression definitely used in the
sense of 'fulfilling'. The verse runs
thus: And the Book which We have
revealed to thee is the truth itself,
fulfilling ( )مصدقاthat which is before it,
i.e. fulfilling the Scriptures that have
gone before it. Now in this verse مصدق
cannot mean 'declaring to be true'; for
in that case we shall have to admit
that the Quran declares all the
teachings contained in previous
Scriptures to be true, whereas many
of these Scriptures are contradictory
of one another and all of them contain
at least some teachings that are
opposed to the teachings of the
Quran. So if the expression مصدقا له
means "declaring to be true", it would
signify that the Quran declares not
only all the mutually contradictory
Scriptures to be true, but also such
teachings as are opposed to its own
teaching. From this it is clear that the
expression  مصد قالهcan only signify that
the Quran fulfils the prophecies that
were contained in the previous
Scriptures regarding the advent of a
Law-giving Prophet and a universal
Dispensation.
( ال تشرتواbarter not). For the meaning
of the word  اشرتیsee note under 2:17.
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Commentary:
The verse under comment is a
fitting complement of what has been
said in the previous verse. God, the
Almighty, calls upon the Israelites to
accept the Holy Prophet of Islam in
whom the prophecies contained in
their Scriptures have been fulfilled. In
fact, all the previous Scriptures had
prophesied about the advent of a
great Prophet. The Quran itself refers
to this fact where it says: And
remember the time when Allah took a
covenant from the people through the
Prophets, saying, 'Whatever I give
you of the Book and Wisdom, and
then there comes to you a Messenger
fulfilling what is with you, you shall
believe in him, and help him'. And He
said, 'Do you agree and do you
accept the responsibility which I lay
upon you in this matter?' They said,
'We agree;' He said, 'Then bear
witness, and I am with you among the
witnesses' (3:82). In this verse we
have been told that every previous
Prophet informed his people of the
advent of a great Prophet and
enjoined them to accept him when he
made his appearance. As, before
Islam, different Prophets were sent to
different peoples, and it was only
with the advent of Islam that there
was to come a Prophet for all
mankind, it was necessary that a
covenant should have been taken
from all the different peoples binding
them to accept the World-Prophet
when he appeared.
The advent of such a Prophet who
was to gather together all nations was
announced in Isaiah 42:1-4 in the
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following words:
"Behold my servant, whom I
uphold; my chosen, in whom my soul
delighteth: I have put my spirit upon
him; he shall bring forth judgement to
the nations. He shall not cry nor lift
up, nor cause his voice to be heard in
the street. A bruised reed shall he not
break, and the smoking flax shall he
not quench: he shall bring forth
judgement in truth. He shall not fail
nor be discouraged, till he have set
judgement in the earth; and the isles
shall wait for his law. Thus saith God
the Lord, He that created the heavens,
and stretched them forth" (Revised
Version). Again, in Isaiah 55:4 we
read: "Behold, I have given him for
witness to the peoples, a leader and
commander to the peoples" (Revised
Version). Compare this with the
Quran where God addresses the Holy
Prophet, saying: And how will it fare
with them when We shall bring a
witness from every people, and shall
bring thee as a witness against these
(4:42). The above quoted prophecy
mentioned in Isaiah cannot be
supposed to refer to Jesus, for he did
not claim to have been sent to all
peoples. Says Jesus, "I am not sent
but to the lost sheep of the house of
Israel" (Matt. 15: 24).
In Isaiah 60:5-7, we read:
"Then thou shalt see and be
lightened, and thine heart shall
tremble and be enlarged, because the
abundance of the sea shall be turned
unto thee, the wealth of the nations
shall come unto thee. The multitude of
camels shall cover thee, the
dromedaries of Midian and Ephah;

117

CH.2

AL-BAQARAH

they all shalt come from Sheba: They
shall bring gold and frankincense, and
shall proclaim the praises of the Lord.
All the flocks of Kedar shall be
gathered together unto thee, the rams
of Nebaioth shall minister unto thee:
they shall come up with acceptance on
My altar, and I will glorify the house
of My glory" (Revised Version). On
this point the Quran says regarding
Pilgrimage to Mecca: And proclaim
unto mankind the Pilgrimage; they
shall come to thee on foot, and on
every lean camel emaciated on
account of coming through every deep
and distant track (22:28).
Now is there any House, except the
one at Mecca, to which people repair
riding on camels and where they offer
sacrifices?
Add to the above prophecies those
already given under the previous
verse e.g. the prophecy relating to the
coming of a Prophet from among the
"brethren" of the Israelites, etc., and
the reader will at once realize that the
Bible did contain prophecies about
the advent of a great Prophet who
was to gather together all nations, and
that these prophecies have been
fulfilled in the person of the Holy
Prophet of Islam.
The words, and be not the first to
disbelieve therein, occurring in the
verse under comment call upon the
Israelites to ponder over the claim of
the Holy Prophet and not to be hasty
in rejecting it. They have been
cautioned against being hasty in
rejecting the truth, for once a man
rejects the truth without giving it
calm and dispassionate consideration,
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it becomes very difficult for him to
accept it afterwards. He becomes
prejudiced against it. It is to this fact
that the Quran refers when it says:
And We shall confound their hearts
and their eyes, as they believed not
therein at the first time and We shall
leave them in their transgression to
wander in distraction (6:111).
These words also hint at the fact
that the People of the Book, being in
possession of divine prophecies
bearing on the advent of a great
Prophet from among the descendants
of Ishmael, are better fitted than
others to judge of the truth of the
Holy Prophet of Islam and should
therefore be the first to accept him; at
least they should not go to the other
extreme and be the first to reject him.
The words, and barter not My Signs
for a paltry price, are explained in the
Quran in 4:78: Say, The benefit of this
world is little. Interpreted in this light
the verse would mean "Do not
forsake the truth for worldly gains,"
for worldly gains, however big, are
but a small and passing thing when
compared with the gains of the
Hereafter. These words may also be
interpreted to signify that people who
reject the truth may secure only
temporary gains, but eventually, even
in this life, the tide very often turns,
bringing the righteous ones in
ascendance.
The concluding words, and take
protection in Me alone, are similar in
construction to those placed at the
end of the preceding verse, the only
difference being that here the word
 ترھبونhas been replaced by the word
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43. And aconfound not truth
with falsehood bnor hide the
truth, knowingly.49
a

3:72. b2:147, 160; 6:92.

 تتقونwhich gives a much wider
significance than the former. For an
explanation of the word  تقویsee under
2:3 above.
Before we pass on to the next verse,
it is necessary to remove one possible
misunderstanding.
The
Quran
declares itself to be  مصدق لهof the
Jewish scriptures and we have
explained this expression as meaning
that the Quran came in fulfilment of
what was prophesied in the previous
Scriptures—not that the Quran holds
the previous Scriptures to be true.
This should not give rise to the
misunderstanding that the Quran does
not accept the Divine origin of the
previous Scriptures. As a matter of
fact, the Quran itself says that God’s
Messengers have appeared among all
the different peoples of the world
(35:25). It also calls upon its
followers to believe in all the
previous revelations but this belief
should be through the Holy Prophet
and not independently of him (2:5).
At the same time, the Quran criticizes
and denies several teachings ascribed
to the previous Scriptures and claims
that these teachings have been
tampered with (19:89-92; 9:30; 4:47).
Thus the position may be summed up
as follows:
(1) Wherever the Quran speaks of
itself as being  مصدق لهof the previous
Scriptures, it does not mean that it
confirms their teachings but that it

claims to have come in fulfilment of
their prophecies.
(2) Nevertheless the Quran accepts
the Divine origin of all the revealed
Books that were sent by God before
Islam.
(3) But it does not look upon all
their present teachings to be true; for
much has been tampered with and
much that was meant for a specific
period has now become obsolete.
49. Important Words:
( التلبسواconfound) is derived from
 لبسwhich means, he put on a
clothing. And as a clothing serves to
cover or hide the body of the person
clothed, the word has also come to
mean, to cover up or to hide or to
confound or to make a thing mixed
up or doubtful (Aqrab).
( الباطلfalsehood) is derived from بطل
which means: (1) it became corrupt, or
(2) it became inoperative, or (3) it
went waste and served no useful
purpose. The Arabs use the expression
 بطل دمهof a murdered person whose
blood is not avenged. The word باطل
means: (1) anything opposed to حق
(truth) i.e. falsehood; (2) anything
that goes waste and serves no useful
purpose; (3) an obsolete edict or
commandment which is no longer
operative (Aqrab & Mufradat).
Commentary:
Here the Jews are forbidden (1) to
mingle the true with the false, by
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44. And aobserve Prayer and
b
pay the Zakah, and bow down
with those who bow.50
a

See 2:4. b2:84, 111, 178; 4:163; 5:56; 9:11; 21:74; 23:5.

quoting verses from their Scriptures
and putting wrong interpretations on
them; and (2) to suppress or hide the
truth i.e. suppress such prophecies in
their Scriptures as refer to the
Promised Prophet.
50. Important Words:
( زکوةZakah)is derived from  زكاi.e. he
or it grew or increased or became
good or purified, etc. So literally زکوة
signifies: (1) increase or augmentation;
(2) purification (Lane). Technically, it
signifies
the
obligatory
alms
prescribed by Islam. (See note on
9:60).  زکوةis so called because it
results in the purification of the
property from which it is given and
also in its increase through God’s
blessing (Mufradat).
( ارکعواbow down) is derived from رکع
which means, he bowed down. رکع ایل اهلل
means, he leaned towards God and
found peace of mind in Him. رکع املصیل
means, the worshipper performed the
 رکوعin his Prayer, i.e. assumed the
bowing posture.  راکعmeans, one who
bows down before God or leans
towards Him (Lisan & Aqrab). The
Arabs used the word  راکعfor one who
worshipped God alone to the
exclusion of idols (Asas). A wellknown pre-Islamic poet Nabighah
says:
سیبلغ عذرا اوجنا حا من امرء ایل ربه رب الربیة راكع
viz. He who is  راكعi.e. who turns to

God alone, the Creator of the world,
will have a good argument in his
favour and will obtain salvation.
Commentary:
In this verse the Jews are called
upon to undergo a complete
transformation
and
identify
themselves with Islam not only in
belief but also in practice. Only a
perfect conversion can save them.
The expression, bow down with
those who bow, does not mean that
the Jews should bow down as in daily
Prayers; for that would be redundant,
as the performance of the prescribed
daily Prayers has already been
mentioned in the words اقیموالصلوة. The
expression therefore means that they
should completely submit to God,
severing all such connections as may
lead them astray from Him.
The question here arises, why does
not God say "bow down with the
believers or the Muslims" which
would have been a much simpler
construction than bow down with
those who bow. The answer is that
this construction has been adopted to
convince the Jews that this
commandment of God is not an
arbitrary one but is meant for their
own good, because by obeying it they
would be identifying themselves with
a righteous people. The word الراکعنی
being an attributive word also
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45. aDo you enjoin others to do
what is good and forget your
own selves, while you read the
Book? Will you not then
understand?51
a

26:227; 61:3, 4.

supplies an argument which the use
of a proper name could not do.
Moreover, by the use of this word,
God has bestowed well-merited
praise on the Muslims. They are, as a
community, a  راکعpeople, wholly
devoted to the service of the One
God, having severed all connections
with false deities. This extra
significance could not have been
secured by the use of the word Muslim
or Mu’min which have come to be
regarded as more or less proper names.
51. Important Words:
( تنسونforget) is derived from نیس
meaning: (1) he forgot; (2) he
ignored; (3) he left off a thing (Aqrab).
( تعقلونyou understand) is derived
from  عقلmeaning: (1) he understood;
(2) he realized his mistake. عقل الغالم
means, the boy reached the age of
puberty.  عقل البعریmeans, he tied up the
camel with a piece of rope. Thus عقل
also embodies the sense of restraining
(Aqrab).
( برgood) means, acting well
towards
relations
and
others;
truthfulness; fidelity; righteousness;
obedience; obedience to God
(Aqrab). It also means, extensive
goodness or beneficence (Mufradat).
Commentary:
The Quran questions the Jews, as if

saying: Do you enjoin men to practise
extensive beneficence, to deal kindly
with one another, to be truthful, to act
righteously and to serve and obey
God, yet you neglect your own
selves, while you claim to read the
Book sent by God? Again, your Book
contains prophecies concerning the
Holy Prophet of Islam, yet you do not
accept him. Thus you break a great
commandment of the Lord but bid
others
to
observe
lesser
commandments. Will you not then
understand? The word 'Book' here
refers to the Bible, but the clause,
while you read the Book, does not
imply that all the contents of the
Bible have been admitted to be true
and indisputable. The words have
been used with the object of bringing
home to the Jews the fact that while
they think they are the People of the
Book, they behave like ignorant men.
Should the People of the Book
behave as they behave?
The words, do you enjoin others to
do what is good and forget your own
selves, may be interpreted in another
way also. As explained under
Important Words, the word means,
acting well towards relations. The
Jews are thus invited to ponder over
the fact whether they have acted well
towards
their
brethren,
the
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46. And aseek help with
patience and Prayer; and bthis
indeed is hard except for the
humble in spirit,52
a

2:154; 7:129. b4:143; 9:54.

Ishmaelites? They went about
enjoining others to act kindly towards
relations but for more than two
thousand years they themselves acted
most shamefully towards their own
kinsmen, and their rejection of the
Holy Prophet was also due to the
jealousy they bore towards the house
of Ishmael.
52. Important Words:
( صربpatience) means: (1) to steadily
adhere to what reason and law
command; (2) to restrain oneself from
what reason and law forbid; and
(3) to
restrain
oneself
from
manifesting grief, agitation and
impatience, the word being the
contrary of  جزعi.e. manifestation of
grief and agitation (Mufradat).
( خاشعنیthe humble) is the plural of
ش
 خا عwhich is derived from  خشعwhich
means, he became lowly, humble or
submissive; he exercised restraint
over himself; he confided in God
only, throwing himself completely at
His mercy (Aqrab, Mufradat &
Lisan). The verse that follows
explains what God here means by the
word خاشعنی.
Commentary:
This verse along with the one that
follows may be taken to be addressed
either to the Jews or to the Muslims.
In the former case, it constitutes a

continuation of the address to the
Israelites, meaning that the Israelites
should not be hasty in rejecting the
Holy Prophet but should seek to find
out the truth with patience and prayer.
The verse, however, ends with an
expression of the fear that, as seeking
to find out the truth in the aforesaid
manner is difficult, the Jews perhaps
will not resort to the method which
only the humble adopt. Or it may be
taken to be addressed to Muslims.
When the Quran recounted so many
hostile activities of Jews against
Muslims, it was natural that the
weak-minded people among the latter
should begin to entertain fear of the
Jews. So, as necessitated by the
psychological effect of the verses on
the listeners, the Quran here turns to
the Muslims and gives them a
message of hope and encouragement.
If Muslims acted with  صربand الصلوة
(patience and prayer), they need have
no fear. In other words, if they abstain
from evils, and practise virtue and be
steadfast and observe patience and
constantly pray to God for help, He
will certainly send them His help, and
they will conquer all opposition.
The pronoun in the words, this
indeed is hard except for the humble
in spirit, refers either to  الصلوةor to
 استعانةderived from the word استعینوا
meaning, that the act of seeking
God’s help through  صربand  الصلوةis not
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47. Who know for certain that
a
they will meet their Lord, and
that to Him will they return.53
R. 6.

48. O children of Israel!
b
remember My favours which I
bestowed upon you and that cI
exalted you above all peoples.54
a

2:224, 250; 11:30; 18:111: 29:6; 84:7. bSee 2:41. c2:123; 3:34; 5:21; 6:87; 7:141; 45:17.

an easy affair. It requires not only a the Jews. God here introduces the
righteous spirit but also one of previous subject with a repetition of
complete restraint and trust.
the words, O children of Israel,
remember My favours, occurring in
53. Important Words:
( یظنونknow for certain) is derived verse 41 above. But the words are not
from  ظنwhich expresses two contrary truly a repetition; for they are
meanings, sometimes implying doubt followed by others which do not form
and uncertainty, and sometimes part of verse 41. Thus the verse under
certainty and knowledge (Aqrab). comment serves to introduce a new
Evidently, it is in the latter sense that point. In the earlier verse the
reference in the word "favours" is to
the word has been used in this verse.
the covenant between God and the
Commentary:
Jews, whereas the reference in the
This verse explains the word  خاشعنیverse under comment is to the fact
(the humble) occurring in the that God exalted the Israelites above
preceding verse. God says that in His other peoples.
sight  خاشعنیare those people who have
In the verse under comment the
complete faith in Him and are sure of
Israelites are reminded that God had
meeting Him one day. Such people
fulfilled His promise to them, but as
have the strength of their conviction
they had, on their part, failed to fulfil
and do not falter before opposition.
their covenant, He had withheld from
The words, they will meet their
them the blessing which He had been
Lord, refer to the meeting with God conferring on them before. The
which holy men enjoy in this life, Promised Prophet from among their
while the words, to Him will they brethren had come and God’s
return, refer to the complete nearness covenant had been transferred to a
to God which such men will attain in new people. So they had no ground
the life to come.
for complaint.
54. Commentary:
The words, I exalted you above all
This verse is clearly addressed to peoples, do not mean that the
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49. And fear the day when no
soul shall serve as a substitute
for another soul at all, anor shall
intercession be accepted for it;
nor shall ransom be taken from
it; nor shall they be helped.55
a

2:124, 256; 19:88; 20:110; 21:29; 34:24; 39:45; 43:87; 53:27; 74:49.

Israelites are superior to all peoples
who have ever dwelt or will ever
dwell on this planet. Such a meaning
is inconsistent with other passages of
the Quran. For instance, in 3:34 it is
said: Allah did choose Adam and Noah
and the family of Abraham and the
family of Imran above all peoples. As
there can be only one people who can
have superiority over all other peoples
in the true sense of the term, evidently
the word ( عاملنیpeoples) here signifies
peoples of that age only.
Where the Quran desires to convey
the idea of real superiority over all
nations, it uses other expressions. For
instance, the Quran addresses the
Muslims in the words: You are the
best people raised for the good of
mankind (3:111). Here the Muslims
are definitely spoken of as the best
nation that has ever been brought
forth for the good of the world.
55. Important Words:
( جتزیshall serve as a substitute) is
derived from  جزیwhich means, he or it
sufficed; he rendered satisfaction; he
paid; he requited or recompensed. The
expression  جزی ھذا من ھذاor جزی ھذا عن ھذا
means, this stood in the place of that,
or this served as a substitute for that
(Lane & Aqrab).
( شفاعةintercession) is derived from

 شفعwhich means, he provided a thing,
which was alone, with another, or he
joined up a single thing with another,
so as to make it one of a pair or
couple. The Arabs say  كان وترا فشفعتهi.e.
it was a single thing and I joined to it
another and made it one of a couple.
According to Ar-Raghib  الشفعsignifies
the adjoining a thing to its like; thus
the word has the significance of
likeness or similarity also. Then the
verb  شفعhas come to mean, he
interceded, because the person who
intercedes for another attaches, or, as
it were, joins or links up the latter to
himself and thus uses his influence in
his favour. Thus شفع لفالن اویف فالن ایل االمری
means, he interceded for such a
person with the prince; he requested
or prayed the prince to help or show
favour to such a person on the ground
that he was attached to him as a
relation or friend or follower, etc. شفاعة
therefore means, interceding or
praying for a person to the effect that
he may be shown favour or that his
sins may be passed over, on the
ground that he is connected with the
intercessor or is like or similar to
him, it being also implied that the
petitioner is a person of higher
position than the one for whom he
pleads and is also connected with him
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with whom he intercedes, (Aqrab,
Mufradat, Lane & Lisan).
( عدلransom) means: (1) equity or
justice (2) equal compensation; (3)
fair and equitable ransom (Aqrab).
Commentary:
The verse is important. God
addresses the Israelites, who claimed
to be the progeny of the Prophets,
saying that though it was a fact that
they were descended from holy
personages and He had shown special
favour to them inasmuch as He had
exalted them above other peoples of
the age, yet as they repeatedly broke
His covenant and had begun to lead
wicked lives and had finally rejected
the Promised Prophet, who had made
his appearance in fulfilment of the
prophecies contained in the Bible,
they no longer deserved His
blessings, but had, on the contrary,
become the object of His wrath and
must be prepared to render an account
of their deeds. The verse under
comment calls upon the Jews to
prepare themselves for the Day of
Retribution when they would stand
alone before God and there would be
none to intercede for them or help them
in any other way. The fact that they
were descendants of holy persons
would be of no avail, nor would any
substitute or ransom be accepted from
them. It would indeed be a dreadful
day for those who reject God’s
Messengers; for on that day nothing
but one’s own deeds would count.
As a criminal can count on four
possible means of securing his
release, God has mentioned all those
means and has made it clear that none
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of them will avail him on the Day of
Reckoning. The first idea that comes
to the mind of a culprit is to prove
that the offence alleged to have been
committed by him was legally not
committed by him at all. It was either
committed by somebody else or, if it
was in fact committed by him, it was
committed at the instigation of
another person, or another person
undertook to shoulder his burden.
Thus the culprit tries to secure his
release by throwing the blame or the
responsibility on somebody else. In
view of this plea, the Quran says that
(on the Day of Judgement) no soul
shall serve as a substitute for another
soul. If a person is really sinful, the
blame will surely lie on his own head
and will, by no means, be shifted to
another person. Everyone will bear
his own cross and there will be no
atonement in the sense of one man
serving as a substitute for another.
The second possible way of escape
when a criminal fails to shift the
responsibility to another person, is for
him either to try to secure the
intercession of an influential person
in his favour or to enter a plea that he
is related to some big personality and
hence is entitled to special treatment.
In reply to this, the Quran says, nor
shall intercession be accepted for it.
As explained above, the word شفاعة
here has a twofold significance: (a)
that no influential person shall be
allowed to intercede for a culprit; and
(b) that no culprit shall himself be
allowed to put in the plea that he is
related to an influential person.
The third possible means of release
is for the culprit to try to secure his

125

CH.2

AL-BAQARAH

freedom by paying a ransom. With
regard to this the Quran says, nor
shall ransom be taken from it.
Finally, when a criminal sees that
all other means of escape have failed,
he thinks of using force and getting
his release by violence. With regard
to this, the Quran says: nor shall they
be helped, i.e. they shall find no
helpers against God.
The Quran mentions these things
not by way of threat but to make the
Jews realize that they should not
entertain false hopes. The only way
open to them was to accept the Holy
Prophet whom God had raised for
their own good.
Here arises a very important
question. What is the teaching of
Islam about ( شفاعةintercession)? Does
Islam hold it to be quite useless and
unlawful, as would appear from the
verse under comment, or does it hold
certain forms of  شفاعةto be useful and
lawful and others to be useless and
unlawful? From the teachings of the
Quran and the Hadith it appears that
the latter view is correct and we
proceed to discuss it accordingly. It
should be stated at once that the word
"intercession" is a very imperfect
rendering of the word شفاعة. It conveys
only a part of the meaning of  شفاعةand
that too very imperfectly.
As explained under Important
Words, the root meaning of the word
 شفاعةis to attach or connect or join a
thing, or, for that matter, to connect or
join oneself with another thing or
person so as to form a pair or a couple
on the basis of similarity. The Quran
uses the different derivations of this
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word in no less than 29 different
places and in all of them the root
meaning of the word is retained in one
form or another. The word is used in
the sense of "intercession" because the
person who intercedes for somebody
must have a twofold connection:
Firstly, he must have a special
connection with the being or person
with whom he wishes to intercede,
for without such connection none
dare intercede nor can intercession be
fruitful.
Secondly, he must also have a
special connection with the person for
whom he intercedes, because none
can think of interceding for a person
unless he is specially connected with
the latter and is akin or similar to
him.
In religious terminology  شفاعةmeans
intercession with God by a holy man
for a sinful person. Here too the
twofold connection referred to above
is essential. The holy person who
intercedes with God must have a
special connection with Him, enjoying
His special favour and being very near
and dear to Him. On the other hand,
he should also have real connection
with the person on whose behalf he
wishes to intercede; for without such
connection he cannot be properly
moved to intercede nor can his
intercession carry much weight with
God. In fact, the intercessor, on the
essential basis of the aforementioned
double connection, approaches God
saying, as it were, "My God, I come to
Thee with a special request, knowing
that Thou art well pleased with me and
that I enjoy Thy special favour. Here
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is an erring man who is sincerely
connected with me but in moments of
weakness he has stumbled and
faltered. But as Thou art kind and
good to me, O Lord, be Thou kind
also to this sinful servant of Thine and
pardon him his sins". This is what may
be termed the essence of  شفاعةas taught
and, held lawful, by Islam.
From the above significance of the
word it is apparent that true  شفاعةis
governed
by
the
following
conditions:
(1) He who intercedes must be very
near and dear to God enjoying His
special favour.
(2) The person for whom he wishes
to intercede must have a true and real
connection with him.
(3) The person in whose favour
intercession is to be made must be a
good person overall, only casually
tempted to sin in moments of
weakness; for it cannot be entertained
for a moment that a habitually wicked
one can enjoy a true connection with
a holy person.
(4) Intercession must always be
made with God’s permission; for it is
God alone Who knows (a) whether a
so-called holy person really stands
near and dear to Him, and (b)
whether the person for whom
intercession is being made is truly
and sincerely connected with the holy
man making the intercession, for
there is many a connection which
looks sound and genuine from outside
but is rotten from within.
(5) Each and every intercession is
not necessarily lawful or fruitful.
Only that intercession is lawful which
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fulfils all the requisite conditions.
The above view finds clear
corroboration
in
the
Islamic
teachings. For instance, the Quran
says: And fear the day when no soul
shall serve as a substitute for another
soul at all, nor shall any ransom be
accepted from it, nor any شفاعة
(intercession) avail it, nor shall they
be helped (2:124). This verse is
addressed to the Jews and signifies
that, as they have rejected the Holy
Prophet and thus failed to form the
most
important
of
spiritual
connections, therefore no other
connection or intercession will avail
them on the Day of Judgement. This
makes it clear that  شفاعةcan avail only
those who accept the Messenger of
the day. It cannot avail those who, by
rejecting a Messenger of God, rebel
against divine authority. As such
people fail to form the connection
that they are called upon to form, no
question of  شفاعةarises.
Again the Quran says: On the Day
of Judgement ( شفاعةintercession) shall
not avail any person except him for
whom God grants permission and
with whose word (i.e. with whose
expression of faith) He is pleased
(20:110). This verse throws light on
three very important points:
(a) That if, on the one hand, there
are some whom ( شفاعةintercession)
will not avail, on the other hand, there
are others whom it will certainly
avail.
(b) But it will avail only those for
whom God grants special permission.
(c) That such permission will be
granted only in the case of those
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sinners whose faith at least is sound,
i.e. their ( امیانfaith) is true and wellfounded; only in ( اعمالpractice) they
sometimes show weakness.
At another place the Quran says:
Who is he that will intercede with
God except by His permission? He
knows what is before them and what
is behind them; and they encompass
nothing of His knowledge except what
He pleases (2:256). This verse
supplies the reason for the principle
adduced in the verse quoted above.
God’s permission is necessary
because His knowledge alone is
perfect and it is only He Who knows
whether the twofold connection
essential for  شفاعةreally exists, i.e. (1)
whether the holy person wishing to
intercede really enjoys the special
relation with God required for such
intercession and, (2) whether the
person for whom he wishes to
intercede is truly and sincerely
connected with him.
To illustrate the above point, we
may well quote an incident in Noah’s
life. At the time of the great Deluge,
he saw that his son had been caught
by the surging waves and was going
to be drowned. Thereupon he turned
to God, saying that the drowning boy
was one of his family whom God had
promised to save. Upon this God
sharply reprimanded him, saying, He
is surely not of thy family; he is
indeed a man of unrighteous conduct.
So ask not of Me that of which thou
hast no knowledge. I advise thee lest
thou become one of the ignorant
(11:47). This verse beautifully
illustrates the philosophy of شفاعة. In a
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moment of great uneasiness of mind
Noah interceded for his son with God
but forgot to ask for His permission,
whereupon God reminded him that
though the boy was his son in the
physical sense, he was not one in the
true spiritual sense and was therefore
not entitled to  شفاعةwhich has its basis
in spiritual kinship.
Having briefly explained the nature
and conditions of شفاعة, we now come
to the question: How many forms of
 شفاعةare there? A study of the relevant
Quranic verses and of the attendant
facts reveals that  شفاعةis of three
kinds:
(1) Firstly, there is the verbal شفاعة
which has been interpreted as
"intercession". In this form of  شفاعةa
holy person actually prays to God on
the basis of his special connection
with Him that a sinful person who is
truly connected with him may be
granted forgiveness or that, for that
matter, a person suffering from some
disease or misfortune may be restored
to health or saved from the attending
misfortune. In this case "intercession"
is really a form of prayer but it makes
a stronger appeal and is much more
efficacious. For, whereas a prayer is
simply a request made to God, شفاعة
(intercession) is a prayer reinforced
by the twofold connection referred to
above. The ( شفیعintercessor) appeals
to God in a special way because (a)
he enjoys God’s special favour, and
(b) the person for whom he intercedes
is truly and sincerely connected with
him. This twofold connection gives
intercession a strength that is lacking
in an ordinary prayer. The intercessor,
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so to speak, says to God "My God, if
Thou holdest me dear, then be Thou
kind also to this sufferer who is dear
to me." Such a prayer, if offered with
God’s permission, most forcefully
moves the mercy of God and is sure
of acceptance.
(2) Secondly, there is the form of
 شفاعةwhich, though verbal, yet is
offered not in the form of a prayer but
merely as a simple statement
expressive of the relation between the
intercessor and the person for whom
he intercedes. Sometimes, it happens
that through fear of God or through
modesty the intercessor does not
make an intercession in the form of a
direct request or prayer but simply
expresses the relation existing
between him and the person for
whom he wishes to intercede, leaving
the conclusion to be drawn by God
Himself. A case in point is that of
Noah’s intercession for his son
referred to above. Noah did not
actually pray for his son but simply
drew God’s attention to their
relationship: My Lord, verily my son
is of my family and surely Thy
promise is true (11:46). These are
Noah’s words. It is a clear case of
 شفاعةalthough the actual form of
prayer is wanting.
(3) Thirdly, there is the  شفاعةwhich
is neither made in the form of a
prayer nor expressed in words. It
simply consists in the practical
existence of the twofold relation
necessary for شفاعة. In fact, in this case
the relationship itself is spoken of as
شفاعة. For instance, the Quran speaks
of the Jews saying  ال تنفعھا شفاعةi.e. on
the Day of Judgement no  شفاعةshall
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avail them (2:124). Here  شفاعةis used
simply in the sense of connection.
God means to say that as the Jews
have refused to connect themselves
with the Holy Prophet of Islam,
therefore no other connection will
avail them. Their being counted
among the followers of Abraham or
Moses or David, etc., will be of no
avail to them. In this sense a Prophet
of God is a  شفیعor intercessor for all
his true followers without distinction.
Everybody who establishes a true
connection with him is saved while
others perish. In this sense God also is a
 شفیعfor those who connect themselves
with Him are saved, while others who
remain disconnected are ruined.
Now the question arises, Why has
God instituted  شفاعةat all? The answer
is as follows:
Firstly,  شفاعةin the sense of good
association is the very essence of
spirituality. All spiritual progress
depends on a good spiritual contact. A
soul not in contact with God is lost
and, for that matter, a soul not in
contact with the Prophet of the day,
who represents God on earth, is also
lost. The Quran says, he who forms a
good connection will reap the benefit
thereof and he who forms an evil
connection will suffer the loss
attached thereto (4:86). Thus the need
and the usefulness of  شفاعةin the sense
of a good connection is self-evident
and one need not say much about it.
But when we come to  شفاعةin the sense
of intercession, an explanation seems
called for. When all depends on true
belief and right actions, why should
the necessity of intercession arise at
all? Even a cursory thought leads to
the conviction that this question,

129

CH.2

AL-BAQARAH

which has misled many, arises from
the misleading conception of the word
"intercession"
as
ordinarily
understood. Unprincipled men go
about interceding for criminals with
unprincipled judges, thus thwarting
the very ends of justice. Islamic  شفاعةis
far from this. It is not a mere
intercession but is an adjunct of the
principle of true belief and right
actions. According to Islam only that
person is entitled to  شفاعةwho is
sincerely connected with the Prophet
of the day, is true in faith and earnestly
tries to live a righteous life according
to the teachings of Islam. But, being
weak, he sometimes stumbles. There
is nothing inherently wrong with his
connection with the Prophet, which is
pure and true; only an occasional
stumbling in practice makes him fall
short of the prescribed standard. God
entitles such a one to  شفاعةand that also
by His special permission; and when
the Knower of all things considers one
to be deserving of forgiveness, who is
there to object that the case is not
deserving? The Islamic  شفاعةis, in fact,
only another form of repentance. For
what is ( توبةrepentance) but reforming
a broken connection or tightening up a
loose one? But whereas the door of
repentance is closed with death, the
door of  شفاعةremains open. Moreover,
 شفاعةis a means of the manifestation of
God’s mercy and God says رمحیت سبقت
 غضیبi.e. "My mercy is stronger than
My anger" (Bukhari). Thus شفاعة
(intercession) is based on the
manifestation of God’s mercy; and as
God is not judge but ( مالكMaster),
there is nothing to stop Him from extending His mercy to whomsoever He
pleases.
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Yet another reason why  شفاعةhas
been allowed by Islam is that by this
means God honours His Prophets. It
is indeed a great honour that He
should allow a person to intercede
with Him.
It has been objected by some
Christian critics of Islam that the
doctrine of  شفاعةis likely to encourage
people to commit sins. Nothing can
be farther from the truth. The  شفاعةas
allowed by Islam should encourage
people to strengthen their connection
with the Prophet rather than weaken
it. As sin is nothing but a product of
weakness in the spiritual connection,
 شفاعةand sin really stand poles apart
and it is sheer ignorance to suggest
that the doctrine of شفاعة, whose very
conception rests on the soundness of
man’s connection with God and His
Prophet, encourages one to sin. On
the contrary, it is the Christian
doctrine of Atonement which throws
open the floodgates of sin; for, unlike
Islamic  شفاعةthe doctrine of
Atonement is based on the unnatural
conception that one man can bear the
sins of another. But of this, more will
be explained later when we come to
the relevant verses.
Now we come to the last question in
this connection, i.e. who will be شفیع
(intercessor) on the Day of
Judgement? This question has given
rise to much controversy and
consequently much misunderstanding.
Let it be said up front that Islam does
not confine ( شفاعةintercession) to one
person only; for, according to the
Islamic conception of  شفاعةevery holy
person whose connection can
materially influence the spiritual
condition of a man is virtually a شفیع
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50. And remember the time
when aWe delivered you from
Pharaoh’s people who afflicted
you with grievous torment,
b
slaying your sons and sparing
your women; and in that there
was a great trial for you from
your Lord.56
a

14:7; 20:81; 44:31, 32. b7:128, 142; 28:5.

for him. All Prophets are therefore شفیع
but they are  شفیعonly in their own
respective spheres. Abraham is a شفیع
for those who followed him and
Moses is a  شفیعfor those who followed
him and so on. But with the advent of
the Holy Prophet of Islam, all other
connections have come to an end; for
the message of the Holy Prophet is for
all time and all mankind. Even the
present-day followers of Moses or
Jesus cannot turn to these Prophets for
شفاعة, because spiritually they are now
under the regime of the Holy Prophet
of Islam, the regimes of the previous
Prophets having come to an end. As a
matter of fact, as explained by the
Quran itself, the real  شفیعis God alone.
Says the Quran: There is no helper nor
( شفیعintercessor) for you except Allah;
will you not then ponder? (32:5) Now
as God alone is the real  شفیعi.e. He is
the One connection with Whom really
matters, the Prophets of God become
 شفیعin a secondary way only.
Whosoever among the Prophets
represents God on earth at a particular
time and in a particular place becomes
a  شفیعfor the people of that time and
that place. From this it follows that the
Prophets of God who passed before

Islam were  شفیعfor their own followers
and in their own time only; with the
advent of Islam the period of their شفاعة
came to an end. Now the Prophet of
Islam is the only  شفیعfor all times and
all peoples. Being a perfect image of
God he is (1) the perfect  شفیعand,
having a universal mission he is (2)
the universal  ;شفیعand having cancelled
all previous connections he is now (3)
the only ( شفیعpeace and blessings of
God be on him). For proof of the fact
that the Holy Prophet has himself put
forward the above claim, the reader is
referred to a hadith where the
aforesaid distinction of the Prophet on
the Day of Judgement is most vividly
set forth (Muslim ch. on Iman).
56. Important Words:
( ٓالpeople) is derived from the verb
 ٓالwhich gives the sense of returning
or governing or exercising control or
managing. The noun  ٓالthus means
the family or party of a man, or
followers of a leader, or subjects of a
ruler to whom they constantly return
or who governs or exercises control
over them. The word  اھلis also
sometimes taken to be another form
of the word  ٓالand means what the
latter word means.
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( فرعونPharaoh) is not a personal
name. It was the title held by the
ancient kings of Egypt. Every
Egyptian king is called  فرعونin the
Bible. The personal name of the
Pharaoh with whom Moses came in
contact was Rameses II (Enc. Bib.).
( یذحبونslaying) is derived from ذبح
which
originally
means,
he
slaughtered or cut open the throat of
an animal, or he strangled a person to
death. Here the word is used in the
intensified form dhabbaha to signify
(1) that Pharaoh and his people
treated the Israelites as mere beasts,
and (2) that they killed them most
mercilessly. It does not mean that
they actually slaughtered them like
animals, for elsewhere the Quran,
speaking of the same torment, uses
the word  یقتلونinstead of ( یذحبون7:142).
( نساءwomen) is the plural of ( مراةa
woman) from a different root.
Though the word generally means
"women" (Aqrab), it is also
sometimes used about girls, as the
Quran itself has used it (4:128). It is
also used to signify "wives" (33:33).
( بالءtrial) means, anything by means
of which a person may be tried; a trial
whether through a blessing or an
affliction (Aqrab).
Commentary:
In verses 41-48 God reminded the
Israelites of His blessings in general,
particularly
the
blessing
of
prophethood, which He had bestowed
on them. He now calls their attention
to such favours as exalted the
Israelites above other peoples. The
first of them to which God refers here
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is their deliverance from the hands of
Pharaoh and his people, who inflicted
on them grievous torments.
Some Christian critics have
objected that whereas the Bible
nowhere speaks of the sons of the
Israelites being slaughtered like
beasts, the Quran so speaks of them.
We have shown under Important
Words that the word  ذبحused in the
verse does not signify actual
slaughtering by cutting the throat. It
also means strangling to death. As
Pharaoh first ordered the male
children of the Israelites to be
strangled at birth and later changed
the decree to other methods of killing,
the Quran uses a word which covers
all such forms of killing. As already
hinted, the word  ذبحin the sense of
slaughtering is used figuratively to
denote that Pharaoh and his people
treated the Israelites most mercilessly,
killing them in whatever manner they
liked. Elsewhere the Quran uses the
word  قتلi.e. killing in place of  ذبحi.e.
slaughtering (7:142).
In Exod. 1:8-22, we read: "Now
there arose a new king over Egypt
which knew not Joseph. And he said
unto his people, Behold the people of
the children of Israel are more and
mightier than we: Come on, let us
deal wisely with them; lest they
multiply. Therefore they (the
Egyptians) did set over them
taskmasters to afflict them (the
Israelites) with their burdens. And
they built for Pharaoh treasure cities,
Pithom and Rameses. But the more
they afflicted them, the more they
multiplied and grew. And they were
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grieved because of the children of
Israel. And the Egyptians made the
children of Israel to serve with rigour;
and they made their lives bitter with
hard bondage, in mortar and in brick,
and in all manner of service in the
field: all their service, wherein they
made them serve, was with rigour.
And the king of Egypt spoke to the
Hebrew midwives…When ye do the
office of a midwife to the Hebrew
women, and see them upon the stools,
if it be a son, then ye shall kill him:
but if it be a daughter, then she shall
live. But the midwives feared God
and did not as the king of Egypt
commanded them, but saved the men
children alive (putting up the excuse
that Israelite women being healthier
than Egyptians were generally
delivered before the midwives
arrived). And Pharaoh charged all his
people, saying, Every son that is born
ye shall cast into the river, and every
daughter ye shall save alive."
The above quotation clearly shows
that the Pharaoh whose name was
Rameses II not only inflicted upon
the Israelites grievous torments by
imposing upon them hard and
disgraceful labour, but also gave
orders to kill their sons and spare
their daughters who were thus
allowed to grow to womanhood and
became  نساءas the Quran puts it. The
Quran uses the word  ذبحto signify that
at first the order was to strangle the
Israelite male children at birth and
when that order failed in its purpose,
another was issued to the effect that
all male children should be thrown
into the river—a most merciless form
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of killing in which all human feelings
were laid aside and the Israelites were
treated as mere beasts.
As the word ( بالءtrial) may mean
either a trial through a favour or
blessing, or a trial through grief or
affliction, the words "in that"
occurring in the verse may either
refer to the deliverance of the
Israelites from Pharaoh’s people, in
which case the word trial will mean a
favour or a blessing; or they refer to
the slaying of the male children, in
which case it would mean grief or
affliction.
God reminds the Israelites in the
verse how He delivered them from
grievous torments and afflictions and
calls their attention to the magnitude
of the Sign which He showed in their
favour. He tells them that He had
faithfully fulfilled the promises which
He had made to Abraham and had left
nothing undone, but when they
transgressed and made an ill return
for the favours that had been
bestowed upon them, He withheld
His favours from them and
transferred the gift of prophecy to
their brethren, the children of
Ishmael.
God does not say that He delivered
the children of Israel from Pharaoh,
but that He delivered them from
"Pharaoh’s people", for it was
through his people that Pharaoh
inflicted torments upon them, he
himself remaining in the background.
Moreover, the expression  ٓال فرعونdoes
not exclude Pharaoh, for it, according
to Arabic idiom, may also mean,
Pharaoh and his people.
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51. And remember the time
when We divided the sea for
you and saved you and
a
drowned Pharaoh’s people,
while you looked on.57
a

7:137; 8:55; 20:78-81; 26:64-67; 28:41; 44:25.

57. Important Words:
( فرقناWe divided) is from فرق
meaning, he divided or he split. فرق
 الشعرmeans, he made parting in the
hair (Aqrab).
( بکمfor you) may give a number of
meanings: (1) for you; (2) with you,
i.e. the sea divided or receded as you
proceeded, as if you were the means
of dividing it; (3) because of you, i.e.
in order to save you; (4) in your
presence, i.e. while you were present
(Kashshaf).
Commentary:
The incident mentioned in this
verse relates to the time when, under
God’s command, Moses led the
Israelites from Egypt to Palestine.
The Israelites left secretly at night,
and when Pharaoh learnt of their
flight, he pursued them with his hosts
in order to bring them back to
bondage. The verse mentions the
favour bestowed by God on the
Israelites by dividing the sea for them
and drowning the Egyptians. The
incident is narrated in Exod. 14:2130. The Bible says: "And Moses
stretched out his hand over the sea;
and the Lord caused the sea to go
back by a strong east wind all that
night and made the sea dry land and
the waters were divided. And the

children of Israel went into the midst
of the sea upon the dry ground and
the waters were a wall unto them on
their right hand and on their left. And
the Egyptians pursued and went in
after them to the midst of the sea…
And the waters returned and covered
the chariots and the horsemen and all
the host of Pharaoh that came into the
sea after them; there remained not so
much as one of them."
The ( حبرsea) spoken of in the
Quranic verse and mentioned in the
Biblical quotation given above refers
to the Red Sea through which or
through an extremity of which the
Israelites passed in their flight from
Egypt to the Holy Land (Exod. 14).
Besides the verse under comment,
the Quran also speaks of this incident
in 20:78, 26:64 and 44:25. Says the
Quran: And We sent a revelation to
Moses, saying, 'Take away My
servants by night and strike for them
a dry path through the sea' (20:78).
Again: Then We revealed to Moses,
saying, 'Strike the sea with thy rod'.
Whereupon it parted and every part
was like a huge sandhill, i.e. on one
side was the sea itself, and on the
other (from which the sea had
receded)
there
loomed
large
depressions filled with water (26:64).
And again: Take My servants away by
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night; for you will surely be pursued.
And leave the sea motionless (i.e.
pass through quickly and leave it at a
time when the tide has all receded but
has not yet begun to flow back, so
that, on the one hand, finding the seabed dry and, on the other, feeling
secure in the thought that the high
tide was not likely to overtake them,
the Egyptians might be tempted to
follow on); they are a host which is
doomed to be drowned (44:24, 25).
In view of the above description,
the facts appear to be as follows.
When the Israelites were on their way
to the Promised Land, they were
pursued by the army of Pharaoh.
When they reached the arm of the
Red Sea which lay across their route,
they were greatly dismayed, for
Pharaoh was close behind with his
hosts. But God cheered them through
Moses, asking him to strike the water
with his rod. This being the time of
ebb-tide, the sea receded, exposing to
view in the bed of the sea huge
mounds of dry sand interspersed with
depressions filled with water. Under
the lead of Moses the Israelites quickly
crossed the dry bed of the sea to the
opposite bank. The army of Pharaoh
came in pursuit, and while they were
yet in the bed of the sea the high tide
returned and drowned them all.
It should be remembered that,
according to the Quran, a miracle is
purely the work of God, and man has
no hand in it. So, the striking of the
sea by Moses was merely a symbol or
a sign, having nothing to do with the
actual parting of the sea which was
exclusively the work of God, Who so
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arranged that it was the time of ebbtide when Moses reached the sea so
that just when He lifted his rod the
sea began to recede. But when the
army of Pharaoh began to cross the
sea, they met with obstacles, just as
heavily equipped armies generally do,
and their progress was naturally
retarded so that while they were yet
in the midst of the sea, the high tide
flowed and they were all drowned.
The words of the Quran do not lend
themselves to the erroneous inference
that there was an actual split in the
sea to afford a passage for Moses and
his followers. The two words used in
the Quran in this connection are فرقنا
(We divided) and ( انفلقthe sea parted);
the root idea of both being "parting".
These two words only corroborate the
theory that when the Israelites
reached the sea, the ebb-tide set in
and the sea parted, exposing to view
the sand dunes upon which the
Israelites crossed over to the other side.
The fact that Pharaoh followed
Moses through the bed of the sea also
indicates that it was the time of the
ebb-tide. If the sea had been actually
split against all known laws of nature,
Pharaoh would never have dared to
follow in the wake of Moses.
Nevertheless, it was a great miracle
brought
about
by
a
subtle
combination of the laws of nature
which all united to save the Israelites
and destroy Pharaoh and his people.
In this connection we may well
quote an incident in Napoleon’s life
which goes to illustrate how the tide
helped Moses and destroyed Pharaoh
in their journey across the Red Sea.
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52. And remember the time
when We made Moses a
a
promise of forty nights; then
you btook the calf for worship in
his absence and you were
transgressors.58
a

7:143. b2:55, 93; 4:154; 7:149, 153; 20:89.

In Abbott’s Life of Napoleon it is
related that, "One day, with quite a
retinue, he (Napoleon) made an
excursion to that identical point of the
Red Sea which, as tradition reports,
the children of Israel crossed three
thousand years ago. The tide was out,
and he passed over the Asiatic shore
upon extended flats. Various objects
of interest engrossed his attention
until late in the afternoon, when he
commenced his return, the twilight
faded away, and darkness came
rapidly on. The party lost their path,
and, as they were wandering
bewildered among the sands, the
rapidly returning tide surrounded
them. The darkness of the night
increased, and the horses floundered
deeper and deeper in the rising
waves. The water reached the girths
of the saddles, and dashed upon the
feet of the rider, and destruction
seemed inevitable. From that perilous
position Napoleon extricated himself
by that presence of mind and
promptness of decision which seemed
never to fail him…The horses did not
reach the shore until midnight, when
they were wading breast deep in the
swelling waves. The tide rises on that
part of the coast to the height of 22
feet. 'Had I perished in that manner

like Pharaoh', said Napoleon, 'it
would have furnished all the
preachers in Christendom with a
magnificent text against me'."
(Abbott’s Life of Napoleon, Chap. 12,
p. 96).
The words, while you looked on,
have been added in the verse to make
the Israelites realize that though the
above miracle was performed before
their very eyes and their proud and
haughty oppressor was brought to
naught in their very sight, yet they
proved ungrateful to their Lord and
His Prophet.
58. Important Words:
( ظاملونtransgressors) is the plural of
 ظالمwhich is derived from  ظلمwhich
means (1) he put a thing at a wrong
place (2) he transgressed against or
wronged a person (Aqrab).
Commentary:
In this verse the incident of calfworship mentioned in Exodus 32 is
related. Man is generally the slave of
environment. This is particularly true
of a subject people, who assiduously
imitate the manners and customs of
their rulers. The Israelites had lived
under the Pharaohs for a long time,
and had imbibed the idolatrous faith
of the Egyptians. When they left
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53. Then aWe forgave you
thereafter, that you might be
grateful.59
a

4:154.

Egypt with Moses, and came across
any idol-worshipping people on the
way, they requested Moses again and
again to sanction a similar worship
for them (7:139). So eager were they
for such worship that when Moses
went to Mount Sinai, they made a
calf and took to worshipping it. They
revered the calf, because in Egypt the
cow was held in special veneration.
Egypt, like India, was an agricultural
country where cattle must be of the
highest value to man. Hence cowworship.
The Bible mentions Aaron as
having made a calf for the Israelites
(Exod. 32:1-6). But the Quran
strongly refutes this idea. Aaron was
a Prophet of God and could not stoop
to idol-worship. Says the Quran, And
Aaron had said to them before this, 'O
my people, you have only been tried
by means of the calf; and surely, the
Gracious God is your Lord; so follow
me and do as I bid you' (20:91). It is
strange that such baseless and
incredible stories as the participation
of a chosen one of God in idolworship should find place in a Book
which claims to be inspired. It only
proves that the Bible has been the
object of human interference. It is
probable that some interested people
deliberately interpolated the sacred
writings and ascribed certain vices to
the Prophets; and the Christian
divines eagerly took them for
granted, as they were of good use to

them as a means of the exaltation of
Jesus over the rest of the Prophets.
The verse speaks of the appointed
duration as being of forty nights. In 7:
143 the Quran further tells us that at
first the appointed duration was thirty
nights, but by a subsequent addition
of ten the period was extended to
forty nights which is a fuller number.
This favour was granted to Moses
because of his faithfulness and
sincerity.
The words, and you were
transgressors, mean, you resorted to
setting up equals with God, because
this practice is indeed the greatest ظلم
i.e. putting a thing in a wrong place.
Elsewhere the Quran says:  شرکi.e.
attributing partners to God is indeed
a great ( ظلم31:14).
59. Commentary:
We learn from Exod. 32:9, 10 that
the worship of the calf called forth
the wrath of God, whereupon Moses
prayed to God for the Israelites and
then, in the words of the Old
Testament, 'the Lord repented of the
evil which He thought to do unto His
people' (Exod. 32:14). In this
connection it may be noted that the.
Quran uses the word 'forgave' instead
of 'repented', as used in the Bible, for
the latter expression is obviously
quite inappropriate to God’s attribute
of Knowledge and Majesty. Most
probably the word is either a
mistranslation of the original or a
later interpolation.
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54. And remember the time
when aWe gave Moses the Book
and the bDiscrimination, that
you might be rightly guided.60
a

2:88; 23:50; 32:24; 37:118; 40:54. b21:49.

It may also be noted here that the
word  عفوused in this verse does not
only signify "forgiving or passing
over a sin" but also "obliterating a
sin". If a man truly and sincerely
turns to God with repentance, He not
only forgives him his sin but
obliterates the very traces of it,
leaving him as stainless and pure as a
newborn child.
The words, that you may be
grateful, point to a very deep truth.
Forgiveness by a superior authority
produces the feelings of gratefulness
in the person forgiven, and
gratefulness in turn impels a man to
further acts of obedience and
goodness. Thus a sort of continuity in
righteousness is brought about.
60. Important Words:
( موسیMoses), the Founder of
Judaism, was the deliverer of the
Israelites from the hands of Pharaoh.
He was an Israelite Prophet who,
according to Biblical data, lived
about 500 years after Abraham and
about 1400 years before Jesus. Moses
was a Law-giving Prophet, the other
Israelite Prophets that came after him
being only followers of his system.
As a Law-giving Prophet and the
founder of a great religious system,
Moses bears striking resemblance to
the Holy Prophet of Islam to whom
he has been likened in the Quran
itself (73:16).

As for the name Moses, it may be
briefly noted that ( موسMoses) is
really a Hebrew word in which
language it is written and pronounced
as ( موےشmoshe) and means, "a thing
drawn out of water" or simply "a
thing drawn out" (Enc. Bib.). The
Bible itself supports that significance
where Pharaoh’s daughter, speaking
of the name Moses, says, "because I
drew him out of the water" (Exod.
2:10). This derivation also finds
support in Arabic, from which
language Hebrew is derived. The
Arabs say  اویش ال یشءi.e. he extricated or
drew out the thing (Aqrab). Thus the
word  مویشwhich is the passive
participle from  اویشwould mean "a
thing extricated" or "a thing drawn
out". Another possible derivation is
from ( اوسderived from  )وسThey say
 اوس ال یشءi.e. he cut the thing asunder
(Aqrab). As Moses was cut off from
his family, he was given that name.
Recently, however, the view has
been expressed by certain Western
scholars, e.g., by Breasted in his
Dawn of Conscience and by Freud in
his Moses and Monotheism that
Moses is not a Hebrew name but an
Egyptian. It is also claimed that
Moses was not an Israelite by birth
and did not belong to Hebrew stock.
There can be no objection if we
accept the first-mentioned view
regarding the etymology of the name
Moses, because as Moses was, in his
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childhood, cut off from his own
people and was reared in Pharaoh’s
house, it was not unnatural for
Pharaoh’s daughter, herself an
Egyptian, to give him a name of her
own liking. But, as pointed out above,
the fact is that Moses is a Hebrew
name and Pharaoh’s daughter, if
indeed it were she who gave him that
name, must have certainly been
influenced to give the child a Hebrew
name, thinking that he belonged to
the Israelite people. It is probable,
however, that the name was
suggested by the sister of Moses
herself who was personally known to
the household of Pharaoh, being
present at the time when Pharaoh’s
daughter picked up the lad from the
river (Exod. 2:7; Quran, 28:9-13).
But there is absolutely no ground
for accepting the view that Moses
was not an Israelite or that the
children of Israel never settled in
Egypt. The idea is repugnant to all
established facts and runs counter to
the accepted history of the Jewish
people and to the Bible and the
Quran, both giving the lie to it.
Among the arguments Western critics
have advanced in support of their
view, two appear to be the more
noteworthy. One is that ( موسیMoses)
is an Egyptian name occurring in
many combinations of that language
e.g., Amenmesse, Ahmosi, Thotmes,
Ramose, etc. the last-mentioned being
the same as Rameses, the name of the
Pharaoh in whose time Moses lived.
Though a deeper study of these words
would indicate that these Egyptian
names are really different from the
Hebrew or Arabic word discussed
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above, yet even if we admit the name
Moses to be of Egyptian origin, there
is no justification for assuming that
the man Moses was not Israelite but
Egyptian by birth. As Israelites were
a subject people in Egypt, living
under the rule of the Pharaohs, it is no
wonder if they adopted some of the
Egyptian names of the ruling class,
just as in India many Indians are fond
of, and actually adopt, English
names. But, as shown above, the fact
remains that  موسis a Hebrew name,
having definite derivation in both
Hebrew and Arabic.
The second argument advanced by
these critics is that the idea of God’s
Oneness is originally Egyptian,
having been first conceived and
adopted by an ancient Egyptian king
named Amenhotep IV who came to
the throne in 1375 B.C. and passed
away about 1358 B.C. when probably
not 30 years of age. Later he gave
himself the title of Ikhnaton (or
Akhenaton) which means "the servant
of the one God". This, these critics
allege, shows that Moses was an
Egyptian who borrowed the idea of
God’s Oneness from Ikhnaton and
then preached it among the Israelites.
The inference is simply absurd. In the
first place, it is against all reason to
suppose that a certain conception is
the monopoly of one people only.
More than one people may
independently form similar ideas
without having borrowed them from
one
another.
Secondly,
even
supposing that the idea of God’s unity
is of Egyptian origin, there is no
justification for the inference that
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Moses was not an Israelite. If an
Indian can borrow an idea from an
Englishman, why cannot an Israelite
borrow an idea from an Egyptian?
The truth is that the idea of God’s
Oneness is neither the produce of
Egypt nor of Palestine nor of any
other place. It has its origin in divine
revelation
which
has
been
independently vouchsafed to different
peoples in different lands and at
different times. It is never claimed
that Moses was the first to conceive
or preach that idea. He got it through
divine revelation just as Jacob and
Isaac and Abraham and Noah and
Adam got it before him.
In short, there is no justification for
supposing that the name Moses is of
Egyptian origin or that the man
Moses was not an Israelite. The
linguistic evidence of Hebrew and
Arabic, combined with reason and the
evidence of Jewish history and
tradition, not to speak of the story of
the Bible and the Quran, all go to
support the already established fact
that Moses was an Israelite and not an
Egyptian by birth, and that his name
is also of Hebrew origin. (For a full
discussion of the point see Tafsir-eKabir by Hadrat Mirza Bashir-ud-Din
Mahmud Ahmad, Head of the
Ahmadiyya Community, under 2:54).
( الکتابthe Book) is derived from کتب
which means: (1) he wrote; (2) he
made a thing obligatory, or he
prescribed a law. The word  کتابbears
the following meanings: (1) a thing in
which or on which one writes; (2) a
book; (3) a revealed book; (4) an
epistle or letter; (5) an injunction or a
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commandment prescribed for a
person or a people (Aqrab).
( الفرقانthe Discrimination) is an
Arabic word derived from  فرقi.e. he
divided or differentiated. It is wrong
to think that it is not an Arabic but a
Syriac word. The Arabic language
abounds in words derived from the
same root, which are also commonly
met with in pre-Islamic literature of
Arabia. The root meaning of the word
 فرقانis to differentiate. Hence  فرقانis
applied to that which differentiates
between the true and the false,
between sound reasoning and fallacy.
Furqan also means 'an argument',
because an argument serves to
discriminate between the true and the
false. 'Morning' or 'Dawn' are also
termed furqan because they separate
night from day.  فرقانalso means 'aid'
or 'support', because the man helped
and supported becomes distinguished
from those against whom he receives
assistance (Taj). From the above it is
clear that all revealed Books are فرقان
as well as all "signs" granted by God.
Commentary:
Here the word ( الکتابtranslated in
the text as the Book) is used for the
"tablets" on which the Ten
Commandments given to Moses were
written. The Quran itself makes it
clear in 7:146, 151, 155 that it was
only the tablets and not the
Pentateuch that were given to Moses
on Mount Sinai, and, as explained
under Important Words, the word
 الکتابdoes not necessarily mean a
book, but anything on which
something is written. Thus the word
kitab here refers, not to the
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55. And remember the time
when Moses said to his people:
‘O my people, you have indeed
wronged yourselves by taking
the calf for worship; turn ye
therefore to your Maker, and
slay your own people; that is
best for you with your Maker.’
Then He turned towards you
with compassion. Surely, He is
Oft-Returning with compassion,
and is Merciful.61
.
Pentateuch, but to the Tena0:0;apparently
unaware that in Arabic the
Commandments that were written on word  کتابis used in a much wider
the tablets. The verse would therefore sense than "book". His inadequate
mean that God gave Moses not only knowledge of the Arabic language
the Book or the Commandments has also led Wherry to observe that
written on the tablets but also such the Prophet of Islam must have
clear Signs and arguments, and borrowed the word  فرقانfrom the
brought about such events as led to Syrians.
clear discrimination between truth
and falsehood. According to the 61. Important Words:
( باریMaker) is derived from بری
Quran,  فرقانis not the name of any
which
means, he shaped or fashioned
particular thing; but every Sign and
every instance of divine assistance a reed into a pen, or he shaped an
discriminating truth from falsehood arrow.  باریmeans, one who forms or
and every argument which serves the fashions a thing by cutting; one who
shapes out or pares a thing.  باریis to
same object is termed فرقان.
ف
The Quran uses the word  رقانabout be distinguished from  خالقfor whereas
itself (25:2) and also calls the Battle the latter word means, one who
of Badr, which so eminently helped to brings a thing into existence
break the power of the Quraish,  یومaccording to the proper plan or
 الفرقانi.e. the Day of Discrimination measure, or one who brings a thing
(8:42).
into existence from a state of
Dr. Wherry’s criticism that the nonexistence, the former word, i.e.
Quran is wrong in stating in this verse  باریsignifies one who fashions a thing
that the Torah was revealed to Moses into its proper shape. Generally,
on Mount Sinai betrays his ignorance however,  باریis used as somewhat
of the Arabic language. He was synonymous with خالق, for it is the
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formation of a shape which is the servants and labourers of the
result in each case (Mufradat & Lane). Egyptians, who themselves speak of
them as "a small community" (the
Commentary:
Quran, 26:55). The error has
It appears from this verse that, apparently arisen from a confusion of
although after the incident of calf- the words ( إلفilf) and ( ٔالفalf), the
worship a general pardon was granted former meaning "a family", and the
to the Israelites, yet it was thought latter "a thousand" (Aqrab). Really,
essential to punish the ringleaders there were only 600 families of the
who were ordered to be slain. The Israelites who lived in Egypt and who
clause  فاقتلوا انفسکمdoes not mean "slay left the country under the leadership
yourselves", but "slay your men or of Moses, but they were misconstrued
slay your kith and kin". The latter into 600 thousands. Similarly, the
meaning is borne out by 2:85, where number of persons slain could
God says, you shall not turn your scarcely be three thousand. There
people out of your homes. Similarly, were most likely only three families
in 24:62, we read: When you enter the leaders of which took part in
houses, greet your people with salam. setting up the calf for worship, and
In these verses the expression  انفسکمthese were put to death, by their own
has been used in the sense of 'your kinsmen at the bidding of Moses.
people or your brethren'. See also
The words ( فاقتلوا ٔانفسکمslay
2:86 & 4:67.
yourselves) have also been construed
Speaking of this incident, the Bible as
"kill
your
desires"–an
says: "Put ye every man his sword interpretation borne out by the usage
upon his thigh, and go to and fro from of the Arabic language. Some
gate to gate throughout the camp, and commentators
prefer
this
slay every man his brother, and every interpretation to the one given above
man his companion, and every man on the ground that the Israelites,
his neighbour. And the sons of Levi having been forgiven by God at the
did according to the word of Moses: intercession of Moses, could not have
and there fell of the people that day been ordered to slay their brethren,
about three thousand men" (Exod. for such an order would have been
32:27, 28).
incompatible with the forgiveness
In the above passage, the number of granted to them. This argument,
persons slain has been put at three however, does not appear to be sound
thousand, but this is apparently an for forgiveness of a people as a whole
error. Similarly, the number of the is not incompatible with the
Israelites who came out of Egypt is punishment of a few ringleaders.
represented in the Bible as six
The clause, turn ye therefore to
hundred thousand (Exod. 12:37) your Maker, implies an exhortation to
which also is clearly wrong. Such a the Israelites to turn to their  باریor
large number could not live as Maker or Fashioner, which means
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56. And remember when you
said: ‘O Moses, we will by no
means believe thee auntil we see
Allah face to face;’ then the
thunderbolt overtook you, while
you gazed.62
a

4:154.

that they should work a change or the noise of the trumpet and the
mountain smoking, they removed
reformation in themselves.
themselves and stood afar off and
62. Important Words:
exclaimed to Moses, saying: "Speak
( الصاعقةthe thunderbolt). See 2:20.
thou with us and we will hear: but let
not God speak with us lest we die"
Commentary:
The present-day Bible, at fault in (Exod. 20:19). This shows that, at
many places, does not make a direct first, they wanted to see God, i.e. see
mention of the incident referred to in a most clear manifestation of Him
the verse under comment. But a without which they would not
careful study of it reveals the fact that believe, but having been greatly
the reference is to the time when terrified, they afterwards went to the
Moses went up the Mount to receive other extreme and shouted to Moses
God’s Commandments and left his that they would have none of the
men camped at the foot of the manifestations and would not even
mountain. On the day appointed, listen to God’s words lest they die.
As the word  قالdoes not necessarily
Moses brought forth the people out of
the camp to meet God, and they stood mean "he said" but is used on
at the nether part of the Mount. And occasions when one does not say a
the Lord came down on Mount Sinai thing in so many words but simply
on the top of the Mount and ordered expresses a wish or idea by one’s
Moses saying: "Go down, charge the condition (see under 2:31), it is
people, lest they break through unto possible that the Israelites did not
the Lord to gaze and many of them make this demand verbally but that
perish" (Exod. 19:21). The words "to their condition was expressive of it.
gaze" occurring in the above In this case the words  اذقلتمwould not
quotation clearly show that the mean "when you said" but "when
Israelites were eager to see God and, your attitude showed that".
As the word  صاعقةalso means
as the Quran puts it, they had
previously expressed a desire to that 'death', the verse may be taken to
effect. But when the manifestation mean that this unreasonable demand
actually came and they saw the of the Israelites so arrogantly
thunderings and the lightnings, and expressed brought about their
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57. Then aWe raised you up
after your death, that you might
be grateful.63
a

2:260; 6:123.

spiritual death. This significance
finds corroboration in the next verse
wherein God says: Then We raised
you up after your death.
It may be noted here that whereas
the Bible mentions the incident of
calf-worship after the incident
referred to above, the Quran reverses
the order, mentioning the incident of
calf-worship before that of the
demand of the Israelites to see God;
and a careful study of the relevant
facts indicates that the Quran order is
the correct one. The incident of the
calf must certainly have taken place
before the Israelites went to Mount
Sinai and before the Lord came down
upon the Mount in the sight of the
people; for if the Israelites had
already gone to the Mount and had
seen a clear manifestation of God,
then it is hardly possible that they
should have taken the calf for their
God after such manifestation.
Evidently they had made the calf
before going to Mount Sinai, and
when Moses ordered them to refrain
from calf-worship, they obeyed but
expressed an arrogant desire to see
God so that they might be sure of His
existence. Thereupon Moses took
them to the Mount and God
descended on the Mount in the sight
of the people (Exod. 19:9-11). The
words of the Quran: Then the
thunderbolt overtook you, may refer
to the thunders and lightnings which

accompanied the manifestation of
God and which caused the Israelites
to tremble with fear.
63. Important Words:
( بعثناکمWe raised you) is from بعث.
They say  بعثهi.e. (1) he sent him as a
messenger; (2) he made him to rise;
(3) he roused him up; (4) He (God)
brought him to life; (5) he awoke him
from sleep; (6) he instigated him to
do a certain thing (Aqrab).
( موتکمyour death). See notes on 2:20
and 2:29 where it has been explained
that the word ( موتdeath) includes (1)
spiritual death; and (2) a state of
extreme sorrow, grief, or fear, etc.
Commentary:
The verse should not be understood
to mean that the Israelites were
restored to life after they had actually
died. The Quran strongly repudiates
the idea of the dead coming to life
again in this world (21:96). The death
spoken of in the verse is either
spiritual death or a state of extreme
grief or terror brought about through
dreadful punishment, etc. The Bible
testifies to the "death" of which the
Quran speaks, as follows: "And
Moses returned unto the Lord, and
said, Oh, this people have sinned a
great sin and have made them gods of
gold. Yet now, if thou wilt, forgive
their sin; and if not, blot me, I pray
Thee, out of Thy book which Thou
hast written. And the Lord said unto
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58. And aWe caused the clouds
to be a shade over you and bsent
down on you Manna and Salwa,
saying: ‘Eat of the good things
We have provided for you.’ And
they wronged Us not, but it was
themselves that they wronged.64
a

7:161. b7:161; 20:81.

Moses, Whosoever hath sinned
against Me, him will I blot out of My
book. Therefore now go, lead the
people unto the place of which I have
spoken unto thee…And the Lord
plagued the people, because they
made the calf" (Exod. 32:31-35).
But God’s forgiveness soon
followed; for He did not want to ruin
the Israelites, but to raise them
morally and spiritually and make
them a grateful people.
64. Important Words:
( منManna). The infinitive من
signifies bestowing favour on or
doing good to. They say  من علیهi.e.
he bestowed a favour on him
without his labouring for it.  منmeans:
(1) a favour; (2) anything obtained
without trouble or difficulty; (3) honeydew (Aqrab).
( سلویSalwa) is derived from سال.
They say  سال عن ال یشءi.e. he was
satisfied with it  ساله عن الیشءmeans, he
satisfied him with it; he removed his
grief and worry through it.  سلویis
(1) a whitish bird resembling a quail
and found in some parts of Arabia
and the neighbouring countries. It
also means, (2) whatever renders a
person contented and happy;

(3) honey (Aqrab).
Commentary:
As the Israelites were camping in
hot and open country, God speaks of
the clouds having been sent to give
them shade. We learn from Exod.
40:34-38, that clouds spread and
shaded the spot where the Israelites
encamped, and that they dispersed on
the day when it was time for them to
resume their journey. But the verse
under comment shows that the clouds
meant not only shadow but also
rainfall because, firstly, it is rainclouds that are generally dark and
dense; and, secondly, along with the
"clouds," the Quran also mentions
two eatables, Manna and Salwa,
which served as complement to the
favour mentioned in the shadowing
clouds. In fact, there was scarcity of
both water and food in that arid
country, and God used to quench their
thirst by sending clouds, and satisfy
their hunger by providing Manna and
Salwa. And, no wonder, for God
shows special favours to His servants
in order to remove their difficulties
and promote their comfort.
The sending down of Manna and
Salwa has been mentioned in Exod.
16:11-15, where we read: "And the
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59. And remember the time
a
when We said, “Enter this
village and eat therefrom—
wherever you will—plentifully;
and enter the gate submissively
and say, ‘God! forgive us our
sins.’ We shall forgive you your
sins and We shall give increase
to those who do good.”65
a

7:162.

Lord spoke unto Moses, saying, I
have heard the murmurings of the
children of Israel: speak unto them,
saying, At even ye shall eat flesh, and
in the morning ye shall be filled with
bread; and ye shall know that I am
the Lord your God. And it came to
pass that at even the quails came up,
and covered the camp: and in the
morning the dew lay round about the
host. And when the dew that lay was
gone up, behold, upon the face of the
wilderness there lay a small round
thing, as small as the hoar frost on the
ground. And when the children of
Israel saw it, they said one to another,
It is manna: for they wist not what it
was. And Moses said unto them, This
is the bread which the Lord hath
given you to eat."
When the children of Israel got no
food in the wilderness and death
stared them in the face, they began to
murmur against Moses and Aaron.
They said to them: "Would to God we
had died by the hand of the Lord in
the land of Egypt, when we sat by the
flesh pots and when we did eat bread
to the full; for ye have brought us
forth into this wilderness to kill this

whole assembly with hunger" (Exod.
16:3). These murmurings of the
Israelites were answered in the
passage quoted above.
The Holy Prophet refers to the
Manna bestowed on the Israelites in
the following, hadith. Says he: "The
mushroom is one of the things included
in the Manna, and the sap of it heals the
eye" (Bukhari). He is also reported to
have said: "The mushroom is among the
things which God bestowed upon
Moses, as a free gift" (Muhit). This
shows that God provided the Israelites
with a number of things in the
wilderness, sometimes with one thing
and sometimes with another.
The verse does not mention how
the Israelites "wronged themselves".
But as God speaks here of the favours
bestowed upon them, it is evident that
they wronged themselves by showing
ingratitude and by murmuring and
complaining of their lot in spite of
God’s special favours. By doing so,
however, they did no harm to God or
His Messenger, but only harmed their
own souls.
65. Important Words:
( سجداsubmissively) is derived from
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 سجدwhich means: (1) he showed
submissiveness and humility. The
Quran says  وهلل یسجد من یف السماوات واالرضAnd
to Allah submits whosoever is in the
heavens and the earth (13:16); (2) he
fell prostrate (Mufradat). In the verse
under comment the word is used in
the first mentioned sense; for, besides
other reasons pointing to this
significance, one cannot pass through
a gate while fallen prostrate on the
ground.
( حطةforgive us our sins) is derived
from  حطwhich means: (1) he
descended or came down; (2) he
brought down, or caused to fall, or
removed a burden, etc. استحط فالنا وزره
means, he requested that person to
take down or relieve him of his heavy
burden (Aqrab). As in theology, to
seek relief from a burden is to seek
forgiveness of sins, the expression حطة
(literally the bringing down of a
burden) would mean, remove our
burden of sins or forgive us our sins.
( نغفرWe shall forgive) is derived
from غفر. They say  غفرال یشءmeaning, he
covered or concealed the thing. غفراملتاع
 یف الوعاءmeans, he put the things in the
bag and thus covered and protected
them.  غفراهلل له ذنبهmeans, God covered
up his sin and forgave it. غفراالمر بغفرته
means, he rectified or reformed the
matter suitably (Aqrab & Lane). غفران
and  مغفرةboth infinitives, signify
God’s forgiveness or His protection
of a person against the punishment of
his sins (Mufradat).

CH.2

battle which in those days took place
between the Amalekites and the
Israelites in Rephidim (Exod. 17:8)
which shows that the Amalekites
inhabited certain parts of this land.
Though the land was a desert, yet
here and there habitations were also
to be found (Enc. Bib. IV. 4036, 37).
In fact, the presence of a desert does
not preclude the existence of
habitations, because even wandering
tribes make here and there small
habitations which, serve as meeting
places for their scattered clans.
As the Israelites were eager to live
in inhabited places owing to the
facilities they afforded and owing
also to their previous mode of living,
they were bidden to go to some
neighbouring village where they
would combine the life of the desert
with that of a habitation and would be
free to eat wherever they liked, as is
usual in a desert place where there is
no private ownership.
But as this change was to bring
them in contact with other people and
was likely to affect their morals, they
were at the same time bidden to be
careful about themselves and to be
submissive and obedient to God and
also to pray to Him that He might
forgive them the sins they might
commit. If they acted upon this
injunction, God would be kind to
them and would forgive them their
sins. Nay, He would further bestow
on those who acted righteously His
added favours and blessings.
Commentary:
The Bible is here again at fault and
The words "this village" need not
makes no direct mention of this refer to any specified village.
incident. It, however, speaks of a According to the Arabic idiom the
147

CH.2

AL-BAQARAH

PT.1

60. aThe transgressors changed
it for a word other than that
which was said to them. So We
sent
down
upon
the
transgressors a punishment
from heaven, because they were
disobedient.66
R. 7.

61. And remember the time
b
when Moses prayed for water
for his people and We said:
‘Strike the rock with thy rod’;
and there gushed forth from it
twelve springs, so that every
tribe knew their drinking place.
‘Eat and drink of what Allah has
a

7:163. b7:161.

words may mean "any village that
may be near" or "the nearest village".
66. Important Words:
( رجزa punishment) means: (1) filth;
(2) punishment; (3) idol-worship (4)
iniquity or sin (Aqrab).
( من السماءfrom heaven). For  مساءsee
note on 2:20. As  مساءmeans a "height"
or "anything that is high above us",
therefore the expression  من السماءwould
mean "from on high" or "from God",
implying that the punishment meted
out to the Israelites was not brought
about through earthly means but, as it
were, descended from above.
Commentary:
This verse is a continuation of the
previous one. God commanded the
Israelites to behave submissively and
to pray to Him for the forgiveness of

their sins, but they, mischievous and
arrogant as ever, disobeyed the
injunctions given to them and
changed the words of prayer taught
by God, whereupon He chastised
them with a punishment that was not
of this earth, i.e. He visited them with
a pestilence or plague that destroyed
a number of them. Or the expression
 رجزا من السماءmay mean that their
disobedience recoiled on their own
souls in the sense of moral
degradation and filthiness of heart
and mind.
The question of the word which the
Israelites used in place of the one
taught to them is immaterial.
According to some, they used the
word  حبةor  حنطةi.e. "give us corn to
eat" instead of  حطةi.e. "remove our
sins" (Bukhari & Jarir). The words
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provided, and commit not
iniquity in the earth, creating
disorder.’67
a

.
sound alike and afforded a playful0:0;striking
the rock with his rod (Exod.
opportunity to the mischief-minded 15:27). At the other place, Moses, by
among the Israelites. But as already divine command, struck the rock
said, the word substituted is not Horeb with his rod, and there flowed
material. What matters is that they, out abundant water with which the
i.e. many of them as the Quran hints, Israelites and their animals slaked
disobeyed the Lord and made religion their thirst (Exod. 17:1-7 Numb. 20:2a plaything. Hence the punishment.
11). Here no mention is made of the
number of springs. It appears that the
67. Important Words:
Quran
refers to the occurrence relating
( عصاrod).  عصا الرجلmeans, he beat the
man with a rod.  عصا القومmeans, he to the rock of Horeb because, with the
brought together the people, or he only difference that the Bible does not
made them agree on some matter of give the number of springs whereas
common concern.  عصاmeans: (1) a the Quran gives a definite number,
rod strong enough to support the almost all the details narrated in the
weight of a man; (2) communal and Bible concur with the narrative of the
family life; (3) a community; (4) the Quran. As for the slight difference
with regard to the number of springs,
shin-bone (Aqrab).
( احلجرrock) is from  حجرi.e. it prevented reason favours the narrative of the
or resisted.  احلجرmeans, a stone; a Quran. The Israelites numbered
several thousands besides riding
great mass of stone; a rock (Lane).
animals and beasts of burden, and one
Commentary:
spring was certainly insufficient for
This verse mentions another favour such a large number, especially when
bestowed on the Israelites. When we take into consideration the fact that
once they were hard pressed by thirst the thirsty Israelites were, according to
and no water was procurable in the the Bible, in a state of extreme
desert, God saved them by revealing exasperation at that time and were
to Moses the knowledge of a rock prepared even to stone Moses to death.
from which water flowed out when It is possible, however, that at the
struck with a rod.
source there was only one mouth of
The demand of the Israelites for the spring, but it divided into twelve
water and their being supplied with it channels as it flowed down the rock,
is mentioned at two places in the the number being in conformity with
Bible. At one place mention is made the number of the Israelite tribes.
of the twelve springs of Elim, but
If at present there is no trace of the
nothing is said there of Moses’ twelve springs at that spot, it is no
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62. And remember the time
when you said, ‘O Moses,
surely, we will not remain
content with one kind of food;
pray, then, to thy Lord for us
that He bring forth for us of
what the earth grows—of its
herbs and its cucumbers and its
wheat and its lentils and its
onions’. He said: ‘Would you
take in exchange that which is
inferior for that which is
superior? Go to some town, and
there is for you what you ask’.
And athey were smitten with
abasement and destitution, and
a

3:113.

wonder; for it is a matter of common
experience that sometimes several
springs rising at the same spot have
some of their openings closed and
cease to flow. From a testimony
quoted by Sale, however, it appears
that even as late as the end of the
fifteenth century, twelve springs
actually flowed there. He says: "The
rock stands within the border of
Arabia and some of his (the
Prophet’s) countrymen must needs
have seen it if he himself had not, as
it is most probable he had. And in
effect he seems to be in the right. For
one who went into those parts in the
end of the fifteenth century tells us
expressly that the water issued from
twelve places of the rock, according
to the number of the tribes of Israel"
(Al-Koran by Sale, page 8).

The miracle of Moses on this
occasion did not lie in bringing about
a thing against the known laws of
nature, but in the fact that God
revealed to him the specific spot
where water was just ready to flow at
a blow of his rod. It is within the
experience of those who study
geological conditions in rocky
districts that sometimes water flows
underneath small hillocks or rocks
and gushes forth when the rock is
struck with something heavy or
pointed.
As Manna and Salwa had already
been bestowed on the Israelites, God
now fittingly asks them to eat and
drink of what Allah has provided. But
as a life of ease and independence is
likely to make men arrogant and
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a

they incurred the wrath of
Allah: that was because they
rejected the Signs of Allah and
b
would kill the Prophets
unjustly; that was because they
rebelled and transgressed.68
a

2:91; 3:113; 5:61. b2:88; 3:22, 113, 184; 5:71.

mischievous, God at the same time Commentary:
warns the Israelites to exercise selfIn this verse another instance is
restraint and refrain from creating
cited
to show how the Israelites made
trouble and disorder in the land.
no effort to turn the favours of God to
good
account. When they were in the
68. Important Words:
desert, God sent them Manna and
( فومھاits wheat).  فومmeans: (1) wheat;
Salwa. But soon after this they began
(2) any corn suitable for making
to exhibit discontent with one kind of
bread; (3) garlic; (4) chick-pea (Aqrab).
food and to clamour for a variety of
( مصرa town) means:(1) a town or a grain, onions, salad and green-stuff
city; (2) the frontier between two (Num. 11:5-11). It may be noted that
countries; (3) the thing that intervenes both Manna and Salwa taken together
between two things (Aqrab).
were considered one kind of food as
یقتل
( ونwould kill) is derived from  قتلthey were taken continuously for a
i.e. he killed. The infinitive means: long time. It is further learnt from the
(1) killing with a sword or with a Bible that the supply of Salwa was
stone or with poison or by any other discontinued after a while and the
means; (2) attempting to kill; (3) Israelites were thus left to live on
making up the mind to kill; (4) Manna alone (Num. 11:6). As the
boycotting or cutting off all demand was not based on a right
connections; (5) killing one’s carnal understanding of the wisdom of God
desires; (6) weakening the strength of Who wanted the Israelites to breathe
a thing, as alcohol is "killed" with the the free air of the desert for a time,
addition of water, or hunger is they met with disgrace and drew
"killed" with food, etc.; (7) humbling upon themselves the wrath of God.
a person completely; (8) rendering a
God’s
displeasure
with
the
person like unto one killed either Israelites was not due to their demand
physically or morally or spiritually; for other food. The real cause lay
(9) acquiring complete and certain elsewhere. Having lived for a long
knowledge about a thing; and (10) time in bondage and a state of
cursing a person or thing (Aqrab, dependence, they had become
Mufradat & Lisan)
cowardly and indolent. So God
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wished them to stay in the desert for
sometime, living on game and wild
herbs, that they might get rid of their
cowardice and indolence by living an
independent life in the desert. Thus
revitalized, they were to be led to the
Promised Land and made rulers of
Palestine. The Israelites, however,
failed to understand the real purpose
of God or having understood it, failed
to appreciate it, and foolishly insisted
upon living in a town. God pointed
out their error, saying that they had
asked for a life of agriculture in
preference to what was to lead them
to sovereignty. He wanted to prepare
them for rule over the Promised
Land, but they hungered for
husbandry. So He indignantly ordered
them to go down to a town where
they would get the desired things.
The Israelites deserved punishment,
because their impatience was the
outcome of a want of faith in the
promise of God. This lack of faith in
God was due to their opposition to
His Prophets and, disbelief in His
Signs, and they opposed the Prophets
because they were transgressors and
evildoers. The Prophets invited them
to guidance and virtue which they
disliked, and, as a result, they
opposed them. Thus the Quran
admirably traces the causal sequence
of every evil to its origin and strikes
at its very root so as to prevent all
possibility of recurrence.
The words, we will not remain
content with one kind of food, contain
a threat and are full of arrogance. If
the Israelites had meant simply to
express a wish, the words would have

PT.1

been "we are unable to remain
content with one kind of food," and
not as they stand in the Quran. The
Bible gives a vivid picture of their
insolent and almost rebellious attitude
on this occasion (Num. 11:5-15).
The words  یقتلون النبینیtranslated in
the verse as "would kill the Prophets"
do not mean that the Israelites
actually killed the Prophets, because,
up to the time of Moses, no Prophet is
known to have been slain by them.
As a matter of fact, Moses is the first
Prophet who was sent to the Israelites
as a nation. Thus Moses and his
brother, Aaron, are the only persons
to whom the words can be applied;
but obviously these two Prophets
were not killed by the Israelites,
although the latter often opposed
them and were sometimes even bent
upon killing them (Exod. 17:4).
Hence, the word  قتلin the verse
cannot possibly mean actual killing.
Its only meaning here is that they
severely opposed the Prophets and
were even prepared to kill them. This
interpretation finds corroboration not
only in Arabic lexicons, for which see
Important Words, but the Quran itself
supports it in a number of verses
where the word  قتلhas been used
undoubtedly, not in the sense of
actual killing but in that of attempting
to kill or intending to kill (3:22 and
40:29). Bukhari also relates a
tradition to the effect that once certain
hot-headed Quraish youths brutally
assaulted the Holy Prophet in the
precincts of the Ka‘bah, whereupon
Abu Bakr rushed to his rescue,
saying, " اتقتلون رجال ان یقول ریب اهللDo you
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63. Surely, the Believers, and
the Jews, and the Christians and
the Sabians—whichever party
from among these
truly
b
believes in Allah and the Last
Day and does good deeds—
shall have their reward with
their Lord, and cno fear shall
come upon them, nor shall they
grieve.69
a

5:70; 22:18. b4:137; 6:93. c2:113, 278; 6:49; 10:63.

kill a man because he says Allah is
his Lord and Master?" (chapter on
Tafsir). In this hadith the word  قتلis
clearly used in the sense of
attempting to kill or intending to kill
and not actual killing.
It will not be out of place to point
out here that the purport of verse 2:59
discussed above is altogether
different from the one under
comment. Though in both of them
God apparently orders the Israelites
to go to some habitation, yet the
meaning is entirely different, rather
quite the opposite in each case. As a
matter of fact, whereas in verse 2:59
God Himself willingly commands the
Israelites to go to some habitation,
His ordering them to "go down into a
town" in the verse under comment is
expressive of definite displeasure and
anger. In the previous verse the  قریةor
habitation meant only a habitation
found in the desert by going into
which the Israelites did not leave the
free desert life but rather combined it
with the facilities of a habitation. On

the contrary, by "going down into" a
 مصرi.e. a town or city as mentioned in
the verse under comment, they
altogether abandoned the desert life
and adopted a life of ease, as is led in
towns and cities. Hence the
difference. This is why the Quran
uses the simple word  ادخلواi.e. "enter"
in 2:59 and the word  اھبطواi.e. "go
down", a term expressive of decline,
in the verse under comment.
Similarly, whereas in verse 2:59 the
Quran follows up the commandment
with the words eat therefrom
plentifully wherever you like, in the
present verse the commandment is
followed by the words and they were
smitten
with
abasement
and
destitution.
The
difference
is
apparent. The former expression is
indicative of the freedom of life in the
desert, and the latter of the
suffocating atmosphere and mental
slavery of towns and cities.
69. Important Words:
( الذین ٓامنواThe Believers). The
expression signifies the people who
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profess to be believers in Islam, i.e.
the Muslims. Thus  امیانhere means
only profession of Islam. The word
 م ٔومنhas been used in the sense of
Muslim elsewhere also in the Quran
(4:137).
( الذین ھادواthe Jews) means, those
who profess the Jewish religion. The
word  ھادواis derived from  ھادwhich
literally means, he turned towards the
truth or towards God with repentance
(Aqrab). The word also signifies
returning towards a thing slowly or
walking tardily (Mufradat).
( النصاریthe Christians) is derived
from  نصرi.e. he helped. As the
disciples of Jesus sided with him as
God’s helpers (3:53), so they came to
be known as  نصاریi.e. helpers. Or the
word is connected with ناصرة
(Nazareth), a village which was the
scene of Jesus’ childhood. In either
case  نصاریhas come to signify the
followers of Jesus, i.e. those who
profess the Christian religion
(Mufradat).
( الصابئنیthe Sabians) is derived from
صبا. They say  صبا الرجلi.e. he forsook
one religion and adopted another. صبا
 النجمmeans, the star made its
appearance
(Aqrab).
Literally,
therefore,  صایبis one who forsakes his
old religion and adopts a new one.
Technically, however, the word الصابئنی
refers to certain religious sects that
were found in parts of Arabia and
countries bordering on it. The name
was applied to the following faiths:
(1) The star-worshipping people
living in Mesopotamia (Gibbon’s
Roman Empire, v. 440 and Murujudh
-Dhahab by Mas‘udi and Enc. Rel.
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Eth., viii, under Mandaeans); (2) The
faith which was a sort of patch-work
of
Judaism,
Christianity
and
Zoroastrianism (Kathir, under 2:63);
(3) A people who lived near Mosul in
Iraq and believed in one God but had
no known Law or Book. They
claimed to follow the religion of
Noah (Jarir & Kathir, under 2:63); (4)
A people who lived round about Iraq
and professed belief in all the
Prophets of God and had a special
system of prayer and fasting (Kathir).
Some Muslim Jurists looked upon
 الصابئنیas a People of the Book,
allowing them the same privileges as
are allowed to the latter. None of the
above-mentioned peoples should,
however, be confused with the
Sabeans (not Sabians) mentioned by
certain commentators of the Bible as
people inhabiting ancient Yemen. In
this connection see also R. Rel. xl.
129-132.
( من ٓامن باهللwhichever party from
among these truly believes in Allah).
Here  إمیانmeans true belief, i.e. the
belief which counts true in the sight
of God and not merely profession of a
certain faith. The Quran uses the
word  إمیانin this sense in 49:15.
Commentary:
This verse wedged in among the
verses recounting the iniquities of the
Israelites seems rather misplaced. But
deeper study shows that it has been
most fittingly placed here. In fact, the
Quran is not a book of stories but has
come with the declared object of
uplifting those who have fallen
morally and spiritually. It follows a
psychological order in perfect
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conformity with the mental attitude of
the reader, interspersing every
narrative with fitting hints for his
moral and spiritual regeneration. So
is the case in this verse. After
enumerating certain wrongdoings of
the Israelites, the Quran goes on to
say that although their sins are great,
yet God’s mercy is infinitely greater,
and if even now the Israelites, or for
that matter, Christians, Sabians or any
other people, should turn to God and
truly and sincerely believe in Him
and the Last Day (these being the two
fundamental articles of faith which in
principle comprise all others) and
follow up their belief with good and
righteous deeds, they can become
heirs to His grace and mercy.
The verse is important and much
difference has arisen about its real
meaning. Some who are not in the
habit of making a deep study of the
Quran have hastily jumped to the
conclusion that, according to this
verse, belief in Islam is not necessary.
They say that anybody, whether he is
a Muslim, a Jew, a Christian or any
other, who sincerely believes in God
and the Last Day and does good
deeds will be saved. Nothing can be
farther from the truth. The Quran
emphatically declares in a number of
verses that belief in the Holy Prophet
and in his revelation is essential. Says
God: Surely those who disbelieve in
Allah and His Messengers and desire
to make distinction between Allah
and His Messengers and say, 'We
believe in some and disbelieve in
others,' and desire to take a way in
between, these indeed are veritable
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disbelievers; and We have prepared for
the disbelievers an humiliating
punishment (4:151, 152). Again, And
those who believe in the Hereafter
believe therein (i.e. the Quran) and
they strictly observe their Prayers
(6:93). From these two verses it
becomes clear beyond any shadow of
doubt that according to the Quran (1)
belief in the Prophets is part and
parcel of belief in God, and (2) belief
in the Hereafter includes belief in
God’s revelation as well. Elsewhere
the Quran says, Surely the true
religion with Allah is Islam (complete
submission) and whoso seeks a
religion other than Islam, it shall not
be accepted from him and in the life
to come he shall be among the losers
(3:20, 86). This verse along with the
two quoted above definitely proves
that the objection mentioned above is
entirely baseless and is born of utter
ignorance of the real Quranic
teachings. In fact, as explained in the
above verses, the Quran confines
itself to a mention of belief in God
and the Last Day, not because belief
in the Holy Prophet and the Quran is
not essential, but because the former
two beliefs include the latter two, the
four being essentially inseparable.
What is, then, the real meaning of
the verse under comment? A careful
study of the verse and its context
leaves no doubt that it can have only
two possible meanings:
(1) One meaning is that, having
recounted a number of wrongs
committed by the Israelites, God
invites them to an easy and decisive
method of establishing which party
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has His support and which not, and in
order to make the argument still more
forceful, He includes in the proposed
context Jews, Christians and Sabians,
the only followers of revealed
religions found in and around Arabia.
It is evident that in religious matters,
when everything else has been said
and every other means has been tried,
the final criterion for testing the truth
of contesting parties is reduced to
this: Which party enjoys divine
succour and which does not? If God
is a Living God and has Himself
raised a Prophet for the regeneration
of the world, it stands to reason that
He would not leave His Messenger
alone but would come to his help and
show powerful Signs in his support.
This phenomenon has repeated itself
in the time of each and every Prophet
of God. So why not make use of it
here in order to distinguish the truth
from falsehood? It is to this phase of
the matter that the verse under
comment invites Jews, Christians,
etc. God says, there are now as many
as four claimants in the field,
Muslims, Jews, Christians and
Sabians. So let all wait and see whom
God’s helping hand succours in the
present struggle. In the time of Moses
God helped the Israelites against the
Egyptians; in the time of Jesus He
helped Christians against their
opponents, and in, the time of other
Prophets He helped their followers
against their enemies, and this served
as a practical proof of the fact that the
truth lay with the Prophets and not
with their opponents. The same tried
criterion was now available, viz.,
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whichever party from among these
truly believes in Allah and the Last
Day shall have their reward with
their Lord and no fear shall come
upon them nor shall they grieve. The
challenge was thrown out to all
existing claimants of divine support
and the final and unparalleled
triumph of Islam against all
adversaries gave the clearest of
verdicts in favour of the former.
The verse under comment thus
contains a mighty prophecy the
fulfilment of which in the teeth of all
opposition was a wonderful proof of
the truth of Islam. And the fulfilment
of this prophecy proves to be the
more wonderful when one bears in
mind the fact that this verse was
revealed at a time (it was revealed in
the early years of the Hijrah) when
Islam was passing through the
severest of trials and hardships, and
the fate of the new faith was virtually
trembling in the balance; nay, so far
as worldly causes were concerned, its
fate was practically sealed in view of
the
opposition
that
remains
unparalleled in all history.
It cannot be objected here that after
a few centuries of triumph, Muslims
too began to decline, thus rendering the
argument ineffective. Firstly, the
argument, as borne out by the history
of all revealed religions’ of the world,
does not relate to communities in
their ordinary temporal affairs but to
those contending on religious issues.
The argument particularly relates to
the time when a Divine Messenger
makes his appearance and extends to
the period for which a newborn
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community sticks to the teachings of
their Prophet. It would be absurd to
think that divine succour should
continue forever, even after a people
has become dead in faith and works.
Secondly, it should be remembered
that the present-day decline of
Muslims as well as the present-day
temporal ascendancy of Christians is
itself in accordance with the
prophecies of the Holy Prophet of
Islam, and hence it is rather a proof of
the truth of Islam than a proof against
it. Moreover, the wheel is fast turning
and the day is not far off when,
according to yet another prophecy of
the Holy Prophet, Islam will once
more gain ascendancy through the
Promised Messiah of whom the
Prophet himself has spoken as his
own image.
(2) The other meaning relates to the
spiritual sense. God says, there are
now four claimants in the field, i.e.
Muslims, Jews, Christians and
Sabians. Each one of these groups
claims to enjoy true spiritual contact
with God. But as everything in this
world possesses certain distinguishing
marks and properties which go to
establish its identity, so is the case with
man’s spiritual connection with God
which is characterized by certain
distinguishing marks or special
properties; and the verse goes on to say
that one of these distinguishing marks
is that people enjoying true spiritual
connection with God "have their
reward with their Lord and no fear
comes upon them nor do they grieve,"
i.e. God’s connection brings with it
perfect peace of mind and complete
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tranquillity of heart. One is not left in
the dark, doubting all the time in the
depth of his heart whether one is
treading the right path or not, with
gnawing grief at one’s past actions
and disquieting fears about the future.
The heavenly life of a true believer
begins in this very world, and this is
why the Quran says that a person
truly related to God inherits two
Heavens, one in this world and the
other in the next (55:47). So in the
verse under comment. God invites the
different claimants to search in their
hearts for the peace and tranquillity
of mind attending true belief and then
say whether they possess it.
Yet another significance of the
verse is that lip-profession of a truth
is nothing in the sight of God. The
Jews professed the truth; but as it did
not find its way into their hearts, they
stumbled at every step and brought
down God’s displeasure on their
heads. The verse forcefully points out
that it did not matter whether one was
apparently a Jew, a Christian, a
Sabian or, for that matter, a Muslim.
If the faith was confined only to the
lip, it was a dead thing, without life
and without any motive power in it.
In order to be really useful and to
become really acceptable in the sight
of God,  امیانor faith should not be a
mere lip-profession but something
rooted deep in the heart with living
and healthy branches spreading all
around. This was a principle of which
even the newborn community of
Islam needed to be constantly
reminded.
As stated under Important Words,
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64. And remember the time
when aWe took a covenant from
you and braised high above you
the Mount, saying, ‘Hold fast
that which We have given you
and bear in mind what is
therein, that you may be
saved.’70
a

2:84, 94; 4:155. b7:172.

the name  الصابئنیhas been applied to a
number of peoples, and it may
rightly apply to one or all of them. In
fact, the larger the number, the
greater the force of the argument
contained in the verse.
70. Important Words:
( میثاقcovenant) is derived from وثق
i.e. it was or became firm and
established.  اوثقهmeans, he made it
firm and fast; he bound or tied it
firmly and strongly.  میثاقmeans, a
firmly made promise; a covenant
(Aqrab & Lane). It should be noted
that every commandment of God has
the force of a covenant for those who
believe, because once an individual
or a people believe in God and accept
His guidance, they, as it were, enter
into a covenant with Him that they
will obey all His Commandments, a
formal
agreement
not
being
necessary. See also 2:28.
( رفعناWe raised high) is derived from
 رفعwhich means, he raised or lifted a
thing or person; he raised a person in
rank, honour, position or dignity; he
took a report or complaint to a person
in authority (Mufradat & Aqrab). It
also means, to make a thing tower

above another standing beside it. We
read in a hadith  رفع لنا صخرة طویلة ھلا ظلi.e. a
big stone giving good shade was
raised above us, i.e. we found
ourselves beside a high shady stone
(Bukhari, ch. on Hijrah).
( فوقabove) is derived from فاق
meaning, he surpassed it or him; he
stood higher than it or him. Thus فوق
is the opposite of "beneath" meaning
"above",
both
literally
and
figuratively (Aqrab). It is also used to
denote a place higher than that which
one is occupying. The Quran says:
 اذجاءوکم من فوقکمi.e. when the enemy
made a descent on you from a higher
position (33:11).
( الطورthe Mount) means: (1) a hill or
mountain; (2) the mount Tur or Sinai
(Mufradat & Aqrab). Thus, it is both
a common and a proper name.
Commentary:
In this verse the Quran again
reverts to the previous subject, i.e. the
iniquities of the Israelites, but in a
different field. The verse refers to the
time when Moses went up the Mount
Sinai
to
receive
the
Ten
Commandments
and
left
his
followers standing at the foot of the
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65. Then you turned back
thereafter; and had it not been
for Allah’s grace towards you
and His mercy, you would
surely have been of the losers.71
a

.
(2) it was in excess, or it
Mount (Exod. 19:17). So the0:0;consumed;
covenant spoken of in the verse refers was over and above a certain
to the Ten Commandments which measure. Thus the noun  فضلmeans:
were given to Moses on this occasion. (1) something that is in excess or
The clause We raised high above additional; (2) abundance; (3) a free
you the Mount, does not mean that gift, the giving of which is not
Mount Sinai was physically lifted up obligatory on the giver; (4) a favour
to hang over the heads of the or grace or bounty (Aqrab & Lane).
Israelites. It only means that the The word  فضلis generally, though not
covenant was taken at a time when always, spoken of such favours as
the Israelites were standing at the foot pertain to temporal or worldly things
of the mountain—a meaning quite (e.g. 62:11). See also the word رمحة
consistent with the Arabic idiom as below.
( رمحةmercy) is derived from رحم
explained under Important Words.
The raising of the Mount above the meaning (1) he showed mercy or
Israelites has been ascribed to God, compassion; (2) he was kind or
because it was He Who had tender; (3) he was beneficent; (4) he
commanded them to come and stand forgave. Thus  رمحةmeans, mercy or
compassion or kindness or tenderness
at the foot of the Mount.
The verse may also refer to the or beneficence or forgiveness or
scene when the Mount Sinai was inclination to show one of these. As
terribly shaken with an earthquake, ( رحمrihm) means the womb of a
while the Israelites were camping woman, the word  رمحةwould further
near it (Exod. 19:18). On such an give the significance of tenderness or
occasion the shaking of a high compassion as shown by a mother
mountain peak appears as if it were (Lane).  رمحةin contrast to ( فضلfor
hanging over the heads of those which see above) is generally spoken
of such acts of God’s kindness or
standing near it.
mercy as relate to religious or
71. Important Words:
spiritual matters. This is why the
( فضلgrace) is derived from the verb Holy Prophet has instructed his
 فضلmeaning: (1) it remained, the followers to ask for God’s  رمحةwhen
expression being used when a portion entering a mosque for Prayers, and
remains out of a larger number or for His  فضلwhen coming out of it
quantity, the rest being given away or after Prayers (Tirmidhi).
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66. And surely, you have known
the end of those amongst you,
who transgressed in the matter
of athe Sabbath. So We said to
them: b‘Be ye apes, despised.’72
a

4:48, 155; 7:164; 16:125. b5:61; 7:167.

Commentary:
After
receiving
God’s
commandments on the Mount, the
Israelites, instead of strengthening
their connection with the Lord,
showed laxity and carelessness in
observing His behests (Num. 11:1);
but as God wanted to uplift them and
bestow His grace and mercy on them
in matters temporal as well as
spiritual, He forgave them their sins
and saved them from being the losers.
72. Important Words:
( السبتthe Sabbath) is derived from
 سبتmeaning: (1) he rested.; (2) he cut
or broke a thing; (3) he shaved his
hair; (4) he observed the Sabbath.
The noun ( سبتSabbath) signifies that
day of the week which is observed as
a sacred day in which no worldly
work is done (Aqrab & Mufradat).
Among the Jews, Saturday was (and
still is) observed as a sacred day which
was passed in joyfulness and rest from
work as well as in contemplation,
sacrifice, holy convocation, etc. (Jew.
Enc. under "Sabbath").
( قردةapes) is the plural of ( القردthe
ape) which is derived from the verb
 قردmeaning, he clove to the ground;
he lay in dust.  اقردmeans, he was or
became abject or mean.  القردةmeans,
apes or monkeys (Lane).
( خاسئنیdespised) is the plural of خاس
which is derived from خسٔا. They say

 خسٔاالكلبi.e. the dog moved away as a
result of being driven away; خسٔاالرجل
 الكلبmeans, the man drove away the
dog, despising it. Thus the word is
both transitive and intransitive. اخلاس
means, one who moves away
despised by others or one who is
spurned by others (Aqrab).  اخلاسof
which the plural is  خاسئنیis a word
which, according to the rules of
Arabic grammar, is used about
rational beings only, the word used
with regard to animals being خاسئة.
Commentary:
The verse speaks of the Sabbath
and its violation by the Israelites. It is
pointed out that God’s covenant made
it binding on the Israelites, among
other things, to keep the Sabbath
(Exod. 20:8-11), i.e. observe Saturday
as a sacred day devoted to spiritual
joyfulness and holy convocation, etc.
but, recalcitrant as usual, some
among them violated the sanctity of
the Sabbath and did not observe it,
which brought on them God’s wrath,
disgrace and humiliation (Neh. 13:1518 & Jer. 17:21-23). The violation of
the Sabbath was a great sin, inasmuch
as it indicated that the Israelites
wanted to remain engrossed in
worldly affairs and did not like to pay
any heed to religion, not even for a
single day out of a whole week.
It is wrong to infer from the word
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67. Thus We made it aan
example to those of its time and
to those who came after it, and a
lesson to those who fear God.73
a

5:39.

( قردةapes) that the profaners of the
Sabbath were actually transformed
into apes. The incident has been
related by the Quran in two other
places (5:61, 62 and 7:167-169) and
even a cursory study of these verses
would show that these people did not
actually turn into apes. The word
"apes" has been used figuratively
meaning that they became abject and
mean,
like
monkeys,
the
transformation being not in body or
form but in character and spirit.
A further proof of this is to be
found in the fact that it is a general
rule of Arabic grammar that the suffix
 ونor  ینis added to the plurals of such
words as refer to rational beings only.
In conformity with this rule, the
qualifying word used in the verse
about  قردةis  خاسئنیwhich shows that
the ( قردةapes) here alludes not to
irrational but to rational beings, i.e.
human beings who had developed the
character of apes. Had the Quran
meant their actual transformation into
apes, it would have used the form
 خاسئةand not خاسئنی.
Many learned commentators of the
past have also held the above view.
For instance, Mujahid who is
considered to be one of the greatest
commentators of the Quran, being
one of the ( تابعنیthe immediate
successors of the Holy Prophet’s
Companions) says: "They were not
actually transformed into apes; only

their hearts were changed. God has
used the expression figuratively"
(Kathir). Other eminent authorities
have also held the same view,
interpreting the words ( قردة خاسئنیapes
despised) as  اذلة صاغرینi.e. "abject and
humiliated men".
By using the word ( قردةapes) about
a section of the Jews, God means to
point to the fact that just as apes or
monkeys are an abject and despised
species which, in spite of possessing,
in an extraordinary degree, the habit
of mimicking or copying others—a
habit which, if well directed, should
result in progress—ever remain
where they are, as if going about in a
circle and making no headway at all,
similarly the Jews will always remain
humiliated in the world, and in spite
of wonderful resources in wealth and
education will never be able to gain
any stronghold on the earth. It is
interesting to note that, as explained
under Important Words, even in the
root meaning of the word  قردةthere is
the sense of abjectness and
humiliation as well as that of
grovelling in the dust. And what is
still more interesting is the fact that,
of all the animals found in the world,
the advanced people of the West
should think of man having
descended from the ape.
73. Important Words:
( نكاالan example) is derived from نكل.
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68. And remember when Moses
said to his people, ‘Allah
commands you to slaughter a
cow,’ they said: ‘Dost thou
make a jest of us?’ He said, ‘I
seek refuge with Allah from
being one of the ignorant.’74
69. They said, ‘Pray for us to
thy Lord that He make plain to
us what she is.’ He answered,
‘God says, it is a cow, neither
old nor young, full-grown,
between the two; now do what
you are commanded.’75
70. They said: ‘Pray for us to
thy Lord that He make plain to
us what colour she is.’ He
.

They say  نكل بفالنi.e. he inflicted on Commentary:
him such a punishment as to make
Here begins an account of another
him an example for others (Aqrab).
Israelite wrong which was allied to
their worship of the calf. Though the
Commentary:
All punishment, if wisely directed, calf mentioned in 2:52 was destroyed,
should serve a twofold purpose: (1) to yet veneration for the cow lingered in
inflict pain on the offender so as to their hearts. The verse, along with
make him reform in future; (2) to those that follow, will be explained
make it a lesson for others so that under verse 72 below.
they may beware of falling into a 75. Important Words:
( فارضold) is derived from فرض. They
similar error. But, as the latter part of
the verse points out, only such men say  فرضت البقرةmeaning, the cow
benefit by punishment as are God- became old (Lane).
( اعوانfull-grown) is derived from
fearing.
عان. They say  عانت املراةi.e. the woman
74. Important Words:
attained middle age. So  عوانis said of
( ھزواa jest) means: (1) jest; (2) the one that has attained middle age. احلرب
object or butt of a joke (Lisan). See  العوانmeans, the hottest and bloodiest
also 2:14.
part of a battle (Aqrab).
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answered, ‘God says, it is a
cow of a dun colour, pure and
rich in tone; delighting the
beholders.’76
71. They said, ‘Pray for us to
thy Lord that He make plain to
us what she is, for all such cows
appear to us alike; and if Allah
please, we shall indeed be
guided.’77
72. He answered: ‘God says, it
is a cow anot broken in to
plough the earth or water the
tilth; one without blemish; of
one colour.’ They said, ‘Now
hast thou brought the truth’.
Then they slaughtered her, though
they would rather not do so.78
a

67:16.

Commentary:
See under 2:72.
76. Important Words:
( صفراءof a dun colour) is the feminine
from  ٔاصفرwhich signifies a thing having
the colour of gold; yellow-coloured or
saffron-coloured (Aqrab).
( فاقعpure and rich) is derived from
 فقعwhich means: (1) it was of a rich,
pure and unmixed colour; or (2) its
golden colour was rich and pure. فاقع
means: (1) possessing pure and rich
colour; (2) possessing rich and pure
golden colour. Thus it is both general
and particular (Aqrab).
Commentary:
See under 2:72.

77. Important Words:
( البقرcows) is the plural of ( البقرةa
cow). The word is used for both male
and female (Aqrab).
Commentary:
See under 2:72.
78. Commentary:
The Israelites had lived for a long
time among the Egyptians who had
great veneration for the cow. Thus
reverence for the cow had crept into
the minds of the Israelites as well.
This is why, when they made an idol
for themselves, they made it in the
shape of a calf (Quran 2:52 & Exod.
32:4). It was, therefore, quite in the
fitness of things that, in order to root
out this evil inclination from the
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73. And remember the time
when you slew a person and
differed among yourselves
about it; and Allah would bring
to light what you concealed.79
a

.
hearts of the Israelites, they should0:0;uproot
the evil from their hearts.
have been repeatedly commanded to
This incident finds mention in the
sacrifice the cow. And this was Bible also (Num. 19:1-9). The
actually the case (Num. 19:1-9; Lev. Quranic version, however, differs
4:1-21; 16:3, 11; etc.) A nation which slightly from that of the Bible.
freely slaughters an animal can never According to the Quran, the Israelites
think of deifying it.
were at first ordered to slaughter an
In the verses under comment, i.e. ordinary cow, and it was only on their
vv. 68 to 72, mention is made of repeated questioning that descriptions
Moses having ordered the Israelites to were added to specify it. On the other
sacrifice a cow. It appears that at first hand, the Biblical version makes no
they were bidden to sacrifice an mention of this questioning, but tells
ordinary cow, but it seems they had a us that at the very outset the Israelites
particular cow which served as a pet were ordered to slaughter a cow
among them and they had a natural answering a particular description.
misgiving that the order pertained to Again, the narrative of the Quran,
that cow. So they repeatedly asked shows that it was with great
Moses to specify the cow which God reluctance that the Israelites finally
meant to be slaughtered, and as a complied with the command, but the
result of their questionings some Bible throws no light on the manner
conditions were added to specify the in which the divine behest was carried
animal. Finally, when the description out. It is not difficult to see on which
given by Moses corresponded to the side the truth lies. It is too much to
particular cow which they had in believe that the Israelites, who were
view, they had perforce to say, Now ever ready to quarrel with Moses on
hast thou brought the truth, the words receipt of an injunction against their
showing that from the very beginning wishes, should have carried out,
they had in their mind some without question, the order relating to
particular cow to which they thought the slaughter of a cow.
the command pertained. Caught in
their own net, they were guided aright 79. Important Words:
( قتلتمyou slew) is derived from قتل
and had to slaughter the very cow
which served as a pet among them which means: (1) he killed; (2) he
and thus a great step was taken to attempted to kill; (3) he rendered a
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74. Then, We said: ‘Smite him
(the murderer) for a part of the
offence against him (the
murdered person).’ Thus aAllah
gives life to the dead and shows
you His Signs that you may
understand.80
a

2:180.

person like unto one killed (see also
2:62).
ً ( نفساa person) has been used here as
 نکرةi.e. in an indefinite or undefined
form. It may, according to the rules of
the Arabic language, refer either to an
unimportant person that need not be
named, or to a very important
personage; for sometimes a word
used as  نکرةdenotes a sense of
greatness (Mutawwal).
( فادارءتمdiffered among yourselves)
is derived from  درٔاmeaning, he
repelled it or he thrust it back.  ادارءتمis
originally  تدارءتمmeaning: (1) you
repelled one another by casting blame
or responsibility on one another; (2)
you disagreed or differed among
yourselves (Aqrab & Lane).
( تکتمونyou concealed). See 2: 34.
Commentary:
See under next verse.
80. Important Words:
( املویتthe dead, i.e. dead persons) is
the plural of ( میتa dead person)
which means: (1) one really dead; (2)
one like dead (3) one dying or
nearing death (Lane). See also under
2:20, 2:29 & 2:57.

Commentary:
In the preceding verses God related
some of the misdeeds of the Israelites
in order to bring home to them the
fact that, in face of such conduct on
their part, it was idle to expect that
God would continue to bestow
favours on them. In the verses under
comment i.e. 2:73, 74, 75, God
recounts one of their final misdeeds
which filled the cup of their iniquity
to overflowing and sealed their fate.
The Quran has not named the
person slain, but when read with the
context and the relevant facts of
history, the verses appear to apply to
the murder of a Companion of the
Holy Prophet by the Jews at
Medina. Following are some of the
details of the incident which was the
first public act of enmity perpetrated
by the Medinite Jews against
Muslims.
The Holy Prophet, on his arrival at
Medina, entered into a treaty with the
Jews. But the growing prosperity and
success of Islam gradually roused the
jealousy of the Jewish leaders and
some of them began secretly to incite
their people against the Muslims. The
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crisis came with the Battle of Badr
when the jealousy of the Jews
reached its highest pitch. The result
was that the Jews were emboldened
and assumed a highly insolent
attitude towards Islam. A short time
after the said battle, a Muslim lady
happened to go to a Jew’s shop to
make
some
purchases.
The
shopkeeper and the other Jews sitting
at the shop behaved very insultingly
toward her, and the shopkeeper
mischievously fastened the lower part
of her mantle to the upper part thereof
with a thorn so that when, being
unable to bear their insults, she
unsuspectingly rose to depart, part of
her body became naked, at which the
shopkeeper and other Jews burst out
laughing. This made the helpless lady
cry for help. A Muslim happened to
be near. Hearing her cry, he rushed to
the place and in the fight that ensued
the shopkeeper was killed, whereupon
the Jews fell upon the Muslim and
murdered him and the situation
threatened to develop into a sort of a
riot. This happened towards the close
of the second year of the Hijrah. It is
with reference to this murder that the
preceding verse says, and remember
the time when you slew a person and
differed among yourselves about it.
The Jews differed among themselves
about the murder, for none of them
admitted that he had committed it,
though all adopted a highly insulting
attitude towards the Holy Prophet
when he exhorted the Jewish leaders
to fear God and abstain from
jeopardising the peace of the city. The
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result was ongoing enmity between
the
Jewish
tribe
of
Banu
Qainuqa‘ and the Muslims culminating in the banishment of the tribe
from Medina (Hisham, Tabari &
Zurqani).
But the real responsibility lay on the
ringleader of the Medinite Jews—
Ka‘b bin Ashraf—who had taken a
leading part in inciting the Jewish
tribes and kindling their hatred against
the Muslims. The man was looked
upon as their leader by the Jews of the
whole of Arabia. He was a very rich
man and a poet of eminence. Ka‘b was
also a party to the treaty which was
concluded between the Jews and the
Holy Prophet on the arrival of the
latter in Medina. Inwardly, however,
he harboured deep hatred against
Islam and its Holy Founder which
grew in intensity as Islam made
progress. When the Muslims won a
decisive victory at Badr, Ka‘b,
realizing that Islam was taking a deep
root in the soil, thought it imperative
to make strenuous efforts to extirpate
the new faith. So he at once started for
Mecca and there, with the aid of his
powerful eloquence and stirring
verses, set ablaze the fire of enmity
and hatred that was already
smouldering in the hearts of the
Quraish, and with the skirts of the
sacred curtain of the Ka‘bah in their
hands, he made them take a solemn
oath that they would know no rest
until they had destroyed Islam and its
Founder. Thereafter he toured among
other tribes of Arabia and stirred them
up against the Prophet and the small

166

PT.1

AL-BAQARAH

body of his followers. Having lighted
up the fire of hatred and enmity
throughout the land, he returned to
Medina and began to create mischief
by making scurrilous poems in which
mention was made of Muslim women
and the ladies nearly related to the
Holy Prophet, in the most offensive
language. These verses were widely
published and were publicly recited by
the enemies of Islam. The result of
these tactics was that feelings of
extreme hatred were excited in the
minds of the Jews who assumed an
openly hostile attitude to the Holy
Prophet and his Companions,
throwing to the winds their treaty
obligations. It was this attitude of the
Jews which emboldened them to
commit such offences as the one
referred to above, in open defiance of
the terms of the treaty they had
concluded with the Holy Prophet on
his arrival at Medina (Hisham,
Zurqani & Dawud).
Thus the real culprit responsible for
the assassination of the Muslim
referred to above was no other than
Ka‘b bin Ashraf, the bold and wicked
Jewish leader, who had instigated the
Jews to rebellion and breach of
contract. He even did not hesitate to
plot against the life of the Holy
Prophet (Zurqani). His guilt was an
established fact. He was guilty of high
treason against the State and was the
arch-enemy of peace. So he was put to
death by the Prophet’s command in
the third year of Hijrah. It is to this
sentence of death that the present
verse refers when it says: then We

CH.2

said, "Smite him (the murderer, i.e. the
real culprit) for a part of the offence
against him (the murdered person)”,
which meant that the sentence of death
was only a partial punishment of the
offence, the rest of the punishment
being reserved for the Hereafter. In
fact, there are certain sins which are
atoned for by the punishment which is
inflicted for them on the offender in
this world. But the offence of wilfully
killing an innocent man and
particularly one who is a righteous
servant of the Lord, is not adequately
punished with the execution of the
murderer, which is only a partial
punishment. The real punishment of
such an offence is Hell (4:94).
By using the word ( قتلتمyou slew)
in the plural number, the Quran hints
that the whole Jewish community of
Medina was responsible for it. For the
sentence of death, however, the
ringleader, who had brought about a
tense atmosphere of hatred and
enmity, was selected.
The clause, thus Allah gives life to
the dead, signifies that retaliation is
an effective form of giving life to the
dead, for punishing the offender
prevents the would-be assassins from
committing further murders, and thus
many who would otherwise have
been victims of assassination are
saved. That retaliation is a sure means
of giving life is clearly alluded to in
the Quran itself. We read in 2:180,
and there is life for you in the law of
retaliation, O men of understanding.
Finally, it may be noted that these
verses have also been applied to the
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75. Then ayour hearts became
hardened after that, till they
were like stones or harder still;
for of stones indeed there are
some out of which gush forth
streams, and of them there are
some out of which flows water
when they cleave asunder. And
indeed of them there are some
that humble themselves for fear
of Allah. And Allah is not
unmindful of what you do.81
a

5:14; 6:44; 57:17.

attempted murder of Jesus by the
Jews (for which see Part I of the
Quran published by Anjuman Taraqqi
Islam, Qadian, in 1916), but recent
research strongly supports the above
explanation. It may also be noted that
the interpretation put on this verse by
some commentators that a physically
dead person was restored to life is
quite erroneous, being unsupported
by the context of the verse as well as
the authentic teaching of Islam. It is a
mere legend which has no foundation
in fact.
81. Important Words:
( یشققcleave asunder) which is
originally  یتشققis derived from شق
meaning, he cut it open or he clove it.
 تشققmeans, it clove or broke
asunder (Aqrab).
Commentary:
The murder of the innocent Muslim
referred to in the preceding verses
sealed the fate of the Medinite Jews

who thereafter became more and
more hardened, their hearts becoming
like stones or even worse.
The verse goes on to say that even
lifeless things like stones are useful,
but the Jews, although rational beings
possessing
understanding
and
descended from holy men, have
become so hardened as virtually to
become worse than stones. Stones
have functions to perform; but as they
possess no volition, their work can
bring them no reward. Deeds are in
fact of two kinds, firstly those which
are performed through volition or
exercise of will, and secondly those
which are performed not through
volition but under some natural law.
According to Islam, it is only the
deeds of the former class that bring
reward; but the deeds of the latter
class, though unable to bring a
reward, are also sometimes useful.
Most of the Jews, however, had
become so depraved that, far from
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76. Do you expect that they will
believe you when a party of
them hear the word of Allah,
then apervert it after they have
understood it, and they know
the consequences thereof.82
a

3:79; 4:47; 5:14, 42.

performing any act of virtue out of a
desire to be virtuous, they did not
even involuntarily perform anything
that might be called virtuous. They
had become worse than stones; for
even from stones there comes out
water which people profit by.
It has, however, been added that
these remarks do not apply to the
whole nation; for some of the
Israelites were, no doubt, swayed by
the fear of God. Of these the Quran
says: Of them (the hearts) there are
some that humble themselves for fear
of Allah. It may be noted that the
pronoun ( مھاthem) in the clause, and
indeed of them there are some that
humble themselves for fear of Allah,
stands for ( قلوبhearts) and not for
( حجارةstones). The fact that of the two
pronouns in the verse the first refers
to ( حجارةstones) and this one to قلوب
(hearts) need not create any doubt.
The Quran contains many instances
of what is termed  انتشار ضمائرi.e. where
similar pronouns occurring in the
same verse stand for different nouns.
For example, we read in 48:10: That
you may believe in Allah and His
Messenger and may help him and
honour him, and glorify Him morning
and evening. In this verse the

pronoun 'him' refers to the Holy
Prophet in the first two places and to
God in the third.
The sentence, for of stones indeed
there are some out of which gush
forth streams, and of them there are
some out of which flows water when
they cleave asunder, signifies that
even among lifeless things there are
grades, some being more useful than
others; and the Quran hints that we
should recognise the difference in the
grade and usefulness of all things.
Everything must have its due,
whether small or great.
82. Important Words:
( حیرفونهthey pervert it) is derived
from  حرفwhich means, he turned a
thing aside; he made a thing incline
away, the infinitive  حرفmeaning the
side or border of a thing. حرف القول
means: (1) he changed or removed a
word or speech or writing from its
proper place; (2) he made a word or
speech or writing incline from its
position so as to give it a wrong
significance (Aqrab & Mufradat).
Thus  حتریفmay be either by (1) omitting
or adding or changing a word or
sentence; or by (2) perverting or
putting a wrong interpretation on it.
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77. And awhen they meet those
who believe, they say: ‘We
believe,’ and when they meet
one another in private, they say,
‘Do you inform them of what
Allah has unfolded to you, that
they may thereby argue with
you before your Lord? Will you
not then understand?’83
a

2:15; 3:120; 5:62.

Commentary:
The verse is addressed to Muslims.
The Israelites having been reduced to
such a condition as to have become
hardened like stones or even worse,
Muslims cannot expect them to
subscribe to their belief or act
faithfully to them. The Israelites had
become utterly devoid of faith and all
sense of honesty. They would hear
the word of God revealed to the Holy
Prophet and when they went back to
their people, they would wilfully
pervert it and thus try to mislead them
and turn them against the Holy
Prophet and his followers by means
of
deliberate
misrepresentation.
Nothing good can be expected from
such people and nothing can prevent
them from breaking agreements and
their plighted word.
83. Important Words:
( فتحhas unfolded) means: (1) he
opened; (2) he unfolded or disclosed;
(3) he taught; (4) he gained victory
over a place or a people (Aqrab).
( عندbefore) gives a number of

meanings, e.g., with, by, at, near, in
the presence of, in the opinion of or
in the estimation of, etc. (Lane). See
also 2:275.
Commentary:
The verse mentions another class of
Jews who acted hypocritically. When
they mixed with Muslims, they
chimed in with them from worldly
motives, confirming the prophecies
contained in their Books about the
Holy Prophet. But when they were
away from Muslims and mixed with
their own people, they behaved in
quite a different way. On such
occasions other members of the
community would reproach them for
their enlightening the Muslims on
what God had revealed to them, i.e.,
for letting the Muslims know the
prophecies about the Holy Prophet
contained in the Jewish scriptures. In
that case, they would say, the
Muslims would argue with them
before God, blaming them before
Him on the Day of Judgement for
their rejection of the Holy Prophet.
And yet they well knew the
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78. Do they not know that
a
Allah knows what they conceal
and what they disclose?84
79. And some of them are
illiterate; they know not the
Book but their own false
notions and they do nothing but
conjecture.85
a

11:6; 35:39.

prophecies which spoke of his advent
and bore witness to his truth. That
there will be such contentions on the
Day of Judgement has also been
mentioned elsewhere in the Quran
which says: Then surely on the Day of
Resurrection you will contend with
one another in the presence of your
Lord (39:32). It is a weakness of
human nature that a culprit, even
when knowing that the judge knows
the truth, tries to put up pleas in his
favour. Moreover, there is a sect
among the Jews who, against the
teachings of their own scriptures,
hold that God does not know the
details of all things, and quite
possibly those who reproached their
brethren
for
disclosing
such
prophecies to the Muslims held a
similar view and feared lest the latter
should place these facts before God
on the Day of Resurrection and blame
them in the presence of their Lord.
84. Commentary:
The verse points out that the Jews
know that their own scriptures teach
that God knows both what is hidden
and what is disclosed (Jer. 16:17;

Dan. 2:22). So even if they do not
disclose their prophecies to the
Muslims, God knows the whole truth
and He will judge accordingly.
85. Important Words:
( امیونilliterate persons) is the plural
of  ایمwhich means, one who can
neither write nor read. The word is
said to have been derived from ام
(mother), for an ( ایمilliterate person)
continues, as it were, the same as
when born of his mother (Aqrab). ایم
also signifies: (1) one not having a
revealed Scripture; (2) one belonging
to the Arab nation (Lane).
( اماینfalse notions) derived from مین
is the plural of  امنیةmeaning: (1) a
desire; (2) an object of desire; (3)
falsehood; (4) reading or recitation
(Aqrab).
Commentary:
There is yet a third class among the
Jews who have no knowledge of the
Book at all. They have only their own
false notions or desires, and, instead
of trying to understand the Book and
basing their faith on conviction, they
depend upon their own whims. Their
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80. Woe, therefore, to those
who write the book with their
own hands, and then say, ‘This
is from Allah,’ that they may
take for it aa paltry price. Woe,
then, to them for what their
hands have written, and woe to
them for what they earn.86
a

2:175; 3:200; 13:27.

knowledge is not based on God’s
Book. They rather twist the Book
according to their own vain desires
and false notions. It is a case of the
wish being father to the thought. As
the word also means, reading or
recitation, the verse in this sense
would mean that the Jews only know
the letter of the Law and have lost all
contact with its spirit. They read the
Book but do not understand it.
86. Important Words:
( ویلwoe) means: (1) the coming or
befalling of some calamity, misfortune
or sorrow; (2) punishment; (3)
perdition. The expression  ویل لهor  ویلهor
 ویل لكor  ویلكetc. is used as a warning
for some coming sorrow or misfortune
(Aqrab & Lane).
Commentary:
There were Jews who composed
books or parts thereof and then gave
them out as the word of God. This
malpractice was common among the
Jews and other peoples. Therefore, in
addition to the canonical Books of the
Bible, there are a number of books
which are supposed to be revealed, so
that it has now become impossible to

distinguish the revealed Books from
those not revealed. Another malpractice of the Jews was that they
distorted the meaning of the Divine
Word. They themselves wrote a
whole book or part thereof and
declared it to be based on Biblical
evidence; while, as a matter of fact, it
was opposed to this evidence. Those
responsible for this were responsible
not only for their own misdeeds,
namely, fabricating and distorting the
Word of God, but also for the
misdeeds of their followers who were
led by their example to commit one
or all of the following acts (1)
tampering with the Word of God
(2:76); (2) preferring worldliness to
religion (2:77); and (3) following
their own vain desires and false
notions (2:79). Hence, while speaking
of them, the Quran uses the word ویل
(woe) in order to warn them and
remind them of the seriousness of
their offence.
Some Christian writers have argued
that the verse under comment proves
that the Jewish and Christian
scriptures were intact at the time of
the Holy Prophet. This inference is
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81. And they say, a‘The Fire
shall not touch us except for a
small number of days.’ Say,
b
‘Have you taken a promise
from Allah? Then, Allah will
never break His promise. Or, do
you say of Allah what you know
not?’87
a

3:25; 5:19. b54:44.

absolutely unjustified. For tampering
with the text does not necessarily
mean tampering with a genuine text.
One who tampers with a version of a
false book which he believes to be
true is as liable to blame as the one
who tampers with a genuine
scripture. Hence, the warning to the
People of the Book against tampering
with the Bible cannot be cited as
proof of the existence of the true
Bible at the time of the Holy Prophet.
The words, paltry price, do not
mean that the taking of a good price
would be lawful. The words have
been used to point out that whatever
price they may take would be paltry
in view of the great loss they would
be suffering thereby. Elsewhere, the
Quran says: the benefit of this world
is little (4:78).
In the last clause the Quran repeats
the words, Woe to them, twice,
saying: Woe, then, to them for what
their hands have written and woe to
them for what they earn. This is to
point out that by so doing the
Israelites are committing two
offences: (1) writing down a thing
falsely and (2) doing it with the

intention of earning some worldly
benefit. As the offence is double, the
punishment also will be double.
87. Important Words:
( النارthe Fire) means fire both as a
source of light and of heat, the latter
aspect being more dominant. Another
word derived from the same root is نور
meaning light, which is used without
reference to the element of heat. The
word ( النارthe Fire) has come to be
used about "Hell", the punishment of
which will consist of fire (Aqrab). It
is significant that whereas the
blessings of Heaven have been
metaphorically spoken of as "streams
of water", the punishment of Hell has
been called "fire".
Commentary:
After recounting some malpractices
of the Jews, the Quran proceeds to
explain the root cause of their
arrogance and hard-heartedness.
These evil practices of the Jews, the
Quran points out, are due to the
wrong notion that they were immune
from punishment (Jew. Enc. under
Gehenna), or if they will at all be
punished, the punishment will be
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82. Aye, whoso does evil and is
encompassed by his sins—those
are the inmates of the Fire;
therein shall they abide.88
a

0:0; .

very slight. It is recorded that at the
time of the Holy Prophet, a section of
the Jews thought that the punishment
of the Jews would not last more than
forty days (Jarir, under 2:81). Others
regarded even this as too long, and
reduced it to seven days (Jarir, ibid).
As for modern Jews, Sale says: "It is
a received opinion among the Jews at
present, that no person (from among
the Jews), be he ever so wicked, or of
whatever sect, shall remain in Hell
above eleven months or at most a
year, except Dathan and Abiram and
atheists (from among the Jews) who
will be tormented there to all
eternity" (Wherry, i. 318).
The concluding portion of the
verse, i.e. have you taken a promise
from Allah…? has been added to
point out that the matter of salvation
does not rest on the wish of a person
or people but only on the grace and
mercy of Allah Who has prescribed a
law for it. This law the Quran
proceeds to explain in the following
two verses.
88. Important Words:
( سیئةevil) is derived from ساء
meaning, it or he was or became evil
or bad. So  سیئةmeans, anything that is
evil or bad. The Arabs say  قول سءi.e.
an evil word or an evil opinion (Aqrab).
( خطیئةsins) is derived from خطٔا

meaning, he committed a mistake or
an offence or a sin. The word خطیئة,
though translated here as plural, is
really singular, meaning, a sinful act
or an offence, whether intentional or
otherwise (Aqrab, Mufradat & Lane).

Commentary:
This and the following verse
prescribe the law of punishment and
reward, or, in other words, of Hell
and Heaven. The Quran here begins
with
the law
pertaining
to
punishment, because in the preceding
verse the Jews claimed immunity
from punishment. The Jews based
their claim on the fact that they were
a chosen people of God, being
descended from Prophets. The Quran
strongly repudiates this idea, saying,
that Hell and Heaven have not been
earmarked for any race. The entry of
man into Hell or Heaven depends on
what beliefs he holds and what
actions he performs in this world. If a
man holds wrong beliefs and performs sinful deeds, he will go to Hell,
irrespective of the fact whether he is a
Jew or a Christian or anybody else.
In the verse under comment, the
word ( سیئةevil) read with the context
signifies rejection of the Holy
Prophet by the Jews, thus referring to
the condition as to wrong belief, and
the word ( خطیئةsin) signifies their
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83. But they who believe and do
good works,—those are the
dwellers of Heaven; therein
shall they abide.89
a

.
general misdeeds, thus referring to0:0;raised
its powerful voice against such
the condition as to sinful actions. It notions, declaring them to be false
must, however, be noted that, as and baseless. It does not lend the least
occasional stumbling is generally support to the idea that salvation will
pardonable with the Merciful God, come as a free gift to a certain class
provided the belief is good and of men in whose case punishment, if
provided further that there is an resorted to at all, will only be a
honest effort on one’s part to live nominal one. According to Islam
righteously, the words, he is salvation can be attained only by
encompassed by his sins, have been combining true faith with good
used to point to the fact that only actions. The condition as to true faith
such misdeeds can drive one to Hell serves as a warning to those people
as are so large in number as to who reject certain Prophets of God and
virtually encompass a man, just as an still hope to attain salvation because
invading army encompasses a they belong to a specified class and
besieged force, leaving it no way out. are descended from certain holy
Coming as it does after a narration persons. And the condition of good
of the wrong beliefs and sinful deeds actions serves as a warning to those
of the Israelites, the verse warns the who are negligent in deeds, thinking
Jews that with such a black record that mere enrolment in the category
they should be ashamed to claim of believers will bring salvation.
immunity from the punishment of Islam would have none of them.
Hellfire.
The word ( خالدونshall abide)
signifies
a long, long time but not
89. Important Words:
( خالدونshall abide) signifies a long necessarily eternity. As will be
time but not necessarily time without noted, the word has been used in
verses 82 and 83 both with regard to
end. See note on 2:26.
the inmates of Hell and of Heaven.
Commentary:
This should not give rise to the
This verse sententiously sets forth misunderstanding either that both
the Divine law relating to salvation or the punishment of Hell and the
the entry into Heaven.
reward of Heaven are eternal or that
Almost all the religions of the both will come to an end after a
world hold salvation as a monopoly long time. The Quran makes it clear
for their adherents and condemn elsewhere that though both the
others to everlasting Hell. Islam has punishment of Hell and the reward
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84. And remember the time
when aWe took a covenant from
the children of Israel: ‘You shall
worship nothing but Allah and
show kindness to parents and to
kindred and orphans and the
poor, and speak to men kindly
and bobserve Prayer, and pay
the Zakah’; then you turned
away in aversion, except a few
of you.90
a

4:155; 5:13. b2:44; 4:78; 6:73; 22:79; 24:57; 30:32.

of Heaven are meant to last long, it (Lev. 19:17, 18; Exod. 21:9, and
is only the reward of Heaven which Prov. 3:27, 28). For care of orphans,
an injunction is to be met with in
is everlasting (11:107-109).
Deut. 14:29. Sympathy for the poor is
90. Important Words:
enjoined in Deut. 15:11. The
( میثاقa covenant). See 2:64.
injunction to deal gently with
Commentary:
mankind is found in Prov. 3:30. The
After setting forth the attitude of commandment to observe Prayer is
the Israelites of the Holy Prophet’s given in Deut. 6:13. The injunction
time towards the Prophets of God and for alms-giving may be seen in Exod.
their own Scriptures, the Quran draws 23:10, 11.
their attention to the teachings which
The Jews openly disregarded these
they had been required to follow but clear injunctions. They set up equals
which they ignored.
to God, some believing in Ezra as the
The verse under comment does not son of God, others taking the word of
refer to any particular covenant, but their divines as revelation and setting
to the vices which were rife among aside the dictates of the Holy Writ.
the Jews at the time and which were Their treatment of their own kinsmen
forbidden them in the Bible. Worship and others was cruel. Their attitude
of any object other than God is towards orphans and the indigent was
repeatedly forbidden in the Jewish unsympathetic. They were quite
scriptures (Exod. 20:3-6). Again, devoid of fellow feeling and were lax
kindness to parents is also among the in worship and alms-giving. It should,
injunctions (Exod. 20:12). Similarly, however, be noted that God has not
for the kind treatment of kinsmen, condemned the whole Jewish nation,
clear injunctions have been given but has made an exception in the case
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85. And remember the time
when We took a covenant from
you: ‘You shall not shed your
blood or turn your people out of
your
homes’;
then
you
confirmed it; and you have been
witness to it.91
86. Yet you are the people who
slay your own brethren and turn
out a section of your people
from their homes, backing up
one another against them with
sin and transgression. And if
they come to you as captives,
you ransom them, while their
very expulsion was unlawful for
you. Do you, then, believe in
part of the Book and disbelieve
in part? There is, therefore, no
a

0:0;obedience
.
to God are mentioned; and
of the righteous few among them.
out
of
them
the most important ones
In this verse, as everywhere else in
pertaining
to
the purification of the
the Quran, the sequence of words
follows the natural order of soul and the payment of religious
importance. The worship of the One taxes are selected; and these are
God is mentioned first. Then mention placed after fellow feeling, because
is made of mankind, who have been fellow feeling is the first step towards
divided into two classes: (1) those the moral elevation of man, who
who deserve good treatment as a often feels impelled to it from within
right; (2) those to whom kindness is without reference to any law.
shown as an act of charity. The first
It is noteworthy that the injunctions
class is mentioned first, because in that are found scattered in the Bible
their case there is a sort of obligation, have been placed together in a most
a debt to be paid. Those who are to be
beautiful order in the Quran.
treated kindly out of charity are
mentioned afterwards, the degree of 91. Commentary:
need in each case determining the
See under 2:87.
sequence. Last of all, acts of
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reward for such among you as
do that, except disgrace in the
present life; and on the Day of
Judgement they shall be driven
to a most severe chastisement;
and surely Allah is not
unmindful of what you do.92
87. These are they who have
preferred the present life to the
Hereafter. Their punishment
shall not therefore be lightened,
nor shall they be helped in any
other way.93
92. Commentary:
See under 2: 87.

a

0:0;a.

93. Commentary:
After considering the vices of the
Jews in general in the previous verse,
the Quran addresses the Jews of
Medina in particular in verses 85 and
86. It is pointed out that in face of the
clear injunctions to the contrary, the
Jews of Medina had been killing one
another and turning one another out
of their homes. As explained under
2:18, there lived in Medina in the
time of the Holy Prophet three Jewish
tribes, the Banu Qainuqa‘, the Banu
Nadir and the Banu Quraizah; and
two pagan tribes, the Aus and the
Khazraj. Two of the Jewish tribes,
Banu Qainuqa‘ and Banu Quraizah,
sided with the Aus, and Banu Nadir
with the Khazraj. Thus, whenever
these pagan clans were at war with
each other, the Jewish tribes were
automatically involved. But, if during

war any Jews were taken prisoner
by the pagans, the former would
collect money by subscription and
ransom them. They considered it
improper for a Jew to remain in
bondage with a Gentile. The Quran
objects to this course by saying that
their faith not only forbids the
enslavement of Jews, but also
prohibits mutual warfare and murder
in which they were openly indulging,
and there could be nothing worse
than to accept a portion of the
Scriptures and reject the rest; for,
when one accepts a portion of the
Scriptures, it is proof of the fact that
one is convinced of their truth. Thus
rejection of a portion is clear
evidence of a perverted mind. As
regards the prohibition of the
enslavement of Jews, the reader is
referred to Lev. 25:39-43, 47-49, 54,
55; Neh. 5:8; and the Enc. Bib. iv,
4657. In accordance with these
injunctions, the Jews of Medina used
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88. And verily aWe gave Moses
the Book and bcaused after him
Messengers to follow in his
footsteps; and to Jesus, son of
Mary, cWe gave manifest Signs,
and strengthened him with dthe
Spirit of Holiness. Will you
then, every time a Messenger
comes to you with what you
yourselves desire not, behave
arrogantly and treat some as
liars and slay others?94
a

See 2:54. b5:47; 57:28. c2:254; 3:185; 5:111; 43:64. d16:103.

to have Jewish slaves redeemed, but
it was absurd on their part to do so,
because they themselves created the
circum-stances which led to their
enslavement.
Verse 87 points to the fact that the
Jews who opposed the Holy Prophet
had entirely become worldly-minded,
forgetting all about the next life. So
they deserved no mercy, and there
being no extenuating circumstances,
their punishment would not be
lightened.
94. Important Words:
( قفیناWe caused to follow) is derived
from  قفاwhich means, the back of the
neck. Hence  قفا ٔاثرهmeans, he followed
him. ( قیفqaffa) means, he made a
person or thing follow or come after
another (Aqrab).
( بیناتmanifest Signs) is derived
from  بنیmeaning, he explained a
thing so as to make it clear or
manifest. So  بیناتmeans, such signs

and arguments as make a thing
manifest and clearly establish the
truth of a claimant (Mufradat &
Aqrab).
( روح القدسSpirit of Holiness) is a
compound word made up of  روحand
القدس. The first-mentioned word, i.e.
 روحmeans, a spirit, an angel, a word
of God; and  قدسmeans, sanctity,
holiness.  روح القدسwould thus mean,
the holy or blessed word of God; the
spirit or angel of holiness (Aqrab &
Lane). It is generally taken to signify
the angel Gabriel.
Commentary:
In this verse, the Israelites are told
that they had opposed all the Prophets
of God, beginning from Moses and
ending with Jesus, for no other reason
than that some of the teachings of
these Prophets were at variance with
their cherished desires.
The verse, while speaking generally
of the Prophets who came after
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Moses, makes a special mention of
Jesus. The reason for this lies in the
fact that somehow or other, the Jews
accepted all those Prophets who
appeared prior to Jesus, but they
stubbornly refused to accept him. It
was, therefore, in the fitness of things
that particular mention should have
been made of Jesus, and it should
have been declared that he was as
good and as holy a Prophet as so
many others who had gone before
him and in whom the Jews had
believed, inasmuch as he possessed,
in common with them, that
characteristic Spirit of Holiness
which distinguished God’s Prophets
from other men of the world. The
most powerful proof of the truth of
the claims of Jesus as a Prophet was
his being favoured with Signs and the
assistance of the Holy Spirit, and this
is the very proof on the basis of
which the Jews had believed in the
previous Prophets. The ( بیناتmanifest
Signs) and ( روح القدسthe Spirit of
Holiness) have been mentioned here
not because they were the unique
characteristics of Jesus, but because
both these evidences, which must
accompany every true Prophet, were
denied him by the Jews. From Matt.
12:38-40, it is apparent that the Jews
denied that Jesus showed any Sign,
while from Luke 11:15 and Matt.
10:25 we learn that, according to the
Jews, Jesus, far from being favoured
with the Holy Spirit, was influenced
by the Evil Spirit and was (God
forbid!) himself a devil.
That ( بیناتmanifest Signs) and روح
( القدسthe Spirit of Holiness) are the

PT.1

common characteristics of all the
Prophets of God and not an exclusive
distinction of Jesus is apparent from
other verses of the Quran as well. Says
the Quran: That was because their
Messengers came to them with بینات
(manifest Signs) but they disbelieved;
so Allah seized them. Surely, He is
strong and severe in chastising
(40:23). Also see 2:100. And
elsewhere the Quran says about the
Holy Prophet, Say, the ( روح القدسSpirit
of Holiness) has brought it (the
Quran) down from thy Lord with truth
that He may strengthen those who
believe and as a guidance and glad
tidings for Muslims (16:103). The
Quran goes still further and declares
that the Spirit of Holiness descends
not only on Prophets but also on true
believers (58:23).
In this connection we have also the
testimony of the Holy Prophet who is
reported to have said to the poet
Hassan, "Reply, O Hassan (to the
disbelievers), on behalf of the Prophet
of God, and O God, help Thou Hassan
with  روح القدسi.e. the Spirit of Holiness"
(Bukhari & Muslim).
Hassan also declares in a couplet
of his that  روح القدسi.e. the Holy
Spirit was always with the
Muslims. Says he:
و جربیل رسول اهلل فینا
و روح القدس لیس له كفاء
"And Gabriel, the Messenger of
God, is among us and the Spirit of
Holiness has no match" (Muslim).
From the above it is clear that البینات
(manifest Signs) and ( روح القدسthe
Spirit of Holiness) are not the
exclusive privileges of Jesus but were
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89. They said, a‘Our hearts are
wrapped in covers.’ Nay, Allah
has cursed them for their
disbelief. Little is that which
they believe.95
a

4:156; 41:6.

vouchsafed to all the Prophets of
God. Even holy men other than
Prophets have received the Spirit of
Holiness from God. The specific
mention of "manifest Signs" and "the
Spirit of Holiness" in this verse is
thus meant only to bring home to the
Jews that the rejection of Jesus was
entirely unjustified.
It is commonly believed that روح
 القدسis another name of the angel
Gabriel (Jarir & Kathir). As
explained under 2:31, out of His
infinite wisdom, God has appointed
different angels to execute His will
and manifest His attributes in the
universe; and the angel to whom the
work of bringing about purification in
the world and of reflecting God’s
attribute of holiness has been
assigned is called, روح القدس. The
expression "Holy Spirit" is also met
with in the Old Testament (Ps. 51:11).
Some commentators have also
interpreted  روح القدسas a special
manifestation of God’s  اسم اعظمi.e. His
chief attribute of Holiness (Kathir).
95. Important Words:
( غلفwrapped in covers) is the plural
of  اغلفwhich means a thing wrapped
in a covering.  غالفmeans a covering.
The word  اغلفhas also come to mean,
one who is uncircumcised, i.e. one
whose foreskin, which is also like a

covering, is not removed. On the
same basis  قلب اغلفhas come to mean,
a heart which is wrapped in a
covering; a heart that does not
understand anything (Aqrab). The
word also signifies, a heart which is a
storehouse (lit. bag) of knowledge
(Mufradat). ( لعنھمcursed them). لعنه
means: (1) he drove him away and
removed him from all good; (2) he
humiliated him and expressed an evil
opinion about him; (3) he cursed him
(Aqrab).  اللعنwhich is the infinitive
from  لعنgives the sense of driving
away a person and putting him at a
distance from oneself by way of
anger and displeasure. When used by
God it means: (1) deprivation of His
mercy; and (2) infliction of
punishment (Mufradat). The word is
not here used by way of abuse but as
expressing an actual state or condition.
Commentary:
The clause,  قل وبنا غلفcan be
interpreted here in all the different
senses given above. Whenever the
Jews found themselves unable to
refute Quranic arguments, they
ironically said that they were men
of poor intelligence and unable to
comprehend Islamic doctrines, and
that Muslims should, therefore, go
to their learned men and explain
their tenets to them. Or taking the
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90. And when there came to
them a Book from Allah,
a
fulfilling that which is with
them,—and before that they had
prayed for victory over the
disbelievers—yet when there
came to them bthat which they
knew, they rejected it. The curse
of
Allah
be
on
the
disbelievers.96
a

2:42, 92, 98, 102; 3:82; 4:48; 35:32; 46:13. b2:147.

word  غلفto mean "enclosed in
coverings" this reply of the Jews would
mean that their hearts enjoyed special
protection from their Lord so that they
could not be influenced by the
preachings of Muslims. Again, taking
the word to signify "a storehouse of
knowledge", the reply of the Jews
would mean that, as they possessed all
necessary spiritual knowledge, they did
not stand in need of further teaching.
Whatever was the motive of the Jews
in saying these words, the Quran says
that Islamic doctrines were not only
consistent with reason and easy to
grasp, but superior to all other
teachings, and the reply of the Jews
only indicated that they had lost all
touch with God and their faith had
become corrupt and vitiated.
The clause, Allah has cursed them
for their disbelief, is intended to point
to the truth that Allah’s curse comes
only as a result of some evil act on
man’s own part. Allah, being most
Merciful, never deprives a man of His
mercy, unless and until he shuts upon
himself the doors of divine mercy.

The words, little is that which they
believe, point to yet another great
principle. Though the Jews have been
declared to be "accursed" in the sight
of God and have been adjudged as
"disbelievers", yet God does not say
that they are altogether deprived of
faith. Their faith is indeed imperfect;
nay, it is positively evil, containing
much more of falsehood than of truth,
yet the little faith that they still
happen to possess has been expressly
acknowledged by God. Compare with
this the claim of the Jews themselves
when they say, the Christians stand
on nothing (2:114). The God of Islam
would not say that of either the Jews
or the Christians.
96. Important Words:
( یستفتحونthey prayed for victory) is
derived from  فتحmeaning (1) he
opened a thing, or he disclosed a
thing; (2) he conquered or gained
victory over. The word  یستفتحونwould,
therefore, have two meanings:
(1) they disclose; and (2) they ask
or pray for victory (Aqrab).
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91. Evil is that for which they
have sold their souls: that they
should disbelieve in what Allah
has revealed, grudging that
Allah should send down His
grace on whomsoever of His
servants He pleases. So athey
incurred wrath upon wrath; and
there is an humiliating chastisement for the disbelievers.97
a

3:113; 5:61.

Commentary:
According to the first meaning of
 یستفتحونthe verse would signify that
Jews used to disclose to the pagan
Arabs the fact that there was foretold
in their Scriptures the appearance of a
Prophet who would spread the truth
all over the world. But when that
Prophet actually appeared, even those
of them who had seen the signs of
God fulfilled in his person turned
away from him.
Taking the second meaning of the
word, the verse would signify that
before the advent of the Holy
Prophet, the Jews used to pray
fervently to God to raise a Prophet
who would cause the true faith to
triumph over the false ones (Hisham,
i. 150). But when the Prophet for
whom they prayed actually came and
the ascendancy of truth over falsehood
became manifest, they refused to
accept him. This naturally brought on
their heads the curse of God.
It may be repeated here that the word
"curse" is not used in the Quran as
abuse but as indicative of the actual

state or condition of a person or a
people. As explained under the
preceding verse, the literal meaning of
the word  لعنةis "to be driven away from
God" and hence all who stand in
opposition to God and His Prophets
incur  لعنةand are spoken of as being
under the curse of God; i.e. driven away
from God’s presence and deprived of
His mercy.
97. Important Words:
( بغیاgrudging) is derived from بیغ.
They say  بیغ ال یشءi.e. he wished or
desired or sought the thing. بیغ الرجل
means, the man transgressed or
turned away from the truth, or he
disobeyed or revolted against a lawful
authority.  بیغ علیهmeans, he wronged
him and continued long in the act
(Aqrab).  بیغ عیل اخیهmeans, he envied his
brother; he wished that a blessing
might become transferred from his
brother to himself (Lane). In the text
the word has been translated as
"grudging" which is the same as
"envying".
باوا
ٔ (they incurred) is derived from باء
which means, he returned.  باء بهmeans,

183

CH.2

AL-BAQARAH

PT.1

92. And awhen it is said to
them, ‘Believe in what Allah
has sent down,’ they say, ‘We
believe in what has been sent
down to us’; and they disbelieve
in what has been sent down
after that, yet it is the Truth,
fulfilling that which is with
them. Say: b‘Why, then, did you
attempt to slay the Prophets of
Allah before this, if you were
believers?’98
a

2:171. b3:113, 182.

he returned with it.  باء بغضب من اهللmeans,
he returned with anger from God, i.e.
the anger of God came upon him; he
incurred His anger (Aqrab & Lane).
Commentary:
In this verse, we are told that the
Jews rejected the Holy Prophet solely
because he was of different
nationality. The verse means that the
Jews upon whom the truth has
dawned and who have come to
recognize the Quran as the very Book
mentioned in their Scriptures are, out
of sheer pride and obstinacy,
impiously rejecting it, little knowing
that, by so doing, they are hastening
the ruin of their own souls. The truth
is that they cannot bear to see a
Prophet raised from among any
people other than their own. They fail
to realize that all alike are the
creatures of God and there is no
earthly reason why Prophets should
appear only from among the Israelites.
The words باوا بغضب
ٔ translated here

as, they incurred wrath, literally mean
"they returned with (God’s) wrath"
which points to the fact that though
God called them to His presence in
order to bestow on them His favours,
they, instead of receiving favours,
returned from His presence loaded
with His displeasure and anger.
The words, wrath upon wrath, are
used to signify that even before the
coming of the Holy Prophet the Jews
had incurred the anger of God by
their rejection of Jesus and other
iniquities; so when they rejected the
Holy Prophet, they incurred wrath
upon wrath, i.e. they added to their
previous load of God’s anger.
98. Commentary:
The verse means that whenever
Islam is presented to Jews, they, far
from reflecting over its claims,
consider it enough to say that they
will believe in what is sent to Israelite
Prophets only, and not in the
revelation of outsiders, although the
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93. And Moses came to you
with manifest Signs, then ayou
took the calf for worship in his
absence
and
you
were
transgressors.99
94. And remember the time
b
when We took a covenant from
you and raised high above you
the Mount, saying, ‘Hold firmly
to what We have given you and
hearken’; they said: ‘We hear
and we disobey’; and their
hearts were permeated with the
love of the calf because of their
disbelief. Say, ‘Evil is that
which your faith enjoins on you,
if you have any faith!’100
a

2:52; 4:154; 7:149, 153; 20:98. b2:64; 4:155; 7:172.

revelation they reject on such flimsy
grounds fulfils the prophecies
contained in their own Scriptures
about a new Book. Further, it is added
that the statement that they would
adhere to what was revealed to
Israelite Prophets is absurd, seeing
that they had opposed even their own
Prophets in their time.
This verse also makes it clear what
the word  مصدقاmeans when followed
by the preposition الم. The expression
has been used as a proof of the truth
of the Quran, and it is therefore clear
that it conveys the sense of "fulfilling"
and not that of "confirming". It is
only the fulfilment of prophecies in
the Bible that can serve as evidence
of the truth of the Quran. In this
connection, see also 2:42.

For the prophecies alluded to in this
verse, i.e. the prophecies contained in
the Bible about the Quran and the
Holy Prophet, the reader is referred to
Deut. 18:15-19; Acts 3:19-24; Deut.
33:2; Matt. 21:42-44; Isa. 21:13-17;
28:9-13; chap. 42; 62:2-4; Dan. 7;
etc.
For a discussion of the words, why
did you attempt to slay the Prophets,
see under 2:62.
99. Commentary:
See note on 2: 55.
100. Important Words:
( اشربواwere permeated with) is
derived from  شربmeaning, he drank.
 اشربmeans, he was made to drink.
The expression,  اشرب یف قلبه حب فالنmeans,
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95. Say, a‘If the abode of the
Hereafter, with Allah, is solely
for you to the exclusion of all
other people, then wish for
death, if you are truthful.’101
96. But bnever shall they wish
for it, because of what their own
hands have sent on before them;
and Allah knows the wrongdoers well.102
a

2:112; 62:7. b62:8.

the love of such and such a person
permeated his heart (Aqrab). The
word is so used because love is like
alcohol that intoxicates one who
partakes of it. The clause, اشربوا یف قلوبھم
( العجلlit. they were made to drink into
their hearts the calf) must really be
read as ( اشربوا یف قلوبھم حب العجلlit. they
were made to drink into their hearts
the love of the calf), the word حب
(love) being understood before the
word ( عجلcalf).

about the Jews in the previous verse.
Their attention is drawn to their
conduct in the days of Moses. When
Moses was absent from them for a
short time only, they took the image
of a calf for their idol, although they
had witnessed how God had helped
Moses and had shown mighty Signs
at his hands; and that at a time when
they had given a solemn promise not
to worship anything besides God. In
spite of that promise, they showed
active
opposition
to
the
commandments of God by their
deeds.
In the concluding portion of the
verse, it is pointed out that the Jews
professed to believe in what was
revealed to them by God, but their
belief was of a strange character for
in spite of it, they persisted in their
opposition to the Prophets. If this was
believing, then their faith was only
leading them astray.

Commentary:
For an explanation of the
expression, raised high above you the
Mount, see under 2:64.
The words, they said, We hear and
we disobey, signify that they
practically refused to obey God. They
did not necessarily use these exact
words; for the word, as pointed out
under 2:31, sometimes conveys the
sense not of actual speech but of
practical conduct.
Reference to calf-worship in verse 101. Commentary:
93 is not a mere reiteration of what
See under 2:96 below.
has been already said in verse 55; the
incident has been mentioned here as 102. Commentary:
In verses 95 and 96 Jews are invited
an illustration of what has been said
186
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97. And thou shalt surely find
them, of all people, the most
covetous of life, even more than
those who set up equals with
God. Every one of them wishes
that he may be granted a life of
a thousand years, but his being
granted such life ashall not keep
him away from the punishment;
and Allah sees all that they
do.103
R. 12.

98. Say, ‘Whoever is an enemy
to Gabriel—for he it is who bhas
caused it to descend on thy
heart by the command of Allah,
which cfulfils that which precedes
a

62:9. b26:194, 195. cSee 2:90.

to join with Muslims in what is
termed a  مباھلةor prayer contest. They
are called upon to pray to God in the
company of Muslims for the death or
destruction of the party with which
God is displeased on account of its
espousal of the cause of falsehood. If
Jews are really the favourites of God
and Muslims are under His wrath, the
latter, as a result of the prayer contest,
will surely meet with ruin, and thus it
will become clear which of the two
parties is on the side of truth. The
only evidence which in this world can
prove the truth of any of the
conflicting claims regarding the next
life made by the different religious
systems is that the promises held out
about the next life should in part at
least begin to fulfil themselves in this

very life. If, in such a prayer contest
as the above, God were to show His
favour to the Jews, it would furnish a
clear proof that His favours would
accompany them also in the next life.
The Quran adds that Jews will
never venture to accept the challenge,
for they are well aware of their
actions and the motives that guide
them.
For a fuller description of the
institution of Mubahalah or prayer
contest see under 3:62.
103. Commentary:
The reason why Jews were more
attached to the world than pagans is
that the latter did not believe in any
retribution after death and, therefore,
though they loved this world as the
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it, and is a guidance and glad
tidings to the believers—104
0 on

mankind and is a liberal giver.
In Islam  جربیلhas been described as
the chief among the angels (Manthur)
and was therefore selected by God to
be the bearer of the Quranic message,
the best and the last ( شریعةLaw) to
descend from Heaven. Many
commentators consider that جربیل
(Gabriel) is synonymous with روح القدس
(the Spirit of Holiness) spoken of in
the Quran and the Hadith. Similarly,
104. Important Words:
Gabriel has been spoken of as روح االمنی
( جربیلGabriel) is a compound word (the Trusty Spirit) in the Quran
made up of  )גבך( جربwhich in Hebrew (26:194).
means a man or a mighty man or a
hero, and  )א ל( ایلwhich means God Commentary:
The Jews had been invited to
(Hebrew-English Lexicon by William
Geseneus, Boston, 1836. Also see believe in the Quran, but they refused
Bukhari, chap. on Tafsir). The latter to accept it (v. 92 above) on the
word occurs in many combinations ground that it was said to have been
(e.g. in the word Ishmael in Gen. brought by Gabriel while, according
16:11 which means "God heareth" or to them, the bearer of Divine
"God has heard"). In Arabic, which is Revelation was Michael, and not
the mother of Hebrew, the word  جربGabriel (Musnad). The function of
means, mending a broken thing; Gabriel, as we learn from the Bible, is
giving a poor man so liberally as to to convey the messages of God to His
make him well off; a brave man. The servants (Dan. 8:16; 9:21; and Luke
word  ایلis either derived from the 1:19, 26. It is strange that Gabriel is
Arabic word ( اهللGod) or from the root mentioned in the Old Testament for
ٓال, the active participle from which is the first time in Daniel and not
 ٓائلmeaning Controller or Ruler, i.e. earlier). The Quran, as the verse
God (Aqrab). Ibn ‘Abbas relates that under comment points out, assigns
the other name of  جربیلis  عبداهللi.e. the the same function to Gabriel. But in
servant of God (Jarir), which is some later writings of the Jews, he is
simply another rendering of the word described as "the angel of fire and
جربیل. Thus the angel ( جربیلGabriel) is thunder" (Enc. Bib. under Gabriel).
so called because he is the servant of
Such was the idea of the Jews in the
God; he is the strong and brave days of the Holy Prophet. They
servant of God; he looks after the looked upon Gabriel as an angel of
repairing or reformation of the wars, calamities and hardships (Jarir
universe, he bestows God’s bounties under 2:98). Muslim historians tell us
only place for enjoying honour and
happiness and entertained no hope
about the next, yet with no fear of
punishment after death, they were
less cringingly attached to the present
life than the Jews, who believed in
Resurrection after death and feared in
their hearts that their actions would
make them liable to punishment
before God.
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99. a‘Whoever is an enemy to
Allah, and His angels, and His
Messengers, and Gabriel, and
Michael, then, surely, Allah is
an
enemy
to
such
disbelievers.’105
a

58:6.

that this idea had such a firm hold on
the minds of the Jews that when they
were told that the bearer of the
Quranic revelation was Gabriel, they
said: -جربیل ذالك الذی یزنل باحلرب والقتال والعذاب
 عدوناi.e. "Gabriel is the angel who is
associated with war and bloodshed
and punishment. He is our enemy."
By saying this, they meant that they
would not believe in a revelation
brought by Gabriel (Musnad). The
reason why the Jews bore enmity to
Gabriel seems to be that they had
fallen on evil days and as, according
to them, Gabriel was the angel of war
and punishment, therefore they
ascribed their misfortunes to him.
There is no doubt that the Talmudic
traditions and the Targums were the
origin of this notion which gained
such a firm footing among Jews;
otherwise originally the Bible
declares Gabriel to be the angel of
good tidings and of the Divine Word.
It is evident that with the lapse of
time legends and myths grew round
the original truth, which was
subsequently lost; and the Jews clung
fast to their erroneous belief, which
stood in the way of their accepting
the Quran or, for that matter, any
revelation coming through the agency
of Gabriel.
The Quran has, in the verse under
comment, brought forward four

arguments in refutation of the Jewish
plea for rejecting the Quran: Firstly,
that no angel can bring down any
revelation unless he receives direct
command from God. Hence the angel
who brings the revelation, whether he
is Gabriel or Michael or any other, is
only a vehicle for the Divine Word;
and even if Jewish tradition
associates an angel with calamities, it
cannot call into question the authority
from which his message originates.
Secondly, that the revelation sent
down to the Prophet of Islam is مصدق
(in fulfilment) of the previous Books
and in it all the prophecies about the
promised Lawgiver contained in the
earlier
Scriptures
find
their
fulfilment, which is a clear proof of
its Divine origin. Thirdly, that when it
is practically established that the
teachings of the Quran are a guidance
for mankind, its acceptance becomes
binding upon all right thinking men.
Fourthly, that the Quran contains
teachings which, besides being right,
are also ( بشریbearers of glad tidings)
to its followers and harbingers of
God’s mercy and favours. Such
revelation should not be rejected
simply for the reason that it has been
brought down by Gabriel.
105. Important Words:
( میكالMichael) is the name of
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100. And surely We have sent
down to thee manifest Signs,
and no one disbelieves in them
but the disobedient.106
a

.
another angel who, like Gabriel, is also0:0;opposition
to His will, such as only
one of the chief angels. The word has an enemy of God could show. Angels
been described, as being a combination constitute an important link in the
of words, i.e.  یم كائیلor  من كائیلwhich spiritual chain and he who breaks
means, who as God? or who is like even one link of the spiritual chain or
God? (Geseneus & Jew. Enc.); i.e. manifests ill-will against any single
there is none like God, the angel unit of the spiritual system, in fact
Michael having been given this name severs his connection with the whole
owing to his being assigned the duty system. Such a man deprives himself
of establishing God’s Unity and of the favours and blessings which
Oneness in the universe. The Jews are bestowed upon the true servants
looked upon Michael as their of God and renders himself deserving
favourite angel (Jew. Enc., also Jarir, of the punishment fixed for
under verse 2:98, 99). He was the transgressors.
guardian angel of the Israelites (Enc.
In this verse a general mention of
Brit. under Michael). In Islam Gabriel God, the angels and the Prophets is
is believed to be superior to Michael followed by a specific mention of
in rank, for whereas Gabriel is known Gabriel and Michael. The reason is
as  عبداهللMichael has been given the not far to seek. The Jews regarded
name عبیداهلل, the word  عبیدbeing Gabriel as their enemy. It is therefore
diminutive of the word ( عبدJarir, i. particularly pointed out that enmity
329). In the days of the Holy Prophet, with
Gabriel
merits
divine
the Jews looked upon Gabriel as the punishment. The name of Michael is
angel of wars, calamities and also mentioned along with Gabriel’s
hardships, whereas they looked upon so that no Muslim might take it into
Michael as the angel of peace and his head to retort to Jewish hatred of
plenty and rain and herbage (Jarir & Gabriel by speaking ill of Michael,
Kathir).
the favourite angel of the Jews.

Commentary:
As an insult to a king’s agent
implies insult to the king himself, so
those who say unworthy things about
any of the angels really find fault
with God. The Quran, therefore,
declares that the words of the Jews
referred to in the preceding verse
imply irreverence to God and

106. Commentary:
The verse purports to say that the
denial of the Holy Prophet by the
Jews, and for that matter by all other
disbelievers, is quite unreasonable
because his claim is based on
convincing arguments and manifest
Signs. The verse gives the lie to those
who have the effrontery to assert that,
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101. What! aevery time they
make a covenant, will a party
among them throw it aside?
Nay, most of them have no
faith.107
102. And now when there has
come to them a Messenger from
Allah, bfulfilling that which is
with them, a party of the people
to whom the Book was given
c
have thrown the Book of Allah
behind their backs, as if they
know it not.108
a

3:188. bSee 2:90. c3:188.

according to the Quran, the Prophet
of Islam showed no Signs. The
greatest of the Signs shown by the
Holy Prophet is the matchlessness of
the Quran itself.
The word ( الفاسقونthe disobedient)
occurring at the end of this verse
means "those who first take upon
themselves to observe what the Law
orders and acknowledge its authority
and then go against it" (Lane). This is
a true picture of the Jews who
rejected the Holy Prophet in spite of
the fact that his coming had been
foretold in their own Scriptures.
107. Commentary:
See under next verse.
108. Commentary:
As pointed out in the preceding
verse, the Jews had pledged
themselves to their own Prophets that
they would accept the Prophet who
was to appear from among their

brethren,
the
Ishmaelites,
in
fulfilment
of
the
prophecies
mentioned in the Bible. But although
all the signs mentioned in the
prophecies concerning the promised
Prophet had been fulfilled in the
person of the Holy Prophet, yet they
persisted in their denial and thus
broke their promise and belied their
own Scriptures.
The word  مصدقhas been construed
to mean: (1) that the Quran declares
the Bible to be true, and (2) that the
Quran
fulfils
the
prophecies
contained in the Bible. The latter
meaning only is applicable here. For
here the People of the Book are
spoken of as casting the Book of God
(the Torah) behind their backs as a
result of the fulfilment of its
prophecies in the Quran. This cannot
be the case, if we follow the first
meaning ascribed to the word; for if
the Quran declared the Bible to be
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103. And they pursue the course
which the rebellious men
followed during the reign of
Solomon. And Solomon did not
disbelieve; but it was the
rebellious
ones
who
disbelieved, teaching people
falsehood and deception. And
they pursue what was revealed
to the two angels in Babylon,
Harut and Marut. But these two
taught no one until they had
said: ‘We are but a trial, do not
therefore disbelieve.’ So men
learnt from them that by which
they made a difference between
man and his wife, but they
harmed no one thereby, except
by the command of Allah; on
the contrary, these people are
learning that which would harm
them and do them no good. And
they have certainly known that
he who trafficks therein has no
share of good in the Hereafter;
and surely evil is that for which
they have sold their souls; had
they but known!109
a

.
true, this could not be the cause of the0:0;behind
their backs.
Jews casting their own Book behind
their backs. Evidently, the correct 109. Important Words:
( تتلواfollowed). See 2:114
meaning is that in spite of the fact
( شیاطنیrebellious men). See 2:15.
that the Quran fulfils the prophecies
contained in the Bible, the Jews reject
( عیلduring) gives the sense of  یفi.e.
it, and thereby cast their own Book "in" or "during" (Aqrab & Mughni).
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It is also used to denote a hostile
sense meaning "against", as one says
 خرج علیهi.e. he rebelled against him, or
he went out against him with an army
intending to fight (Wright). In this
sense the phrase  عیل ملك سلیمانwould
mean, against the government of
Solomon, or conspiring against his
government.
( سحرfalsehood and deception). In
verbal senses  سحرہmeans, he deceived
him; he coaxed him and involved him
in trouble and deprived him of his
understanding; he enchanted him.
 سحرالفضةmeans, he coated a piece of
silver so as to make it look like gold.
The noun  سحرmeans, anything the
source of which is not quite visible;
showing off falsehood in the form of
truth; a crafty device; craftiness;
mischief; enchantment (Aqrab). It
also means, producing what is false in
the form of truth; any event of which
the cause is hidden and which is
imagined to be different from what it
really
is;
embellishment
by
falsification and deceit (Lane). Thus
every falsehood, deceit or crafty
device which is meant to hide the real
object from public view is included in
the meaning of سحر.
( ملكنیtwo angels) is the dual
number from ( ملكangel) for which
see 2:31. Figuratively  ملكis
sometimes used to denote a
handsome or holy person, as the
Quran says, He (Joseph) is but a
gracious angel, i.e. a handsome and
pious youth (12:32). As in the verse
under comment, the two angels are
described as teaching something to
the people, therefore the word cannot
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be taken in its literal significance,
because angels do not live among
men and do not generally have free
intercourse with them (17:95, 96;
21:8). Thus in the present verse ملکنی
would not mean "two angels" in the
literal sense of the word but "two
holy men".
( ھاروتHarut) and ( ماروتMarut) are
both descriptive names.  ھاروتis
derived from  ھرتwhich means, he
tore up (Aqrab); hence  ھاروتmeans,
one who tears; the tearer.  ماروتis
derived from  مرتwhich means, he
broke (Aqrab & Lane). Thus ماروت
means, one who breaks; the breaker.
These names signify that the object of
the appearance of these holy men was
to 'tear' asunder and 'break' the glory
and power of certain people.
( فتنةtrial) means, the trial or means
whereby the condition of a man may
be demonstrated in respect of good or
evil (Lane). They say  فنت الصائغ الذھبi.e.
the goldsmith melted the gold in the
crucible so that its purity or impurity
might be ascertained (Aqrab).
Commentary:
Many a legend unwarranted by the
Quran and the Hadith—and even
running contrary to them—clusters
round this verse. It would be quite
unreasonable to interpret it on the
basis of those myths. For their true
interpretation no external evidence is
needed, the words being selfexplanatory. It is clear from the verse
itself that Jews in the time of the
Holy Prophet were bent upon the
same mischief which characterized
them in the days of Solomon and

193

CH.2

AL-BAQARAH

during the days of their captivity in
Babylon. The verse further indicates
that the
mischief-mongers
of
Solomon’s
time
were
those
"rebellious men" who called him an
unbeliever. God says that those
wicked men themselves, and not
Solomon, lacked belief. Again, the
verse tells us that these men taught
their associates such signs as
conveyed to them meanings quite
different from those generally
accepted, for the purpose of
deceiving
other
people
and
concealing their own activities. All
this leads to the conclusion that this
verse alludes to those secret plots
which the enemies of Solomon made
against him, and by which they
wished to break his empire. It is
pointed out that now, in the time of
the Holy Prophet, these people are
resorting to the selfsame tactics, but
that they will fail.
As the verse refers to a number of
historical events, it is advisable to
relate them here at some length.
When Jews saw that the power of
Islam was steadily expanding and that
no opposition from the Arabs had
been able to arrest the progress of
Muslims, they began to excite
outsiders against them. At that time
there were two large empires in the
neighbourhood of Arabia: (1) The
Byzantine or Eastern Roman Empire;
and (2) The Persian Empire. As Jews
were already at enmity with the
Roman Government, because they
were in constant trouble under it, so it
was only the Persian Government to
which they could look for support.

PT.1

Harassed by the oppression of
Christian rulers, they had taken
refuge in Persia, where they enjoyed
a good deal of religious freedom, and
their religious centre shifted from
Judah and Jerusalem to Babylonia
(Hutchinson’s History of the Nations,
p.550). In the seventh century of the
Christian era, i.e., during the lifetime
of the Holy Prophet, Jews suffered
exceptionally cruel persecution at the
hands of the Christian Emperors of
the Eastern Roman Empire. "Both
Phocas and Heraclius", says the
Historians’ History of the World (vol.
7, p. 175), "attempted to exterminate
the Jewish religion, and if possible to
put an end to their national existence.
Heraclius not only practised every
species of cruelty himself to effect
this object within the bounds of his
own dominions, but he even made the
forced conversion or banishment of
the Jews a prominent feature in his
diplomacy." So, in the time of the
Holy Prophet the only government to
which the Jews could look for help
was that of Persia, where their coreligionists enjoyed much influence,
especially in the reign of Chosroes II
(Jew. Enc., ix. 648).
Consequently, when the Jews saw
that their efforts to check the progress
of Islam had totally failed, they took
to exciting the Persian Court against
the Holy Prophet by various means;
and as a result, Chosroes II issued
orders to the Governor of Yemen to
send to him the Arabian claimant as a
captive. But when the envoys of the
Governor came to the Holy Prophet,
he asked them to see him the next
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day, when he told them that God had
informed him that He had their king
murdered. Thereupon they returned
and related this incident to the
Governor. A few days later, the
Governor received a letter from
Siroes, the son of Chosroes II, to the
effect that he had killed his father on
account of the latter’s tyranny and
that the Governor should, on his
behalf, renew the oath of allegiance
from all the Chiefs of Yemen; and
that the order of his father regarding
an Arab should be considered as
cancelled (Tabari, iii. 1573-1574).
Some historians, including Tabari
himself, hold that it was the letter of
the Holy Prophet to the king of Persia
inviting him to Islam that was the
occasion of his orders for the
apprehension of the Holy Prophet.
But on comparison of the dates of the
above-mentioned events, this turns
out to be a mistaken view. For, as we
read in Zurqani (ii. 211-212), the letter
in question was despatched from
Medina on the first of Muharram, 7
A.H.–a date corresponding to 12th
April, 628 A.D. (Lane under ;)ھجرة
whereas Chosroes II, who sent orders
for the arrest of the Holy Prophet, had
been assassinated on the 29th of
February, 628 A.D. (Historians’ History
of the World, viii. 95). Thus the view
that the letter of the Holy Prophet was
the cause of Chosroes’ orders is quite
untenable; and the only possible
cause of Chosroes’ ignominious
orders was that his ears had been
poisoned by malicious reports, a fact
admitted by Sir William Muir (The
Life of Mahomet, p. 370). It is to these
efforts of the Jews that the Quran
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alludes in the verse under comment.
The verse also points out that it was
foolish on the part of the Jews to
suppose that they would succeed in
that way. Their attention is invited to
the fact that they had already been
responsible for two secret plots. The
first was against Solomon, when
some members of their community
turned rebels, hatched plots and
stirred up bitter feeling against him
by calling him an infidel; whereas the
infidels were those who opposed him,
hurled imputations at him, and set up
against him secret societies in which
secret signs and symbols were taught.
The Jews, however, themselves
reaped the ill-reward of their sinister
schemes: their power, as a
consequence, fell into decay, and at
last they became so powerless that
they were driven into exile towards
Babylon. This account of Jewish
secret societies and conspiracies and
treacherous signs and symbols, as
alluded to in this verse, finds
corroboration in the Bible (1 Kings
11:1-6), where we read that the
charge of idol-worship was spread
against Solomon. An account of his
enemies is found in I Kings 11:14, 23,
26, and a reference to secret plots is
met with in II Chron. 10: 2-4 where
we learn that the Jews had sent for
Jeroboam, a bitter enemy of
Solomon, immediately after his death
and had attempted to make
Solomon’s son agree to some
demands of theirs, involving certain
imputations against Solomon, before
his accession to the throne. We learn
about the secret signs from I Kings
11:29-32, in which the ten tribes of
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the Israelites are likened to ten pieces
of a garment, and Jeroboam is told
that these ten tribes were on his side
against Solomon; and so it proved to
be, for on the death of Solomon, these
ten tribes made Jeroboam their king
(I Kings 12:20). Again, the reference
of the Quran to the infidelity of
Solomon’s enemies finds corroboration
in II Chron. 11:15, from which we
learn that his enemies, who falsely
charged
him
with
unbelief,
themselves fell into idol-worship
when they rose to power.
Besides the testimony of the Bible,
there is other evidence to show that in
the days of Solomon a secret society
was at work against him. An old
tradition, current among medieval
Freemasons, indicates that Solomon
was envious of the superior
intelligence of Hiram, the chief
architect who built the Temple at
Jerusalem. He is said to have
attempted to kill the great Mason by
having him thrown into a tank of
molten brass, but he was saved by the
spirit of his ancestor, Cain, who
prophesied that at last his people
would get the better of their enemy.
Solomon, however, as the tradition
goes, had him afterwards put to
death. It is said of him that he had
fixed certain secret signs which were
a sort of mystery known only to him
and his associates (Secret Societies of
the World, Volume II, pp. 1-8; as the
original book could not be obtained,
the reference is to an Urdu
translation). We further learn from
this book that before the period of the
Accepted Masons, the same signs
used in all the Lodges were current
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among the Masons of Solomon’s time
(p. 11) and that at the time of
initiation, the Hiram incident was
related to the new member (pp. 29,
30). However incredible the story as a
whole may be, it points at least to the
conclusion that in one way or other,
secret societies were associated with
Solomon’s reign and were much in
vogue in his time.
The second occasion when,
according to the Quran, the Israelites
had resort to secret societies was
during their captivity in Babylon. But
this time they were not acting against
any Prophet but were, on the other
hand, working under the leadership of
two inspired personages, who were,
in obedience to divine command,
trying to bring about the deliverance
of the Israelites. Their mission was to
"tear asunder" and "break down" the
empire of the enemies of the
Israelites. These holy men told new
members, at the time of initiation,
that they were a sort of trial from
God, serving to differentiate between
the good and the bad, and that the
Israelites should not therefore refuse
to believe what they said, because
this would lead them to infidelity. In
their teachings they drew a distinction
between
males
and
females,
confining membership to males only
(this is an old practice found among
most secret societies). It is also stated
that the disciples of these holy men
directed their activities against only
those for whose chastisement they
were commissioned by God.
In this narration, the Quran refers to
the days when King Nebuchadnezzar
brought the Jews as captives into
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104. And aif they had believed
and acted righteously, better
surely would have been the
reward from Allah, had they but
known!110
a

3:180; 5:66, 67.

Babylon and kept them there for a
long time. The holy men referred to
in the verse under comment were
Haggai, the Prophet, and Zechariah,
the son of Iddo (Ezra 5:1). When
Cyrus, King of Media and Persia,
rose to power, the Israelites entered
into a secret agreement with him and
greatly facilitated his conquest of
Babylon. In return for this service, he
not only allowed them to return to their
own country but also helped in the
rebuilding of the Temple (Historians’
History of the World, ii. 126).
After stating that the Jews of the
Holy Prophet’s time were following
the same course which was adopted
by the rebels of Solomon’s days and
which was later adopted by the Jews
under two holy men in Babylon, it
was necessary here to state the
ultimate upshot of their efforts
against the Holy Prophet, because on
the two previous occasion’s their
efforts had met with different results.
On the first occasion the conspiracy
of the Israelites, being directed
against a Prophet of God, had ended
in the total loss of their prestige and
finally in their banishment to
Babylon. On the second occasion,
they took a similar course under two
inspired personages and were
successful. Hence, in order to indicate
whether the efforts of the Jews

against the Holy Prophet would meet
with failure, as they did in the days of
Solomon, or with success as in
Babylon, the Quran says: these
people are learning that which would
harm them and do them no good;
hinting that they will not be
successful
as
in
Babylon.
Accordingly, the consequence of their
hostile efforts against the Holy
Prophet was that Chosroes, their only
supporter, met his death at the hands
of his son, and they themselves were
exiled from Arabia in the time of
‘Umar. In the concluding portion of
the verse, God adds: And they have
certainly known that he who trafficks
therein has no share of good in the
Hereafter,
meaning
that
a
mischievous plotter never succeeds
ultimately. The last clause, had they
but known, throws a flood of light on
how intensely God desires that His
creatures should always take the right
course and not be misled by
mischievous people.
110. Important Words:
( مثوبةreward) is, like ( ثوابwith
which it is synonymous), derived
from  ثابwhich means, he returned, or
he returned to a good condition. مثوبة
and  ثوابmean, requital or reward of
good or bad deeds. Generally, they
are used in the sense of a reward of
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105. O ye who believe, asay not
‘Ra‘ina,’ but say, ‘Unzurna’ and
hearken.
And
for
the
disbelievers is a painful
punishment.111
a

4:47.

good deeds (Aqrab).
Commentary:
If the Jews had possessed true faith
in God and had acted in His fear, they
would not have devoted all their
energies to the acquisition of worldly
gains but would have sought the good
of the Hereafter. They have, however,
been seeking the advantage of the
present life only and have neglected
the Hereafter altogether, which shows
that they are utterly lacking in true faith
and are not leading righteous lives.
111. Important Words:
( راعناra‘ina) is derived from ریع
meaning, he watched or looked on.
 راعهmeans, he looks towards him with
goodly feeling or he had regard for
him.  راع امرہmeans, he watched his
affair.  راعین مسعكmeans, lend me your
ear or listen to what I say. راع النجوم
means, he watched the stars and
waited for their setting (Aqrab). So
 راعناwould mean, look to us or have a
regard for us. Or the word is derived
from the root  رعنi.e. he acted
foolishly in which case  راعنwould
mean, a fool; a conceited person; a
proud man (Aqrab).
( انظرناunzurna) is derived from نظر
meaning, he looked, or he saw, or he
had regard for. So  انظرناwould mean,
look to us or have regard for us. Both

these words, i.e.  راعناand  انظرناare used
by a listener when he cannot follow
the speech of a speaker. They roughly
give the sense of, "I request you to
repeat what you have said" or, to give
a commoner idiom, "I beg your
pardon"; or they are used on similar
other occasions when one desires to
draw the attention of a person
towards oneself.
Commentary:
After mentioning the intrigues
which the Jews carried on with
outsiders to ruin the mission of the
Holy Prophet, the Quran proceeds to
illustrate such of their machinations
as they resorted to in order to belittle
the Holy Prophet and sow dissension
and discord among Muslims. An
apparently minor illustration is
selected to emphasize the fact that
where the spirit of a people is
concerned, sometimes very small
things bring about dangerous results,
inasmuch as they help to undermine
the spirit of discipline and respect for
authority. It is hinted that the Jews
were in the habit of devising plans to
detract from the due respect with
which the minds of the Muslims were
inspired towards the Holy Prophet.
One of these mean attempts was to
address such words to the Holy
Prophet as were not quite in harmony
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106. They who disbelieve from
among the People of the Book,
or from among those who
associate gods with Allah,
desire not that any good should
be sent down to you from your
Lord; but aAllah chooses for
His mercy whomsoever He
pleases; and Allah is of
exceeding bounty.112
a

3:75.

with a spirit of discipline and respect;
or bore a twofold sense, one good and
the other bad. Some Muslims, in
innocent imitation of the Jews and in
ignorance of the latter’s real motive,
sometimes began to imitate their
language.
One of the words used by the Jews
was ( راعناra‘ina) which, as explained
under Important Words, means, have
regard for us. But as the word راعنا
belongs to the measure of  مفاعلةwhich
generally gives the idea of reciprocity
denoting two parties standing almost
on the same level, it may mean, have
regard for us that we may have regard
for you. As this expression involved
disrespect to the Holy Prophet, God
forbids Muslims to use such words,
and advises them to use language
which is perfectly respectful and
unequivocal. He exhorts them to say
 انظرناinstead of  راعناbecause the former
expression, though having a similar
meaning, conveys no bad sense. God
further enjoins Muslims to listen to
the Holy Prophet attentively, so that
they may not need such words at all.
The word  راعناwhich the Muslims

were forbidden to use can, as pointed
out above, also be traced to the root
 راعنwhich means, a fool or a
conceited person. When used in
addressing a person, it takes the form
of  راعناwhich may mean, "O fool" or
"O conceited person".
The Jews, utterly depraved in
mentality, resorted to these mean
practices with a view to belittling the
position of the Holy Prophet and
undermining the spirit of respect in
which he was held by his followers.
The Quran has mentioned this
incident with a twofold purpose;
firstly, to expose the Jews and to
bring home to them their mean and
mischievous intentions; secondly, to
teach the Muslims a lesson of respect
and caution. For the testimony of the
Hadith to such incidents see Jarir and
Manthur under 2:105.
112. Commentary:
The People of the Book and the
pagan tribes of Arabia grudged the
favours which were being bestowed
by God on Muslims. In reply to this,
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107. aWhatever
Sign
We
abrogate or cause to be
forgotten, We bring one better
than that or the like thereof.
Dost thou not know that Allah
has the power to do all that He
wills?113
a

16:102.

God says that He, being the Lord and
Master of the entire Universe, could
not forever bind Himself to one
people but chose for His bounty
whomsoever He pleased from among
His creation. But now when He has
chosen the Muslims, He is not
confining His favours to one people
only. The mission of the Holy
Prophet being for all mankind, the
call to come and receive God’s
favours is universal and hence no
people need now show envy or
grudge. With the advent of Islam the
era of  الفضل العظیمi.e. "exceeding (viz.
universal) bounty" had dawned.
113. Important Words:
( ننسخWe abrogate) is derived from
نس
 خwhich has two meanings: (1) he
abrogated or annulled, irrespective of
the fact whether he brought another
in its place or not; (2) he prepared a
true copy of a book (Aqrab). It is
from the latter sense that the word
 نسخةor "copy" is derived. From the
former sense we derive the words ناسخ
i.e. the thing which comes to abrogate
another, and  منسوخi.e. the thing which
is abrogated.
( ننسھاWe cause to be forgotten) is
derived from  نیسmeaning, he forgot,

or he failed to preserve in his mind.
 انیسis the causative form of نیس
meaning, he made a person forget a
thing (Aqrab).
( مثلlike) has three distinct uses:
(1) either it is used to denote the like
of a thing; (2) or it is used to denote a
thing itself; (3) or sometimes it is
redundant, giving no special meaning
(Aqrab & Misbah).
Commentary:
Some
commentators
have
attempted to infer from this verse that
some of the verses of the Quran have
been abrogated by others. But this
conclusion is grievously erroneous
and unwarranted. There is nothing in
this verse to indicate that the word ٓایة
(Sign) occurring here refers to the
Quranic verses. Both in the preceding
and the following verses, a reference
is made to the People of the Book and
their jealousies for the new
revelation, which clearly shows that
the word  ٓایةspoken of in this verse as
being abrogated, refers to the
previous revelation. It is pointed out
in this verse that the previous
Scriptures contained two kinds of
commandments. Firstly, those which,
owing to the changed conditions of
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the world and the universality of the
new revelation, required abrogation;
secondly, those containing eternal
truths which did not require
abrogation but simply resuscitation so
that people might be reminded of the
forgotten truth. It was, therefore,
necessary (1) to abrogate certain
portions and bring in their place new
ones, and (2) to restore the lost ones.
So, God abrogated some portions of
the old Books, replacing them with
new and better ones, and at the same
time He re-introduced the missing
portions by similar ones. This is the
only meaning which is consistent
with the context and the general spirit
of Quranic teaching. In the verse the
word ( ننسخWe abrogate) relates to the
words ( خبریone better) and the words
( ننسھاcause to be forgotten) relate to
the words ( مبثلھاthe like thereof)
meaning that when God abrogates a
certain thing He brings a better thing
in its place and when He causes a
thing to be forgotten, i.e. when people
forget a thing, He brings it over
again, i.e. He resuscitates it.
The Jews themselves admit that
after the Israelites were carried as
captives
to
Babylon
by
Nebuchadnezzar, the whole of the
Pentateuch was lost (Enc. Bib, 653654).
The meaning put on the verse by
some Translators, viz., that certain
verses of the Quran stand abrogated
is not only opposed to the words of
the Quran and the context of the
verse, but is also against reason; nor
can any authentic saying of the Holy
Prophet be quoted in its favour. On
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the contrary, the Holy Prophet is
reported to have said that the whole
of the Quran must be strictly
followed and he himself acted upon
all its teachings throughout his life.
Besides this, the Quran itself testifies
to its own purity and integrity. The
well-known verse: Verily, We Ourself
have sent down this Exhortation and
most surely We will be its Guardian
(15:10) leads to no other conclusion.
If the abrogation of any part of the
Quran be conceded, the promise
about its protection becomes null and
void, for in that case it would be
impossible
to
distinguish
the
abrogated portions from the rest of
the Book. Again, there is absolutely
no self-contradiction in the Quran,
and therefore there is no need of
resorting to the theory of abrogation.
So-called contradictions only betray
lack ofdeep study on the part of those
who proclaim them. When one fails
to understand two verses in their true
relations, one is inclined to see a
contradiction between them and then
takes recourse to the convenient
theory that one of the two verses must
have been abrogated by the other. As
soon as they appear to be
reconcilable, the abrogation theory
becomes gratuitous. This is why
those who have upheld the abrogation
theory
have
gradually
been
compelled to reduce the number of
abrogated verses; for whereas the
abrogated verses were formerly
thought to be as many as 500, they
have, by later scholars, been
gradually reduced to only five. But
even this is incorrect; for there is
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108. Dost thou not know that
a
the kingdom of the heavens
and the earth belongs to Allah
alone? And there is no protector
or helper for you beside
Allah.114
109. bWould you question the
Messenger sent to you as Moses
was questioned before this? And
a

3:190; 5:41; 7:159; 9:116; 43:86; 57:6. b4:154.

absolutely no verse in the Quran
which is abrogated and we challenge
any critic to come forward and prove
that any verse of the Holy Book is
abrogated. It is a pity that such
beautiful significance of the verse
under comment should have, as has
been briefly portrayed above, become
marred through ignorance and
thoughtlessness. The verse has a
reference to yet another significance
as well. The People of the Book have
been told that the Quran has come to
abrogate all previous Scriptures; for,
in view of the changed conditions of
mankind, it has brought a new شریعة
(Law) which is not only better than
all the old codes of Law, but is also
meant for all men and all times. An
inferior thing with a limited mission
must give place to a superior thing
with a universal mission. Having
explained this point, the Quran
proceeds to say that although its
teachings are meant for all time, yet a
period is destined to come in the life
of Islam when, though the letter of
the Quran would still be intact, its
spirit would be forgotten and lost by

Muslims. When such a time comes,
God will arrange to resuscitate the
Quranic teachings, i.e. bring back
"the like thereof" by raising a special
Reformer from among Muslims. This
prophecy is referred to more
pointedly in 62:4 where God
promises to raise a Reformer in the
likeness of the Holy Prophet in the
Latter Days. This Reformer, it is
pointed out, would bring back the
true faith to the world, even if it had
soared away as high as the Pleiades
(Bukhari, ch. on Tafsir). The
prophecy has been fulfilled in the
person of the Holy Founder of the
Ahmadiyya Movement.
114. Important Words:
( ویلprotector). They say  ویل الرجلi.e.
he helped him; or he made friends
with him.  ویل البلدmeans, he got
control or authority over the town. So
 ویلmeans: (1) friend; (2) helper;
(3) protector; (4) ally, etc. (Aqrab).
Commentary:
In this verse an argument has been
brought forth in support of the fact
that Quranic revelation abrogates the
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whoever takes disbelief in
exchange for belief has
undoubtedly gone astray from
the right path.115
110. Many of the People of the
Book wish out of sheer envy
from their own selves, athat,
after you have believed, they
a

3:101, 150; 4:90.

previous revelations. God says that to
Him belongs the entire universe, the
heavens and the earth, and it was in
the fitness of things that finally a
revelation meant for the whole of
mankind should have made its
appearance.
In the verse, the Jews are also told
that it will be to their own interest to
embrace Islam; for otherwise they
will have neither friend nor helper
against Allah.
There is a subtle implication in the
verse, viz. that the Muslims, though
despised and persecuted today, will
not only receive spiritual favours
from God, but will also become
masters of large earthly kingdoms as
well; for is not Allah the Controller of
the heavens and the earth?
115. Important Words:
( سواءright) is derived from سوی. They
say  سوی الرجلi.e. his affairs became
straight and well.  سواءmeans: (1) the
central portion of a thing; (2) equal.
 سواء السبیلmeans, the straight or right
portion of a way; or a straight or right
way (Lisan & Aqrab).

Commentary:
This verse mentions another artifice
which the Jews employed to
overthrow the mission of the Holy
Prophet. They asked him absurd and
silly questions as had no bearing on
religion. This they did to inoculate
Muslims with the same spirit of
stupid questioning, so that their hearts
might gradually become estranged
from the dignity of faith and give way
to doubt. In warning Muslims against
such a course, the Quran points out
that the Jews had ruined themselves
by putting similar questions to
Moses, and that the Muslims should,
therefore, beware of following their
evil example. In fact, unnecessary
and irrelevant questions in religious
matters eventually lead one to loss of
faith, for they tend to degrade religion
to a plaything or a piece of idle
philosophy.
As to the nature of questions put to
Moses by the Israelites, the Quran
refers to one in 4:154. Says God: The
People of the Book ask thee to cause
a Book to descend on them from
heaven. They asked Moses a greater
thing than this; they said, 'Show us
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could turn you again into
disbelievers after the truth has
become manifest to them. But
a
forgive and turn away from them,
till bAllah brings about His
decree. Surely, Allah has the
power to do all that He wills.116
a

5:14. b5:53; 16:34.

Allah openly.' then a destructive
punishment overtook them because of
their transgression. Then they took
the calf for worship after clear Signs
had come to them, but We pardoned
even that. And We gave Moses
manifest authority. This verse gives
us an indication as to the nature of the
questions that were put to Moses, and
Muslims are forbidden to put such
questions to their Prophet.
116. Important Words:
( فاعفواforgive) is derived from عفا.
They say  عفا عنهor  عفا لهor  عفا ذنبهor عفا
 عن ذنبهmeaning, he forgave and
pardoned him and did not resort to
punishment; he connived at his fault
or offence.  عفا اهلل عنهmeans, God
obliterated the traces of his sin. عفا عن
 ال یشءmeans, he withheld or
restrained himself from it (Aqrab).
( اصفحواturn away) is derived from
صفح. They say  صفح عنهmeaning, he
turned his face from it, he avoided it
and left it alone; he pardoned him
his sin.  الصفحmeans, the side of a
thing; or the side of a face, i.e. the
cheek, etc. (Aqrab).
( امرdecree). The verb  امرmeans, he
commanded or he enjoined or he
asked. So  امرmeans, a command; an

order; a decree; a judgement; an
affair; a thing; a condition or state;
an event.  امراهللmeans, the promised
or the decreed punishment of God
(Aqrab & Lane).
Commentary:
By manifold devices, some of
which have been referred to above,
the Jews wished to lead the Muslims
astray, and their designs had their
basis in jealousy. Muslims are
exhorted not to quarrel with them but
to wait patiently in a spirit of
forbearance, till God Himself should
finally decide the matter.
As explained under Important
Words above, there is a subtle
distinction between the meanings of
( عفوforgive) and ( صفحturn away).
Whereas
the
former
means,
abstaining from punishment, the latter
signifies, turning one’s face away or
leaving a thing alone. By using the
words together, God exhorts Muslims
not only to forgive the Jews and
refrain from punishing them for their
overt hostile acts and covert
machinations, but to leave them alone
and remain aloof from them till God
Himself opened out a way for them,
which He eventually did, as soon
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111. And aobserve Prayer and
pay the Zakah; and bwhatever
good you send on before you
for yourselves, you shall find it
with Allah; surely, Allah sees all
that you do.117
112. And they say, c‘None shall
ever enter Heaven unless he be
a Jew or a Christian.’ These are
their vain desires. Say, ‘Produce
your proof, if you are
truthful.’118
a

See 2:4. b73:21. c2:95; 62:7.

afterwards the Jews themselves
declared war against the Muslims.
It is wrong to think that the words,
till Allah brings His decree, refer to
aggressive war. It is God’s general
decree or judgement that is meant
here, as may be inferred from the
words that follow, viz. surely, Allah
has the power to do all that He wills.
Some of the Jews embraced Islam
and the rest perished as a result of
divine punishment.
The phrase, out of envy from
themselves, means that the Holy
Prophet had done nothing to excite
their jealousy, but that it was their
own evil nature that had given rise to
it. The disease of ( حسدjealousy)
originated in their own hearts and had
no infection from outside.

to meekly endure troubles and
torments, and in order to be able to do
so, they were ordered to resort to الصلوة
(prayers to God) on the one hand, and
to ( الزکوةhelping mankind) on the
other. By so doing, they would
acquire from God the power to
endure.
The words, whatever good you send
on before you for yourselves, you
shall find it with Allah, contain a deep
spiritual truth. Whatever good man
does is kept in store for him by Allah
and nothing is lost. Every good work
is like a seed which may lie hidden
from the public view but is all the
time a large tree in the making. So the
Muslims should not think that their
Prayers and their Zakah will be lost.
They are sure to bring forth good fruit
sooner or later.

117. Commentary:
When one is subjected to continued 118. Important Words:
persecution, one is apt to lose
( ھودthe Jews) has by some been
patience. But Muslims were enjoined looked upon as the plural of ھائد
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which is active participle from ھاد
meaning, he repented and turned
towards the truth or towards God. In
this sense  ھودwould mean, a people
who have turned to God with
repentance. The word  ھودis a proper
name for the Jews. The original and
commoner word, however, is  الیھودor
 یھودfrom which, according to some,
the letter  یاhas been dropped, leaving
the word ( ھودAqrab). See also 2:63.
Commentary:
So far Christians were not
separately addressed. But now the
Quran mentions them along with the
Jews, indicating that their case was
no better than that of the latter, both
being under the delusion that one
could obtain salvation merely by
becoming a Jew or a Christian. They
forgot the fact that when God had
established
a
fresh
covenant,
salvation could not be possible
without conforming thereto. If,
however, the Jews and the Christians
were justified in their claims, they
should advance some reasons or
scriptural evidence to show that it
was enough for the purposes of
salvation to join their folds. And they
could not do it, because in their very
Scriptures
was
foretold
the
appearance of a Prophet whom they
were enjoined to accept and whose
rejection was stated to lead to
estrangement from God.
Christianity, as well as Judaism,
was meant for the guidance of the
Israelites alone. The mission of Jesus
was not meant for the whole world

PT.1

(Matt. 7:6; 10:6; 15:24; Mark 7:27).
Though later on the followers of
Jesus violated the limit imposed upon
his mission and claimed universality
for it, yet the hard fact remains that
he was sent only for the Israelites,
and his mission was to uplift that
people alone. As other nations of the
world are also the creation of God, it
is therefore only right to believe that
God must have made some
arrangement for their guidance as
well. Hence, it is quite unreasonable
on the part of the Jews and Christians
to hold that the door of salvation was
closed against the followers of other
faiths. Such a view would mean that
God had confined salvation to certain
tribes, to the exclusion of others,
which is evidently absurd.
Islam, however, is not exposed to
that objection. In the first place, it is
not a tribal faith, but is universal in
character. In the Quran, God enjoins
the Holy Prophet to Say, O mankind!
truly I am a Messenger to you all
from Allah (7:159). Similarly, there is
a saying of the Holy Prophet to the
effect, "I have been sent for the whole
mankind while the Prophets before
me were sent to particular peoples
only" (Musnad).
Secondly, unlike Judaism and
Christianity, Islam does not hold Hell
to be ever-lasting, but a place of
reformation, where sinners will be
purged of their sins to enable them to
find their way ultimately to Heaven
and enjoy the reward of whatever
good deeds they had done in this
world. On the other hand, Islam looks
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113. Nay, awhoever submits
himself completely to Allah,
and is the doer of good, shall
have his reward with his Lord.
b
No fear shall come upon such,
neither shall they grieve.119
a

4:126. bSee 2:63.

upon the bounties of Heaven to be
everlasting.
With
Jews
and
Christians, it is only the wish that has
been father to the thought and
nothing else. Produce your proof, if
you are truthful, says the Quran.
119. Important Words:
( بیلnay) is used for تصدیق
(confirmation) and generally follows
a question. It must be followed by a
clause in the affirmative, whether the
question which it follows is in the
negative or affirmative. Thus in
English it may either be rendered as
yes or nay, as the case may be, but
not as no (Aqrab & Lane).
( اسلمsubmits) is derived from سلم
which means, he was or became safe
and secure, or he escaped. سلم من العیب
 وآالفةmeans, he became safe or free
from defect and evil.  اسلمwhich is
both transitive and intransitive
means: (1) he embraced Islam; (2) he
resigned or submitted himself; (3) he
paid in advance.  اسلم وجھه هللmeans, he
submitted or resigned himself wholly
to God, or he devoted his entire
attention to God, or he resigned
himself to God (Lane & Aqrab).
( وجھهhimself).  وجهmeans: (1) face;
(2) the part of a thing visible to the

sight of a looker on; (3) the thing
itself; (4) direction; (5) object and
motive; (6) deed or action to which a
man directs his attention; (7) the
desired
way;
(8) favour
or
countenance as in  فعل ذالك لوجه اهللi.e. he
did it to obtain the favour or
countenance of God (Aqrab).
( حمسنdoer of good) is derived from
 حسنmeaning, he or it became good or
beautiful.  احسن الیهmeans, he did good
to, or bestowed a favour on him. احسن
 ال یشءmeans, he rendered the thing
good or beautiful.  احسانmeans, the
doing of good; act of goodness;
sincerity. ( احلسینfeminine of )االحسن
means: (1) success or victory; (2) best
thing; (3) the view or vision of God;
to see God (Aqrab & Lane).
Commentary:
The verse is important and explains
a fundamental truth. In refutation of
the claims of Jews and Christians to
the monopoly of salvation, the Quran
mentions the fundamental principle
that for salvation it is not of any avail
to be a Christian or a Jew, but that it
lies in  اسالمwhich signifies absolute
surrender to God’s will and
unqualified compliance with His
word. He who secures this secures
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R. 14.

114. And the Jews say, a‘The
Christians stand on nothing’;
and the Christians say, b‘The
Jews stand on nothing’; while
they both read the same Book.
a

5:69. b5:69.

salvation; mere profession of a faith
is not enough. The word ( حمسنthe doer
of good deeds), as also hinted under
Important Words above, has been
explained by the Holy Prophet as
follows:
ان تعبد اهلل كانك تراہ فان لم تكن تراہ فانه یراك
i.e. "you may become a  حمسنonly if
you pray to or worship God in such a
spirit of reality and certitude that you
feel that you are seeing Him (and that
God also is seeing you); or (with a
lower degree of certitude) that you at
least feel that God is seeing you." حمسن
also means, one who does good to
God’s creatures. Thus according to
Islam, salvation lies, (1) in  اسالمor
absolute submission to the will of
God; and (2) in true worship of God
offered with a perfect degree of
certitude; and (3) in doing good to
one’s fellow beings.
It is a distinctive feature of Islam
that it makes its followers realize the
presence of God and continued
contact with Him a reality, and thus
enables them to establish a true and
permanent connection with Him even
in this life. This is really the
beginning of salvation. The Holy
Founder
of
the
Ahmadiyya
Movement has explained this verse in
the following beautiful words:

"The verse alludes to the three
important stages of perfect goodness,
i.e. (1) ( فناself-annihilation); (2) بقا
(regeneration); and (3) ( لقاunion with
God). The words ( اسلم وجھه هللsubmits
himself completely to Allah) teach
that all our powers and organs and
whatever belongs to us should be
surrendered to God and devoted to
His service. This state is known  فناءor
death which a true Muslim must
bring on himself…The second clause
( وھوحمسنand is the doer of good)
alludes to the state of  بقاor
regeneration, for when a man is
quickened by the love of God and all
his movements become subservient to
His will, his self dying entirely within
him, he is, as it were, granted a new
life which may be called  بقاor
regeneration. He lives for God, and
through Him he lives for his fellow
beings…The concluding words, (he)
shall have his reward with His Lord.
No fear shall come upon such, neither
shall they grieve, describe the third or
the final stage—the stage of  لقاor
union with God. It is the highest stage
of knowledge, certainty, trust and
love. The reward of one’s sincerity
and devotion is not obscure or
doubtful. It is certain, visible, and, as
it were, tangible. In this stage man is
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Even thus said those who had
no knowledge, like what they
say. But Allah shall judge
between them on the Day of
Resurrection concerning that
wherein they disagree.120
so sure of the existence of God that
he may be said to be actually seeing
Him. No fear of the future darkens
his faith. The dead past is buried and
the living present has no sorrow for
him. Every spiritual bliss is present.
Such a state is termed  لقاor union with
God" (A’inah).
120. Important Words:
( الیھودthe Jews) signifies the
followers of Moses or of what is
known as Judaism. The word as
already explained is either derived
from  ھادwhich means, he turned to
God or to the truth with repentance
(Aqrab); or it is derived from یھودا
(Judah) who was one of the sons of
Jacob. As the descendants of یھودا
formed an independent kingdom at
Jerusalem which became the religious
centre of the Jews, therefore the
Jewish religion came to be known as
Judaism and the people professing
that religion as  یھودor Jews (Enc. Brit.
under the word Jews. See also 2:63
and 2:112).
( یتلونthey read) is derived from تال
which means: (1) he followed; (2) he
read or recited (Aqrab). The Quran
says  والقمراذا تالھاi.e. by the moon when
it follows the sun; and again یتلوا علیھم
 ٓایاتهi.e. the Prophet reads or recites to
them God’s Signs. In the present
verse the word  یتلونmay be taken to

.

signify either of these two senses, i.e.
they both read the same Book or they
both follow the same Book. See also
2:103.
Commentary:
Nothing is more foreign to the spirit
of Islam than opposition to truth,
wherever it may happen to be. Islam
teaches that all faiths possess certain
truths and the true religion is so
called not because it has a monopoly
of truth, but because it possesses all
truth and is free from all defects.
While, therefore, claiming to be a
perfect and complete religion, Islam
does not denounce other faiths but
frankly acknowledges the truths and
the virtues they possess. If this golden
principle of Islam be properly
understood and appreciated, much
existing religious rancour and
bitterness would disappear. But
unfortunately, there is a general
tendency among the followers of
different religious systems to refuse
to acknowledge the truth found in
faiths, other than their own. The
Quran declares this attitude of mind
to be the result of lack of knowledge
and wisdom, and this verse strongly
condemns Jews and Christians for
refusing to see any good whatever in
the rival faith, in spite of the fact that
they have a good deal in common,
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115. And who is more unjust
than he who prohibits the name
of Allah being glorified in
a
Allah’s temples and seeks to
ruin them? It was not proper for
such men to enter therein except
in fear. For them is disgrace in
this world; and theirs shall be a
great punishment in the next.121
a

9:17, 18; 22:26; 72:19, 20.

being the followers of the same wish to worship God in a place of
Book—the Bible.
worship, they should not be
prevented from doing so; for a temple
121. Important Words:
( خرابھاtheir ruin) is derived from or a mosque is a place dedicated to
خرب. They say  خرب البیتi.e. the house the worship of God and anyone who
became desolate and deserted. The prevents them from worshipping Him
word  خرابwhich is infinitive from it in it, in fact, contributes to its ruin
is the opposite of  عمارةi.e. to build or and desolation.
This is what Islam teaches about
to occupy and live in, and is used
respect
for the places of worship, and
about a place when it becomes
deserted and desolate and ruined yet it has come to be condemned as
an intolerant religion. Islam is indeed
(Aqrab).
the first and the only religion to
Commentary:
inculcate broad-mindedness and teach
This verse constitutes a strong respect
for
the
religious
indictment of those who carry their susceptibilities of all peoples and the
religious differences to such extremes Holy Prophet was the first person
that they do not even refrain from who carried this great and noble
perpetrating outrages against the principle into actual practice. He
places of worship belonging to other allowed the Christians of Najran to
creeds. They hinder people from hold their service in his own mosque,
worshipping God in their sacred the celebrated مسجدالنیب, when they
places and even go so far as to came to have a religious discussion
destroy their temples. Such acts of with him at Medina (Zurqani).
violence are denounced here in strong
It will be noted that the verse
terms and a lesson of tolerance and prescribes two punishments for those
broad-mindedness is inculcated.
who prohibit the name of Allah being
The Quran recognizes for all the glorified in places of worship. One is
free and unrestricted right to use their disgrace in this world and the other is
temples and declares that if people heavy punishment in the next. The
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116. aTo Allah belong the East
and the West; so withersoever
you turn, there will be the face
of Allah. Surely, Allah is
Bountiful, All-Knowing.122
a

2:143; 26:29; 55:18.

punishment of disgrace is typical of
the offence; for a person who first
builds a temple or a mosque with the
object that the name of God may be
remembered in it and then proceeds
to prevent people from worshipping
Him therein cannot but bring upon
himself humiliation and disgrace in
the eyes of the world. The words also
contain a prophecy about the
disbelievers of Mecca who prevented
the Muslims from entering the
Ka‘bah. The prophecy was fulfilled
when Mecca was taken and the
infidels met with humiliation and
disgrace. Finally, it may be noted that
the verse should not be understood to
mean that the Quran advocates the
unqualified access for all sorts of
persons to all places of worship
without regard to circumstances. In
fact, only those who wish to use them
for the specific purpose of God’s
worship and have no ulterior motive
are allowed.
122. Important Words:
( ثمthere) is a word generally used
to denote a place that is remote from
the speaker, unlike the word  ھناwhich
denotes a place that is near (Aqrab).
( وجه اهللface of God). As explained
under 2:113 the word  وجهmeans:
(1) face; (2) attention; (3) the thing
itself; (4) direction; and (5) object

and purpose (Aqrab).
Commentary:
This verse embodies a prophecy
about the great and bright future of
Islam. The Faithful are told that,
being the teachers and proclaimers of
truth and the bearers of Allah’s
standard, success would attend them
wherever they went, and that through
them Islam would spread all over the
world, in the East as well as in the
West. This prophecy was made at a
time when the early Muslims—a
mere handful of men—were being
subjected to all sorts of trials and
hardships and the future looked quite
dark for them. But the prophecy was
fulfilled not long after when, with the
Fall of Mecca, the whole of Arabia
entered the fold of Islam and within
less than a century the flag of Islam
was flying in almost all the lands of
the then known world. The words, to
Allah belong the East and the West,
also hint that Islam was to spread first
in the East, and then, after the advent
of the Promised Messenger of the
Latter Days, it will begin to penetrate
the West. So let the West prepare for
it, as the time is not far off.
The words, so whithersoever you
turn, there will be the face of Allah,
throw light on the very high stage of
spiritual development to which the
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117. And they say, a‘Allah has
taken to Himself a son’. Holy is
He! Nay, everything in the
heavens and the earth belongs
to Him. bTo Him are all
obedient.123
a

4:172; 6:101, 102; 10:69; 17:112; 18:5; 19:36, 89, 90; 21:27; 25:3; 39:5; 43:82. b30:27.

Companions of the Holy Prophet had
reached. God was so pleased with
them and so satisfied with their
condition that He undertook to crown
all their campaigns with success. The
verse also implies that the Faithful
would make no move that was not
approved by God, and naturally
therefore all their undertakings would
meet with success.
123. Important Words:
( قانتونobedient) which is the plural
of  قانتis derived from  قنتwhich
means: (1) he obeyed; (2) he showed
humility and submissiveness; (3) he
remained silent, refraining from
speech; and (4) he stood praying or
he stood long in Prayer (Aqrab).
Commentary:
The verse speaks of the Christians
with whom the Muslims were to
come in contact in their great march
as the torchbearers of Islam. Failing
to get converts from among the Jews,
the early Christians turned their
attention to the Romans and the
Greeks but succumbed to their
philosophies and freely borrowed
ideas from them, incorporating them
into their own beliefs and doctrines.
As a result of this, Jesus began to
be represented as the Son of God and

the dogma of Trinity became the
basic doctrine of the Christian Faith.
The expression "son of God"
metaphorically used in Jewish
religious literature in the sense of "a
beloved servant of God" or "a
Prophet" came to bear a literal
connotation (Luke 20:36; Matt. 5:9,
45, 48; Deut. 14:1; Exod. 4:22; Gal.
3:26; Wisd. 2:18, etc.). The Quran
has exploded this doctrine and has, in
the verse under comment, given
several arguments to expose its
falsity: (1) If God has a son, He must
be subject to sexual desires and need
a wife and be divisible, because the
son is a part of the father’s body.
Again, He must be subject to death
because the procreation of species,
which the attribution of a son to God
implies, is the characteristic of
perishable
things.
But
Islam
repudiates all such ideas; for
according to it, God is Holy and
free from all defects and weaknesses.
(2) One sometimes needs a son or a
successor to extend one’s dominion
and bring into subjugation such
territories as do not acknowledge
one’s rule. But God has no such need;
for everything in the heavens and the
earth belongs to Him. (3) A son or
helper is sometimes required to keep
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118. He is the aOriginator of the
heavens and the earth. When He
decrees a thing, bHe does only
say to it, ‘Be!’ and it is.124
119. And those who have no
knowledge say, ‘Why does not
Allah speak to us, or ca Sign
come to us?’ Likewise said
those before them similar to
a

6:102. b3:48; 6:74; 16:41; 36:83; 40:69. c6:38; 20:134; 21:6; 43:54.

under control the turbulent or farflung parts of one’s kingdom; but
God has no such requirement, for "all
are obedient to Him." Thus, from
whatever angle we may view the
question, God is proved to need no
son, no helper or assistant to help
Him in the work of controlling and
managing the universe. In fact, it is
blasphemy to say so. The argument is
further elaborated in the next verse.
124. Important Words:
( بدیعOriginator) is derived from بدع
which means, he originated a thing or
brought it into existence newly (i.e.
for the first time, the thing not having
existed before) and not after the
similitude of anything pre-existing
(Lane). The word ( ابداعwhich is the
infinitive form of )بدیع, when used
about God, means, originating a thing
without any tool or instrument or
pattern
and
without
matter
(Mufradat). Thus the word combines
the idea of originating and creating.
Commentary:
This verse not only contains a
contradiction of the Christian dogma

of the Godhead of Jesus but also
effectively repudiates the Hindu
theory that the soul and matter are
primeval and eternal. God has been
declared here to be: (1) the Creator of
the heavens and the earth which
means that He did not require the
help of a son, and for that matter of
anybody, in creating the universe; (2)
the Originator of the Universe, i.e.,
He created all things out of nothing,
without a pre-existing model and
without pre-existing matter; (3) AllPowerful, i.e. whenever He decrees
that a certain thing should come into
being, it does come into being in
conformity with His decree and
design. It may be noted here that the
verse does not necessarily mean, as is
sometimes erroneously understood,
that when God decrees that a certain
thing should be, it comes into being
at once. The verse only means that
God’s will is all-powerful, so when
He decrees a thing, nothing can
thwart His decree. The verse does not
thus refer to the factor of time, which
may be short or long as God wills it.
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their saying. Their hearts are
alike. We have certainly made
the Signs plain for a people who
firmly believe.125
120. We have sent thee with the
Truth, aas a bearer of glad
tidings and a warner. And thou
wilt not be questioned about the
inmates of Hell.126
a

5:20; 6:49; 17:106; 33:46.

125. Commentary:
This verse refers to two very
unreasonable demands of the People
of the Book—Jews and Christians:
(1) That God should speak to them
directly and tell them that the Holy
Prophet was His true Messenger; (2)
That they should be shown Signs of
their own devising.
In reply to the first demand, the
Quran says that only ignorant people,
unacquainted with the ways of God,
make such a demand. This demand
was made in the time of all the
previous Prophets and was rejected as
foolish. So it was unreasonable on
their part to demand from the Holy
Prophet something which their own
Prophets had not complied with.
In reply to their demand for a Sign,
they are told that signs are sufficient
for the guidance of right-minded
people have already been shown and
they could, if they so desired, profit
by them, but nothing could avail an
obstinate and perverse person. The
fact that a demand for a Sign was
made from the Holy Prophet does not

show that no Signs had been shown
by him. Indeed, if such a demand be
considered as proof of the absence of
Signs, no Prophet could be proved to
have shown any Sign; for a similar
demand was made from every
Prophet of God, notably Jesus (Matt.
12:38, 39).
It may be also noted here that
whenever disbelievers are spoken of
as demanding an  ٓایةor Sign, the word
means either a Sign of their own
devising or a Sign in the form of
divine punishment (see 21:6, 7; 6:3851; 13:28-33; 20:134, 135; 29:51).
126. Commentary:
As to the disbelievers’ demand for
a Sign of punishment, the Quran says
that punishment is bound to visit
those who refuse to believe in the
Holy Prophet, because, like all other
Prophets, he was the bearer of glad
tidings for believers, and a warner for
his opponents. Every student of
history knows how clearly this
prophecy was fulfilled. The world
witnessed the ruin of the Holy
Prophet’s adversaries in a manner
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121. And athe Jews will by no
means be pleased with thee, nor
the Christians, unless thou
follow their creed. Say, ‘Surely,
Allah’s guidance alone is the
guidance.’ bAnd if thou follow
their evil desires after the
knowledge that has come to
thee, thou shalt have, from
Allah, no friend nor helper.127
a

2:112. b2:146; 13:38.

which has no parallel in history,
although worldly conditions and
circumstances were all in favour of
the disbelievers and against the Holy
Prophet.
The last-mentioned words of the
verse, i.e. thou wilt not be questioned
about the inmates of Hell, are a sort
of consolation for the Holy Prophet
who, owing to his great solicitude for
the people who disbelieved in him,
was ever anxious about their fate.
Elsewhere the Quran says, It may be
thou wilt grieve thyself to death,
because they believe not (26:4).
127. Important Words:
( ملةcreed) is derived from  ملand
means, among other things, religion;
law of Shari‘ah; the right way (Lane).
( اھواءevil desires) is the plural of ھوی
(an evil desire). The verb  ھویmeans,
he or it fell or descended or came
down from a higher position to a
lower one. It also means, it rose or
ascended.  اھلویmeans, a desire; an evil
or low desire; an evil inclination; love
and attachment  اتبع ھواہmeans, he

followed his evil inclination, i.e.
swerved from the way of rectitude
(Aqrab & Lane).
Commentary:
The words, if thou follow their evil
desires, though apparently addressed
to the Holy Prophet, are really
general in their application, being
meant for his followers. The Holy
Prophet has been described in the
Quran as a model for mankind and a
paragon of perfection (3:32; 33:22)
and therefore he was infinitely above
the possibility of complying with the
evil wishes of the Jews and the
Christians concerning the guidance
he had directly received from God. At
several other places in the Quran, the
same form of address has been used.
This is done to emphasize the
importance of the commandment
which is seemingly addressed to the
Holy Prophet but is really meant for
his followers (see 17:24). This mode
of address is not peculiar to the
Quran. In the Bible we come across
similar instances (e.g. Deut. 16:21, 22).
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122. aThey to whom We have
given the Book follow it as it
ought to be followed; it is these
that believe therein. And whoso
believes not therein, these are
they who are the losers.128
R. 15.

123. O ye children of Israel!
b
remember My favours which I
bestowed upon you, and that
c
I exalted you above all
peoples.129
a

3:114. bSee 2:41. cSee 2:48.

128. Commentary:
The words, they to whom We have
given the Book, clearly refer here to
Muslims and not to Jews and
Christians, because it is the Muslims
that were the true and sincere
followers of the Quran and not Jews
and Christians who refused to believe
in the Quran and rejected it as a piece
of fabrication. Jews and Christians
have been referred to in the
concluding portion of the verse
where, owing to their rejection of the
Quran, they are spoken of as the
losers. The verse provides very high
and well-merited praise for the
Companions of the Holy Prophet who
have been described as true followers
of God’s guidance.
129. Commentary:
Before proceeding to deal with the
point that when the cup of the
iniquities of the Jews became full to
the
brim,
prophethood
was

transferred from the House of Israel
to that of Ishmael, God in this verse
again reminds the Jews of the
manifold favours He had conferred
upon them, and by inference also
reminds them of their crimes and
wickednesses.
The favours which God showered
upon the Israelites from the time of
Moses to that of Jesus are briefly
recounted in the preceding verses
along with a tale of their misdeeds
and iniquities. Particular reference
has been made to the reprehensible
treatment they meted out to the Holy
Prophet of Islam and the Muslims,
and finally the whole subject has
been briefly recapitulated in the
above verse, forming an introduction
to the new theme, i.e. the transfer of
prophethood from the House of Isaac
to that of Ishmael. With the advent of
the Holy Prophet a new era had been
ushered and those who rejected him
could no longer bask in the sunshine
of God’s favours.

216

PT.1

AL-BAQARAH

CH.2

124. And fear the day when ano
soul shall serve as a substitute
for another soul at all, bnor shall
any ransom be accepted from it,
nor any intercession avail it, nor
shall they be helped.130
125. And remember when his
Lord tried Abraham with certain
commands which he fulfilled,
He said, c‘I will make thee a
Leader of men. Abraham asked,
‘And
from
among
my
offspring?’ He said, ‘My
covenant does not embrace the
transgressors.’131
a

See 2:49. bSee 2:49. c2:131; 16:121, 122; 60:5.

130. Commentary:
This verse appears to deal with the
same subject which has already been
dealt with in 2:49; but on comparing
the two, an interesting point of
difference emerges. In the former
verse the word ( شفاعةintercession) is
put before the word ( عدلransom),
whereas in the present one the order
has been reversed. The reason for this
change is that, in his endeavour to
save himself, it is natural for man to
adopt a course which is least
expensive and entails minimum
amount of hardship. Failing this, he
tries to adopt other measures. In other
words, man has recourse to offer a
ransom only when he finds that he
cannot gain his release without
offering it. In verse 2:49 this natural
order is maintained and intercession

is put before ransom. But after that
verse, many transgressions of the
Israelites have been brought to light,
especially their opposition to the
Prophets, so now they could not rely
much on intercession, and naturally
felt constrained to think of offering a
ransom first. Hence, the order
observed in the former verse has been
reversed in the latter. For a discussion
of the subject of  شفاعةetc. see note on
2:49 above.
131. Important Words:
( ابتیلtried) is derived from  بیلwhich
means, it became old and worn out.
 بالهand  ابتالهboth mean, he tried or
tested him or it, and this is so because
a trial or a test makes one, as it were,
old and worn out.  بالءmeans, a trial or
test whether resulting in praise or
disgrace (Aqrab).
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126. And remember the time
when We made the House a
resort for mankind and a place
of security; and atake ye the
station of Abraham as a place of
Prayer. And We commanded
Abraham and Ishmael, saying,
‘Purify My House for those
who perform the circuit and
those who remain therein for
devotion and those who bow
down and fall prostrate in
Prayer’.132
a

3:98; 22:27.

( اماماLeader of men) is derived from
ام. They say  ام القومor  ام بالقومi.e. he led
the people; he was or became Imam
or leader of the people. The verb ام
also means, he sought or aimed at a
thing. The  امامis a person whose
example is followed, i.e. a leader or a
model (Lane).
( كلماتcommands) is the plural of
 كلمةand has a variety of meanings,
e.g., a word; a clause or sentence; a
command or order. Here it means, a
command (Mufradat). See also 2:38.

not apply to transgressors, which
implied that Leaders and Reformers
would be raised from his posterity,
but that transgressors would not share
this blessing.
The Quran refers to this covenant in
order to remind the Jews that their
deprivation of prophethood was quite
in conformity with the promise given
to Abraham which contained a clear
condition that such of his descendants
as defied God’s commandments
would be deprived of the promised
favour. The Jews are therefore told
that being transgressors, they have
been deprived of the blessing of
prophethood. A brief reference to this
covenant is also found in Gen. 17:914, but the Quran has mentioned it in
a better and more definite form.

Commentary:
It is pointed out in this verse that
when God tried Abraham with certain
commands and found him perfect in
obedience, He expressed His wish to
make him a Leader of men.
Thereupon Abraham, ever solicitous
to make others also share God’s 132. Important Words:
( مثابةa resort) is derived from ثاب
blessings, begged Him to extend the
same to his progeny as well. In reply, which means, he returned. ثاب الناس
he was told that this covenant would means, the people gathered together.
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 ثاب املریضmeans, the patient returned to
state of health.  املثابmeans, a place
where people assemble; a place of
resort; a place to which a visit entitles
one to  ثوابor reward (Mufradat &
Aqrab). See also 2:104.
( طائفنیwho perform the circuit) is
the plural of  طائفwhich is derived
from  طافmeaning, he performed a
circuit, he went round (Aqrab).
( عھدناWe commanded) is derived
from  عھدwhich means, he promised.
 عھد ایل فالنmeans, he enjoined upon or
commanded him and made it a
condition for him (Aqrab).
( عاکفنیwho remain for devotion) is
the plural of  عاکفwhich is derived
from عکف. They say  عکف یف املكانi.e. he
remained confined to a place, sticking
to it.  االعتكافand  العکوفare words
denoting a specified form of religious
service in which the worshipper stays
within the precincts of a mosque for a
number of days which he passes in
prayer and devotion (Aqrab &
Mufradat).
( مقامstation) is derived from  قامi.e.
he stood.  مقامmeans, a place where
one stands (Aqrab). Here it means the
Ka‘bah, where Abraham stood
worshipping God.  مقام ابراھیمis also the
name of a place near the Ka‘bah
where, after making circuits around
it, the pilgrims perform two rak‘ats of
Prayer. It appears that after
completing the construction of the
Ka‘bah, Abraham said a prayer there
in token of his gratitude to God; and
it is to commemorate this prayer of
Abraham that Muslims are required
to perform two rak‘ats of Prayer

CH.2

there whenever they make circuits
round the Ka‘bah,
Commentary:
The verse means that a promise was
made to Abraham that the Ka‘bah
would be made a  مثابةor a place of
reward and a centre where people
would come together for worship.
The truth of the first-mentioned part
of the covenant, i.e. that the Ka‘bah is
a place of reward, can only be
recognized
by
believers
who
irresistibly feel the ennobling
influence of a visit to the Holy
Shrine. But the truth of the latter part
of the prophecy, i.e. that it would
become a resort for men, has been
established by the facts of history
during the past fourteen hundred
years, being testified to even by the
enemies of Islam. The Ka‘bah, as
some traditions say and as hinted by
the Quran itself, was originally built
by Adam, and was, for sometime, the
centre of worship for his progeny.
Then in the course of time people
became separated into different
communities and adopted different
centres for worship. Abraham then
rebuilt the Ka‘bah and it continued to
remain a centre of worship for his
progeny through his son Ishmael. But
with the lapse of time it was virtually
converted into a house of idols which
numbered as many as 360—almost
the same as the number of days in a
year. At the advent of the Holy
Prophet, however, the Ka‘bah was
again appointed the centre of worship
for all nations, the Holy Prophet
having been sent as a Messenger for
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127. And
remember
when
a
Abraham said, ‘My Lord, make
this a town of peace and provide
with fruits such of its dwellers
as believe in Allah and the Last
Day,’ He said, ‘And on him too
who believes not will I bestow
benefits for a little while; then
will I drive him to the
punishment of the Fire, and an
evil destination it is.’133
a

3:98; 14:36; 27:92: 28:58; 29:68; 106:5.

all mankind. Thus, the nations which
diverged after Adam were again
brought together at the Ka‘bah which
was made the spiritual centre for all
humanity and for all time.
Again, the Ka‘bah, and, for that
matter, the town of Mecca, is
declared to be a place of peace and
security. The truth of this prophecy is
also beyond doubt. Mighty empires
have crumbled and large tracts of
land laid waste since the dawn of
history, but the peace of Mecca has
never been disturbed. The religious
centres of other faiths have never
claimed, and have in fact never
enjoyed, such peace and immunity
from danger. Jerusalem, Hardwar,
Benares, etc., have all been
conquered by alien conquerors and
have been the scenes of much
bloodshed and violence. But Mecca
has ever remained a place of peace.
No alien conqueror has ever entered
it. The Sacred Town has always
remained in the hands of those who
have held it in reverence.

The commandment to purify the
House of God refers not only to the
outward cleaning of the House, but
also to its purification from the
abomination of idol-worship. The
commandment
was
originally
addressed to Abraham and Ishmael
but it was finally and fully carried out
by the Holy Prophet who, after the
conquest of Mecca, cleared the
Ka‘bah of all the 360 idols that had
been placed there by the idolatrous
Quraish.
133. Important Words:
( مصریdestination) is derived from صار
meaning, he returned, or he became.
 مصریis thus a place or condition to
which a person or thing comes or
returns; a destination (Aqrab).
Commentary:
When Abraham offered the prayer,
there was no town existing near the
Ka‘bah. There existed only the House
of God. So Abraham prayed that in
that wildest of wildernesses there
might grow up a town, and that that
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128. And remember the time
when Abraham and Ishmael
raised the foundations of the
House, praying, ‘Our Lord,
a
accept this from us; for Thou
art the All-Hearing, the AllKnowing.134
a

14:41.

town might become a place of
security, affording peace to mankind.
In fulfilment of this prayer, there
grew up the town of Mecca which has
remained a place of peace and
security for thousands of years. The
prayer also implied that the Baitullah,
would be the means of bringing peace
and security to mankind. This was
destined to come about in two ways:
Firstly, those who accepted and
followed Islam were to become
secure from all evils and to become
recipients of God’s blessings.
Secondly, Islam was to be the means
of bringing about peace and concord
among the different nations of the
world.
While praying to God to grant
sustenance to the dwellers of Mecca,
Abraham restricted his prayer only to
its good and righteous dwellers. The
reason for this was that when
Abraham had previously prayed to
God to raise Reformers and Religious
Leaders from his progeny, God had
replied that such men would be raised
from among the righteous only
(2:125). So when he prayed a second
time to God to grant sustenance to the
people of Mecca, he was more careful
and confined his prayer to the

righteous only. This shows how
submissive and careful God’s
Prophets are. But Abraham had now
evidently become overly cautious, for
this time God answered, saying, that
He would grant sustenance to all
men, irrespective of whether they
were righteous or not, because He
was the Provider for the whole
universe, not for the righteous only.
The wicked, however, shall be duly
punished for their crimes.
Another reason why Abraham
restricted his prayer to the righteous
was that he wished Mecca to be the
abode of the righteous alone; but God
knew that even that sacred town was
not going to remain untarnished
throughout the long centuries of
history.
134. Commentary:
When the unfitness of the Israelites
for prophethood had been proved, the
question naturally arose: What nation
would then be the rightful heir to this
favour of God? To answer this,
reference is here made to the history
of the building of the Ka‘bah by
Abraham and Ishmael, and it is added
(vv. 128-130) that while constructing
the Ka‘bah, Abraham and Ishmael
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had offered certain prayers which
were to bear fruit. These prayers were
to the effect that the children of
Abraham through Ishmael might
multiply and prosper and there might
be raised among them a great
Prophet. Whether Abraham was the
founder or only the rebuilder of the
Ka‘bah is a point that has given rise
to much discussion. Some hold that
Abraham was the first builder of the
place, others trace the origin of the
House to the days of Adam and hold
that Abraham only rebuilt it on its old
ruins. The Quran and authentic
traditions favour the view that even
prior to the erection of a building on
this site by Abraham, some sort of
structure did exist. Even in the verse
under comment the words القواعد من البیت
which may mean "the foundations
that were left of the house," hint at
the fact that a previous structure did
exist but it had fallen into ruins and
only a trace of the foundations
remained. Elsewhere the Quran
speaks of the Ka‘bah, as the first
House founded (or built) for (the
good of) mankind (3:97). Now as
people lived even before Abraham
and some Prophets had also been
raised before him, it stands to reason
that some place of worship did exist
for them and as the Ka‘bah is the first
house of that nature, it must be taken
to have priority over all others.
Moreover, the Quran represents
Abraham offering the following
prayer at the time of his separation
from Ishmael and his mother at
Mecca: Our Lord, I have settled some
of my children in an uncultivable
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valley near Thy Sacred House
(14:38). From this verse it is clear
that the Ka‘bah existed even before
Abraham.
The sayings of the Holy Prophet
also support this view. Describing the
retreat of Abraham after leaving
Hagar and Ishmael at the place
where Mecca now stands, the Holy
Prophet is reported to have said:
"Hagar inquired of Abraham why he
was leaving them in a valley without
any friend or sympathizer and
without any food to eat. She asked
the same question several times, but
Abraham (probably overpowered by
feelings) kept silent and made no
reply. At last, she asked whether he
was doing this under the order of
God, and this time Abraham replied
in the affirmative. Thereupon, Hagar
said that in that case God would
never let them perish. Then Abraham
returned, and standing on a hillock,
where he could not be seen by Hagar,
he turned his face to the Ka‘bah, and
raising both of his hands, offered the
prayer: Our Lord, I have settled some
of my children in an uncultivable
valley near Thy Sacred House
(Bukhari).
The above narrative related by the
Holy Prophet shows that even before
Abraham’s going to the place where
Mecca now stands, it was held
sacred, or else how could he have
turned his face to it while offering the
prayer and how could he have used
the words "near Thy Sacred House".
Nor does history say anything
contrary to this view, because
whatever information can be gleaned
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from it points to the fact that the
Ka‘bah is a very old place. Historians
of established authority and even
some hostile critics of Islam, have
admitted that the Ka‘bah has been
held sacred from time immemorial. In
this connection the following
quotation may also be of interest.
"Diodorus Siculus, Sicily (60 B.C.),
speaking of the region now known as
Hejaz, says that it was 'specially
honoured by the natives' and adds, 'an
altar is there built of hard stone and
very old in years,...to which the
neighbouring peoples thronged from
all sides' (Translation by C. M.
Oldfather, London, 1935, Book III,
ch. 42 vol. ii. pp. 211-213). "These
words", says William Muir, "must
refer to the holy house of Mecca, for
we know of no other which ever
commanded the universal homage of
Arabia…Tradition represents the
Ka‘bah as from time immemorial the
scene of pilgrimage from all quarters
of Arabia…So extensive an homage
must have had its beginnings in an
extremely remote age" (Muir, p. ciii).
Some Christian critics question the
truth of the claim that Abraham came
to the site of Mecca and built the
Ka‘bah on the flimsy ground that the
Bible is silent about it. It is not
difficult to see the absurdity of this
objection. There is no denying that
the story of Abraham’s leaving his
wife Hagar and his son Ishmael in a
desert, the want of water, the extreme
thirst of the boy and the providential
appearance of a well are all
mentioned in the Bible (Gen. 21:1419). As, however, the Bible gives an
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extremely brief account of Ishmael’s
life, owing to the antipathy of the
Jews towards him, it is not safe to
decide the matter solely on the
authority of the Bible. It is an open
secret that the sons of Israel looked
upon the sons of Ishmael as their
enemies.
Therefore,
far
from
preserving any record of the life of
Ishmael, the Israelites were more
likely to delete even such mention of
him as might already have been
contained in the Bible. At any rate,
the Christians have no historical
ground to reject the narrative of the
Quran, especially when the wellknown national traditions of Arabia
all go to confirm it. Even some
Christian
writers
have
felt
constrained to admit that the story of
the Quran and the Traditions is true,
or, at least, highly probable. "Freytag
(Einl. p. 339) says that there is no
good reason for doubting that the
Caaba was founded as stated in this
passage" (Rodwell under 2:128).
Lieut. Burton in his Pilgrimage (iii.
336) refers to the Arab tradition
which he says "speaks clearly and
consistently as to the fact of Abraham
having visited Mecca to build the
Caaba", and considers it not to be
without foundation. The Jerusalem
Targum also speaks "of the visits of
the 'very old man' Abraham to the
tent of his nomad son, far away in the
Arabian desert" (Jewish Foundation
of Islam, p. 84). The Talmud supports
the view that Abraham went twice to
see Ishmael after the latter had grown
up to be a young man and had
married (Selections translated by H.
Polano, London, Tamuz 5636, p. 51).
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129. Our Lord, make us
submissive to Thee and make of
our offspring a people submissive to Thee. And show us
our ways of worship, and turn
to us with mercy; for Thou art
Oft-Returning with compassion
and Merciful.135
130. And, our Lord, raise up
among them aa Messenger from
among themselves, who may
a

2:152; 3:165; 62:3.

135. Important Words:
( مناسکناour ways of worship). The
word  مناسكis the plural of  منسكwhich
is derived from  نسكwhich means, he
devoted himself to religious worship;
he performed acts of worship for
God; he slaughtered animals of
sacrifice to win God’s pleasure. مناسك
 احلجmeans, the religious rites or
ceremonies of Pilgrimage; and also
the places where these ceremonies are
performed (Aqrab & Lane).
Commentary:
Having built the House, Abraham
and his son Ishmael turn towards God
with the supplication that He may
afford them the power to lead a life of
devotion and submissiveness and
show them the ways of such worship
as may be performed in the Ka‘bah.
This prayer of Abraham and
Ishmael also brings out the very
important point that even such
righteous persons who stand high in
the estimation of God need constant
prayer for the further purification of

their souls and for the consecration of
their good deeds by God, because,
however noble and righteous the
deeds of man may outwardly appear
to be, they sometimes lack the true
inner spirit and lead to evil
consequences.
Abraham and Ishmael here use the
words ( مسلمMuslim) for themselves
and also pray that from among their
posterity too there may be born مسلم
(Muslim) people who may be submissive and resigned to the will of
God. This helps to explain another
verse of the Quran which says of
Abraham that it was he who first gave
the name "Muslim" to the believers in
the Holy Prophet (22:79). It is not of
course meant that Abraham used the
word  مسلمin the above quoted verse
as a proper name, but his using that
word in his prayer certainly suggests
that from among his progeny would
be born a people who would not only
bear that name but would also
possess the spirit of  اسالمi.e.
submission to the will of God.
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recite to them Thy Signs and
teach them the Book and
Wisdom and may purify them;
surely, Thou art the Mighty, the
Wise.’136
136. Important Words:
( ٓایاتSigns) is the plural of  ٓایةwhich
means, a sign, token, or mark by
which a person or thing is known or
recognized; it properly signifies any
apparent thing inseparable from a
thing not equally apparent, so that
when one perceives the former, one
knows that one also perceives the
latter which one cannot perceive by
itself; it also means a miracle, a
wonder. The word is also used in the
sense of a sentence; a part of speech;
a verse (Lane & Aqrab).
( کتابBook) means, anything
written; a book; a prescribed law
(Aqrab). See also 2:54.
( حکمةWisdom) is derived from حکم
(hakama). They say,  حکمهi.e. he
prevented or restrained him (from
acting in an evil manner). حکم باالمر
means, he judged and decreed in the
matter. ( حکمhakuma) means, he
became wise (Aqrab).  حکمةmeans,
what prevents or restrains one from
ignorant behaviour; knowledge or
science; knowledge of the true nature
of things; wisdom or wisdom underlying a commandment; an action
according to the requirements thereof
(Mufradat & Lane).
( یزکیھمpurify them) is derived from
( زیکzakka) which again is derived
from  زكاmeaning, he or it grew and

increased and developed; he or it became purified.  زیکmeans, he purified;
he caused to grow and increase. تزکیة
means, the act of purifying and
increasing (Aqrab).
( العزیزthe Mighty) is derived from عز
i.e. he was or became mighty, potent
or powerful; or high, elevated or
illustrious; or hard and resisting. عزیز
means, mighty and powerful or high
and elevated; or hard and resisting. It
also sometimes means, distressing or
grievous.  العزیزused as the attributive
name of God means, the Mighty Who
overcomes
everything;
the
Incomparable or Unparalleled (Lane).
See also 2:207 and 5:55.
( احلکیمthe Wise) is derived from the
same root from which ( حکمةfor which
see above) is derived.  حکیمmeans,
possessing knowledge or science or
wisdom; wise; a sage; a philosopher;
a physician; one who performs or
executes affairs firmly, soundly,
thoroughly, skilfully and well.  احلکیمis
one of the names of God meaning the
All-Wise (Lane). Applied to the
Quran the word would signify the
book that is full of wisdom and is free
from all defect and imperfection,
having
no
incongruity
or
unsoundness; or the book which
judiciously
decides
religious
differences.
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Commentary:
In this verse which is one of the
most important, attention is drawn to
the prayer of Abraham when he was
leaving his wife Hagar and his son
Ishmael to live in the arid valley of
Mecca. The great prayer was to the
effect that God might raise from
among the Meccans a Prophet, who
should (1) lay before the people Signs
of God that may carry conviction to
their minds; (2) teach them the Law
of God; (3) initiate them into the
philosophy of divine commandments,
because until the wisdom underlying
a commandment is brought home,
one does not feel disposed to attend
to it, but rather looks upon it as a
burden, as was the case with the
Christians who, unable to understand
the underlying wisdom of the Mosaic
Law, began to look upon it as a curse
(Rom. 4:15; Gal. 3:13); and finally
(4) purify the lives of men and open
out to them the avenues of progress.
See also 2:152.
This prayer of Abraham, offered
from the very depth of his heart, was
fulfilled in the person of the Holy
Prophet. The wonderful way in which
the Holy Prophet combined in his
person the four characteristics
mentioned in this prayer is a fact of
history to which even his most hostile
critics have testified. By universal
consent the Prophet of Islam has been
acclaimed as "the most successful
Prophet".
The fact that Abraham did not here
pray for many Prophets, but for one
Prophet only shows that while
offering this prayer, he had in view a
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very great Prophet, a Master-Prophet
who was to transcend all. This prayer
of Abraham has been applied by the
Holy Prophet to himself. He is
reported to have said  انا دعوة ابراھیمi.e. "I
am the prayer (personified) of
Abraham" (Jarir & ‘Asakir).
As mentioned in the introductory
remarks in the beginning of this
chapter, the verse under comment
serves as a summary of the entire
chapter which is not only an
enlargement of the subject matter of
this verse but treats its various
subjects in exactly the same order in
which they have been mentioned in
this verse, i.e. first come the Signs,
then the Book, then the Wisdom of
the Law, and last of all the means of
national progress.
It may be of interest to note here
that the Quran speaks of two separate
prayers of Abraham—one about the
progeny of Isaac and the other about
that of Ishmael. The former prayer
has been mentioned in 2:125 and the
latter in the verse under comment. In
his prayer about the progeny of Isaac,
Abraham asks that Imams or
Reformers may be raised from among
them, but he makes no mention of
their special work or status—they are
ordinary Reformers who will follow
one another for the reformation of the
Israelites. On the other hand, when
Abraham prays about the progeny of
Ishmael, he begs his Lord to raise
among them a special Prophet with a
specific and lofty mission. Again,
when God answers the firstmentioned prayer of Abraham, He
does not make any mention of the
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Reformers to be raised but leaves
their appearance to be inferred only
by implication; but He does make a
pointed reference to the fact that in
spite of these Reformers, the
Israelites will end as transgressors.
On the contrary, God makes no such
mention about the progeny of
Ishmael, thereby hinting that after the
Promised Prophet has been raised,
their glorious days will continue till
the end of the world. This is indeed a
marvellously true portrait of the two
branches of the House of Abraham.
In making mention of the prayers of
Abraham in verses 127 to 130 the
Quran makes an allusion to the fact
that Abraham did not only pray for
the prosperity of the children of Isaac
but also for the posterity of Ishmael,
his firstborn. When the offspring of
Isaac lost the gift of prophethood on
account of their evil deeds, the next
descendants of Abraham were the
children of Ishmael and thus the
Promised Prophet must belong to the
House of the latter. In order to point
out that the expected Prophet was to
be an Ishmaelite, the Quran makes
mention of the construction of the
Ka‘bah by Abraham and Ishmael and
of the prayers offered by Abraham for
the posterity of his eldest son.
To this natural conclusion Christian
critics generally bring forward two
objections (1) that the Bible makes no
mention of any promise having been
made by God to Abraham concerning
Ishmael, and (2) that, admitting that
God did make such a promise, there
is no proof of the fact that the Prophet
of Islam was descended from Ishmael.
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As regards the first objection, it
should be borne in mind that even if
the Bible be shown to contain no
prophecy about Ishmael, the absence
of such a mention in it cannot be
considered as conclusive testimony
that such a prophecy was not actually
made. It is no secret that Sarah, the
mother of Isaac, hated Ishmael and
his mother, Hagar. This hatred of
their mother for the House of Ishmael
was inherited by her sons, the
Israelites (Gen. 16:12). In these
circumstances it would be idle to
search for any express prophecy in
favour of Ishmael and his progeny in
the Bible; particularly when it was for
a long time subjected to all sorts of
interference on the part of the
Israelites. Moreover, if the Biblical
evidence can be taken to establish the
existence of a promise about Isaac
and his sons, why should not the
evidence of the Quran and, for that
matter, of the children of Ishmael, be
accepted to establish the fact that
promises were held out by God to
Ishmael and his sons also. But the
undeniable fact is that the Bible does
contain references to the future
prosperity of the sons of Ishmael
similar to those it contains about the
sons of Isaac. The following are some
of these references:
(1) "And God said unto Abraham,
thou shalt keep my covenant,
therefore, thou, and thy seed after
thee in their generations. This is my
covenant, which ye shall keep
between me and you and thy seed
after thee; every man child among
you shall be circumcised" (Gen.
17:9, 10). This covenant was made

227

CH.2

AL-BAQARAH

with Abraham before the birth of
Isaac and after Ishmael had been
born, which shows that it applied to
Ishmael and his children.
(2) "And the angel of the Lord said
unto her (Ishmael’s mother), I will
multiply thy seed exceedingly, that it
shall not be numbered for multitude.
And the angel of the Lord said unto
her, Behold, thou art with child and
shalt bear a son, and shalt call his
name Ishmael; because the Lord hath
heard thy affliction. And he will be a
wild man (it appears that here some
expression like "Arab" or the dweller
of a desert country, has been
translated as "wild"); his hand will be
against every man, and every man’s
hand against him; and he shall dwell
in the presence of all his brethren";
i.e., although all will constantly
oppose him and be jealous of him, yet
he will succeed (Gen. 16:10-12).
(3) Further evidence of Ishmael and
his posterity being included in the
covenant which God established
between Himself and Abraham and
his seed after him is furnished by
Gen. 17:6-8 which says, "And I will
make thee exceeding fruitful, and I
will make nations of thee, and kings
shall come out of thee. And I will
establish my covenant between me
and thee and thy seed after thee in
their generations for an everlasting
covenant, to be a God unto thee and
to thy seed after thee. And I will give
unto thee and to thy seed after thee
the land wherein thou art a stranger,
all the land of Canaan, for an
everlasting possession; and I will be
their God." Now, has not the land of
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Canaan remained in the possession of
the Ishmaelites for over 1,300 years?
If the Arab Muslims are not the seed
of Abraham, why has Canaan
continued in their possession for so
long?
(4) Again in Gen. 17:18-20, we
read:
"And Abraham said unto God, O
that Ishmael might live before thee!
and God said,…And as for Ishmael, I
have heard thee. Behold I have
blessed him, and will make him
fruitful, and will multiply him
exceedingly; twelve princes shall he
beget, and I will make him a great
nation." It will thus be seen that the
promises made for Ishmael are
similar to those made for Isaac; nay,
they are even greater in number, for,
with regard to Ishmael, God says, (a)
"I have blessed him"; (b) "I will make
him fruitful"; (c) "I will multiply him
exceedingly"; (d) "twelve princes
shall he beget"; and (e) "I will make
him a great nation".
(5) Further evidence of the fact that
Ishmael was included in God’s
covenant is furnished by the fact that
circumcision which was instituted by
God as a token of His covenant with
Abraham and his seed after him, has
continued among the descendants of
Ishmael. Though Islam also enjoined
it, yet it was already in vogue among
the Arabs, which shows that they
were the seed of Abraham and were
consequently
included
in
the
covenant of which circumcision was
instituted as a symbol.
In order to exclude Ishmael from
God’s covenant, Christian writers
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sometimes bring forward the plea that
the offspring of a handmaid cannot be
included in Abraham’s seed. But this
is entirely baseless; for, even
conceding, for the sake of argument,
that Ishmael’s mother was a
handmaid, it has been clearly said
with reference to Ishmael: "And also
of the son of the bondwoman will I
make a nation because he is thy seed"
(Gen. 41:13).
The above-quoted verses of the
Bible show (1) that Ishmael was born
according to the promise of God
given to Abraham before Ishmael’s
birth; (2) that God blessed Ishmael
and his mother, Hagar; (3) that He
promised to make Ishmael and his
mother fruitful and to multiply them
exceedingly; (4) that God was with
Ishmael; and (5) that the covenant of
God with Abraham about the
circumcision of every male child
among his progeny applied to
Ishmael and his children.
As a matter of fact, the promise
made to Ishmael does not differ very
much from that made to Isaac; they
are both to be blessed, both to be
made fruitful, the descendants of both
to multiply exceedingly and both are
to be made great nations, and
kingdom and dominion is promised to
the progeny of both. So when the
nature of the promise made to both
the brothers does not substantially
differ, the kind of reward granted to
the children of Isaac will have also to
be admitted for the children of
Ishmael. It would be wrong to think
that as in Gen. 17:21 it is written that
God will establish His covenant with
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Isaac, so Prophets were meant to be
raised from among his children only,
for a similar covenant was made with
Abraham even before the birth of
Isaac, and this clearly applied to
Ishmael. This covenant is contained
in Gen. 17:10, 11 according to which
Ishmael was circumcised at the age of
13 and thenceforward circumcision
became a religious rite with the
posterity of Ishmael. It is therefore
beyond any shadow of doubt that the
covenant referred to above was
intended for the children of Ishmael
quite as much as for the children of
Isaac. This fact has even been
admitted by some eminent Christian
writers of established authority (The
Scofield Reference Bible, p. 25).
So far about verbal promises. Now
let us see how God practically treated
Ishmael. We read in Gen. 21:14-20,
"And Abraham rose up early in the
morning, and took bread, and a bottle
of water, and gave it unto Hagar,
putting it on her shoulder, and the
child, and sent her away: and she
departed, and wandered in the
wilderness of Beer-Sheba. And the
water was spent in the bottle, and she
cast the child under one of the shrubs.
And she went, and sat her down over
against him a good way off, as it were
a bowshot: for she said, Let me not
see the death of the child. And she sat
over against him, and lifted up her
voice, and wept. And God heard the
voice of the lad; and the angel of God
called to Hagar out of heaven, and
said unto her, What aileth thee,
Hagar? Fear not; for God has heard
the voice of the lad where he is.
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Arise, lift up the lad, and hold him in
thine hand; for I will make him a
great nation. And God opened her
eyes, and she saw a well of water;
and she went, and filled the bottle
with water, and gave the lad drink.
And God was with the lad; and he
grew, and dwelt in the wilderness,
and became an archer."
This shows that God rendered
miraculous help to Ishmael and
brought into existence a well of water
for his sake. It is now for the
Christians
to
show
what
extraordinary thing God wrought for
Isaac that may be compared with this.
In the above passage it is also said
that "God was with the lad", which
means that Ishmael grew up under the
special protection of the Lord.
Further evidence of the fact that
Ishmael was looked upon as the seed
of Abraham, on a par with Isaac, is
furnished
by
the
following
circumstances:
In Gen. 25:6, we read that when
Abraham grew old and was nearing
his end, he sent away the sons of the
concubines. And then the Bible goes
on to say: "And these are the days of
the years of Abraham’s life which he
lived, an hundred three score and
fifteen years, and Abraham gave up
the ghost, and died in a good old age,
an old man full of years; and was
gathered to his people. And his sons
Isaac and Ishmael buried him in the
cave of Machpelah." (Gen. 25:7-9).
Now, if Ishmael was also treated as
the offspring of a concubine, he ought
to have been treated as the other
children, who were the issue of
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concubines, were treated. But such
was not the case; for when Abraham
died, the children of the concubines
were away and only Ishmael and
Isaac were present, and both of them
participated in the burial ceremony of
their father. This shows that Ishmael
was not treated as the offspring of a
concubine, but was looked upon as
the equal of Isaac and was treated
accordingly.
In reply to the second objection that
even if the covenant be understood to
include the sons of Ishmael, it is yet
to be proved that the Holy Prophet
belonged to the House of Ishmael, the
following points may briefly be noted:
(1) The best way to know the origin
of a race is to refer to the traditions
and the testimony of the race itself;
and, as we all know, the Quraish, the
tribe to which the Holy Prophet
belonged, always believed and
declared themselves to be the
descendants of Ishmael and this claim
was recognized by all the people of
Arabia.
(2) If the claim of the Quraish and,
for that matter, that of other
Ishmaelite tribes of Arabia, to
Ishmaelite descent had been false, the
real descendants of Ishmael would
have protested against such a false
claim; but no such objection is known
to have been ever raised.
(3) In Gen. 17:20 God had
promised to bless Ishmael, to
multiply his progeny, to make him a
great nation and the father of twelve
princes. If the people of Arabia are
not his descendants, where is the
promised nation? The Ishmaelite
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tribes of Arabia are indeed the only
claimants in the field,
(4) According to Gen. 21:8-14
Hagar had to leave her home in order
to satisfy the vanity of Sarah. If she
was not taken to Hedjaz, where are
her descendants found, and which is
the place of her banishment?
(5) After her banishment Hagar
dwelt in the wilderness of Paran
(Gen. 21:21). Christian writers have
tried to prove that Paran is Feiran
near Jebel Serbal in the Sinai
Peninsula. But the great English
commentator of the Old Testament,
who devoted his whole life to the
study of the Bible, Dr. S. R. Driver,
has had to confess after all that "the
site of Paran, from which the
wilderness derives its name, is,
however, unknown" (Deut. p.4). On
the contrary, the Arab geographers are
all agreed that Paran is the name
given to the hills of Hedjaz
(Mu‘jamul-Buldan).
(6) We are told that the generations
of Ishmael "dwelt from Havilah unto
Shur" (Gen. 25:18) and the phrase
"from Havilah unto Shur" designates
the opposite extremes of Arabia (Bib.
Cyc. by J. Eadie, London, 1862).
(7) The Bible calls Ishmael "a wild
man" (Gen. 16:12) and the word اعرایب
(A‘rabi) "a dweller of the desert"
conveys almost the same sense.
(8) Even Paul has admitted Hagar’s
connection with Arabia (Gal. 4:25).
(9) Kedar was a son of Ishmael and
it is admitted that his descendants
settled in the southern part of Arabia
(Bib. Cyc. London, 1862).
(10) Prof. C. C. Torrey says: "The
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Arabs were Ishmaelites according to
the Hebrew tradition…The 'twelve
princes' (Gen. 17:20) subsequently
named in Gen. 25:13ff, represent
Arabian tribes or districts; notice
especially Kedar, Duma (DumatulJandal), Teima. The great nation is
the people of Arabia." (Jewish
Foundation of Islam, p.83).
(11) Similarly, the learned authors
of the Cyclopedia of Biblical
Literature, New York, (1877, p. 685)
admit that "the Arabs, from physical
characteristics,
language,
the
occurrence of native traditions…and
the testimony of the Bible are mainly
and essentially Ishmaelites."
(12) Lastly there is the opinion of
Narsai, a Syrian writer who lived
about a hundred years before the birth
of the Holy Prophet. Mingana quotes
Narsai as saying: "The raid of the
sons of Hagar was more cruel even
than famine, and the blow that they
gave was more sore than disease; the
wound of the sons of Abraham is like
the venom of a serpent and perhaps
there is a remedy for the poison of
reptiles but not for theirs—let us
always blame the foul inclination of
the sons of Hagar, and specially the
people (the tribe) of Kuraish who are
like animals." (Leaves from Three
Ancient Qurans, edited by the Rev. A.
Mingana, D.D. Intro. xiii).
In the face of these conclusive
proofs both the objections, that (1)
Ishmael was not included in the
covenant which God made with
Abraham, and that (2) Ishmael did
not settle in Arabia or that the Holy
Prophet of Islam was not a descen-
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131. And who will turn away
from athe religion of Abraham
but he who is foolish of mind?
b
Him did We choose in this
world, and in the next he will
surely
be
among
the
righteous.137
a

3:96; 4:126; 6:162. b2:125; 3:34; 16:121, 122; 60:5.

dant of Ishmael, fall to the ground.
Before passing on to the next verse
a brief reference to Hagar, mother of
Ishmael, will not be out of place here.
C. J. Ellicott, Lord Bishop of
Gloucester, says in his Commentary:
"Hagar…was to be, not Abraham’s
concubine, but his wife" (Vol. 1, p.
69). The Targums of Onkelos and
Jonathan ben Uzziel tell us that
"Sarah…took Hagar…and set her
free, and gave her to Abraham, her
husband, to wife" (Translation by J.
W. Etheridge, London, 1862, p. 205).
This setting free of the "handmaid" or
"bondwoman" does not imply that
Hagar was a barbarian slave or that
she was a slave from her very
childhood. Sir Leonard Wooley says
that she was a "civilised creature
sprung from the second great centre
of culture in the ancient world"
(Abraham, London, 1936, p. 144).
"According to Midrash", says
another authority, "Hagar had been
given as a slave to Abraham by her
father, the Pharaoh of Egypt, who
said, "My daughter had better be a
slave in the house of Abraham, than
mistress in any other" (Translation of

the Targums by J. W. Etheridge, note
8, on page 204).
137. Important Words:
( یرغبwill turn away) is derived
from  رغبwhich is used either with
the preposition  یفor  عنgiving
different meanings.  رغب فیهmeans, he
sought or desired it; and رغب عنه
means, he turned away from it or he
left or loathed it ( Aqrab).
( سفه نفسهis foolish of mind). The
word  سفهis used in three different
forms: ( سفه1) (safiha), (2) (safaha),
and (3) (safuha). All these give
different meanings. The Quran uses
the first form, i.e. ( سفهsafiha) which
means, he was ignorant or he behaved
ignorantly; he was foolish or he acted
foolishly; he was lightwitted or he
behaved light-wittedly. When the
word  سفهis used with  نفسهas its
seeming object as in the verse under
comment, it does not actually become
transitive but simply looks so (as
does the verb  خسرwhich see under
2:28). In fact, as most lexicographers
have explained, the expression سفه نفسه
is really either  سفه یف نفسهor  سفه ھو نفساor
 سفھت نفسهand means, either he is
foolish of mind, or he is foolish

232

PT.1

AL-BAQARAH

CH.2

132. When his Lord said to him,
‘Submit’, he said, a‘I have
submitted to the Lord of the
worlds’.138
a

3:68; 4:126.

himself, or his mind acts foolishly
(Aqrab, Mufradat, Lisan & Lane).
( اصطفیناهhim did We choose) is
derived from  صفاwhich means, it
became pure and clean. اصفاه بکذا
means, he chose him for that, or he
honoured him with that.  اصطفاهmeans,
he chose or selected him from among
others; he chose him in preference to
others (Aqrab).

For a fuller discussion of the word
see 2:113.
Commentary:

The Jews are here told that the
greatness of their ancestor Abraham
lay in the fact that he was always
ready to submit fully and resign
himself completely to the will of
God. Therefore, if they too wish to
become great in the sight of God,
Commentary:
they should also submit to Him and
The attention of Jews and obey His commands and accept His
Christians is drawn to the point that Prophet.
when it has been proved that, in
The verse beautifully describes
accordance with the prayer of Abraham’s religion. When God asked
Abraham, a Prophet was to appear him to submit, he immediately
from among the children of Ishmael replied, I have submitted to the Lord
and that Prophet has actually of the worlds. This reply of Abraham
appeared, it is incumbent upon them points to two important inferences:
to ponder over his claims and not to (1) That Abraham does not use the
belie the prayer of Abraham and go words "I will submit" or even "I do
against their own religion. The verse submit" but I have submitted, which
emphasizes the fact that anybody who means that he was so eager to obey
departs from the way of the great his Lord that he took no time in
patriarch of the People of the Book making his submission, as if the act
betrays his own folly. The religion of were already a thing accomplished.
Abraham leads to salvation, whereas (2) That Abraham does not merely
defection from it leads to ruin and say I have submitted, but adds the
words to the Lord of the worlds,
deprivation.
which signifies that his submission
138. Important Words:
was not based on any ulterior motive
( اسلمsubmit), being in the but on the simple fact that the
imperative mood, means, submit or "Being" to Whom he was submitting
surrender or resign thyself; or become was the Lord and Master of the world
a Muslim, i.e. one resigned to God. and hence entitled to obedience.
233

CH.2

AL-BAQARAH

PT.1

133. The same did Abraham
enjoin upon his sons,—and so
did Jacob—saying: ‘O my sons,
truly Allah has chosen this
religion for you; aso let not
death overtake you except when
you are in a state of
submission.’139
a

3:103.

139. Important Words:
( ویصdid enjoin upon). ویص فالنا بکذا
means, he enjoined this upon him, he
ordered him to do this, he charged
him with this.  ویص علیه بالصلوةmeans, he
exhorted him or enjoined him to
observe Prayers.  ویص له مبالهmeans, he
made a will in his favour, making him
heir of his property after his death
(Aqrab).
Commentary:
Abraham not only submitted
himself to the will of God but also
took special care that his children too
should inculcate that spirit and lead
lives of submission and resignation.
The name of Jacob or Israel
(grandson of Abraham) has been
particularly added here to point to the
fact that as Jacob also issued a similar
injunction to his children, it becomes
all the more binding on the Israelites
to submit to the will of God and
accept the Prophet who has come
with the specific mission of  اسالمi.e.
submission to God’s will.
The words, so let not death
overtake you except when you are in
a state of submission, beautifully
point to the fact that as nobody knows

the time of his death, one should
always lead a life of submission to
God’s will so that whenever death
comes, it may not find one in a state
other than that of submission. The
words may also mean that a true
believer should be so perfectly
resigned to God’s will and should so
completely win His pleasure that He
may, out of His limitless bounty,
arrange that death may not come to
him except at a time when he is
resigned to His will.
This, as well as the preceding verse,
forcefully brings out the important
point that Islam really means absolute
obedience and complete submission
to the will of God. Only he who is
completely resigned to the will of
God is a true Muslim. Thus every true
pre-Islamic religion that inculcated
the spirit of submission will, within
this meaning of the term, fall under
the true definition of Islam, because
previous to the religion preached by
the Holy Prophet, to follow Islam
was to obey the then expressed will
of God, or, in other words, the
revelation of the day. The point of
difference between the religion
brought by the Holy Prophet and the
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134. Were you present when
death came to Jacob, when he
said to his sons, ‘What will you
worship after me?’ They
answered, ‘We will worship thy
God, the God of thy fathers,
Abraham and Ishmael and
Isaac, the One God; and to Him
we submit ourselves.’140
a

0:0; .

other true preceding faiths is—
although they are Islamic in
essence—those faiths were not called
by the name of Islam, the reason for
this being that they were not perfect
and each of them was to be replaced
by a succeeding one, and so, if all
these had been given the name of
Islam, there would have been great
confusion. Hence, only the faith
which was perfect in every way and
was meant for all mankind and was to
last forever was given that name so
that its very name might be
illustrative of its underlying purpose.
The name Islam is "the new name"
referred to in Isa. 62:2.
When the Quran calls the former
Prophets Muslims, it obviously does
not mean that they followed Quranic
teachings. It simply means that, as
explained above, they followed the
true faith of their day and manifested
in themselves, though partly of
course, the spirit of  اسالمi.e.
submission to the will of God.

worshipped, whether true or false; a
deity (Aqrab).

Commentary:
Jacob or Israel was the son of Isaac
who was a son of Abraham. Thus
Ishmael was the uncle of Jacob, and
yet the children of Jacob here include
Ishmael among their "fathers" which
proves two things: firstly, that the
word ( ابfather) is also used of uncle;
and secondly, that up to the time of
Jacob’s sons, Ishmael was held in due
respect by the Israelites. Nay, the
children of Israel mention the name
of Ishmael even before that of their
own grandfather, Isaac, and do not
mention any other son of Abraham.
The words, were you present when
death came to Jacob, signify that the
principle of submission to the will of
God is not an innovation introduced
by Islam, but has been recognized by
good and righteous people in all
times and even Israel, the founder of
the Jewish tribes, acted upon that
principle, so much so, that the only
thought that came to his mind when
140. Important Words:
death approached him was to enjoin
( الهGod) is derived from ( الهalaha) the same noble principle upon his
which means, he worshipped. So  الهchildren. Israel wished his sons to
means, a thing or person or being become pious Muslims; will not the
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135. aThose are a people that
have passed away; for them is
that which they earned, and for
you shall be what you earn, and
you shall not be questioned as
to what they did.141
136. And they say, b‘Be ye Jews
or Christians that you may be
rightly guided.’ Say: ‘Nay,
follow ye the religion of
Abraham who was cever
inclined to God; he was not of
those who set up gods with
God.’142
a

2:142. b2:112. c3:68; 6:80; 16:124; 22:32.

Jews of the Holy Prophet’s day act
upon that principle?
In corroboration of what the Quran
says about Jacob’s will to his sons,
Rodwell quotes the following from
Midrash Rabbah: "At the time when
our father Jacob quitted this world, he
summoned his twelve sons and said
to them, Hearken to your father Israel
(Gen. 49:2). Have you any doubts in
your hearts concerning the Holy One,
blessed be He. They said, Hear, o
Israel, our father, as there is no doubt
in thy heart, so neither is there in
ours. For the Lord is our God, and He
is One" (Midr. Rabbah on Gen. par.
98, and on Deut. par. 2). Compare
also Targ. Jer. on Deut. 6:4.

not avail them in any way. Their
forefathers reaped the rewards of
their good deeds and won God’s
favours; and if they also wish to
become His favourites, they must
perform similar deeds and show
implicit obedience to God and
complete submission to His will. The
fact that they are descended from
holy persons makes them all the more
responsible.

142. Important Words:
( حنیفاever inclined to God) is
derived from  حنفwhich means, he
became inclined.  حنیفmeans: (1) one
who turns away from error to
guidance (Mufradat); (2) one who
steadily follows the right faith and
never swerves from it; (3) one
141. Commentary:
inclining in a perfect manner to Islam
The People of the Book are here and continuing firm therein (Lane);
warned that the fact that they are the (4) one who follows the religion of
descendants of God’s Prophets would Abraham (Aqrab).
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137. Say ye: a‘We believe in
Allah and what has been
revealed to us, and what was
revealed to Abraham and
Ishmael, and Isaac, and Jacob
and his children, and what was
given to Moses and Jesus, and
what was given to all other
Prophets from their Lord. bWe
make no difference between any
of them; and to Him we submit
ourselves’.143
a

3:85. b2:286; 3:85; 4:153.

Commentary:
There is a notion prevalent among
the followers of different religions
that salvation is confined to their
respective folds only. This view is,
however, quite erroneous. Salvation
depends upon the grace and mercy of
God, and submission to His will is
the only way to win His grace and
mercy. So long as the following of a
religion involves submission to God’s
will, there is salvation in it. But when
this condition ceases to exist in a
religion, that religion can no more
offer salvation. The verse points out
that the Jews and the Christians are
wrong in asserting that the bare entry
of a person into their respective
religions assures salvation. Not so,
says Allah, but salvation lies in what
Abraham taught––absolute submission
to God’s will. And Abraham was a
rightly guided person who taught and
practised the spirit of Islam.
The words, he was not of those who

set up gods with God, are not used
here to remove any misconception
about Abraham but to point out to the
People of the Book that, while their
progenitor Abraham was not an idolworshipper, they had for themselves
practically set up so many equals to
God. They outwardly professed belief
in God’s Oneness but in their hearts
lay hidden, scores of idols which they
loved and revered as one should love
and revere God alone.
143. Important Words:
( اسباطchildren) is derived from سبط.
They say  سبط الشعرi.e. the hair was or
became loose and hanging. سبط املطر
means, the rain was copious and
extensive.  سبطsignifies the idea of
length and extensiveness. شعر سبط
means, hair that is long and not curly.
 سبط الکفنیmeans, a generous man,
literally one possessing long and open
hands, because his helping hand
extends to every needy person. A
grandson is also called ( سبطsibt)

237

CH.2

AL-BAQARAH

because his birth signifies increase of
progeny. In a still wider sense, the
word
might
signify
progeny
generally. The expression here refers
to the twelve tribes of Israel named
after the twelve sons of Jacob:
Reuben, Simeon, Levi, Judah,
Issachar, Zebulun, Joseph, Benjamin,
Dan, Naphtali, Gad and Asher (Gen.
35:23-26; 49:28).
Commentary:
The verse is addressed to Muslims
who are enjoined to reply to Jews and
Christians by saying that the central
point in religion is belief in, and
submission to, God; and so
everything that comes from God must
be accepted and it is simply foolish to
say that a people believing in some
Prophets of God need not believe in
others. All Messengers of God and all
revelations coming from Him must be
accepted and no distinction is to be
made between this Prophet and that
or between this revelation and that, so
far as belief in them is concerned.
One Prophet may be higher in status
than another and one revelation may
be more important than another; but
all of them must be accepted without
discrimination. The words, to Him we
submit ourselves, have been used as
an argument in support of the above
assertion. When we submit to God,
everything coming from Him must be
accepted.
It indeed redounds to the great
credit of Islam that it is the only
religion which recognizes the
Prophets of all countries and all
nations, whereas other faiths limit

PT.1

prophethood only to their own
respective spheres. Naturally the
Quran mentions only the names of
those Prophets who were known to
the Arabs to whom the message of
Islam was first given; but it makes a
general remark to the effect that,
there is no people to whom a warner
has not been sent (35:25).
As already pointed out, this verse
should not be understood to mean
that the Quran regards all Prophets to
be equal in rank. In fact, the Quran
clearly states that different Prophets
possess different ranks, some of them
being spiritually higher than others
(2:254). The sentence, We make no
difference between any of them, thus
only means that a Muslim makes no
distinction between the different
Prophets in respect of their
prophethood.
Some Christian critics have
objected to the verse under comment
and have demanded proof of the
prophethood of Ishmael. But what
proof is there, it may be asked, of the
prophethood of Isaac? If the Bible
testifies to the prophethood of Isaac,
the Quran testifies to the prophethood
of Ishmael. If the testimony of the
Quran cannot be accepted as a proof
for the prophethood of Ishmael, there
is no earthly reason why the
testimony of the Bible be accepted as
a proof for Isaac’s prophethood. And
even the Bible is not without
evidence of the fact that God made a
number of promises to Abraham
about the future greatness of Ishmael
and his progeny (see note on 2:130).
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138. And aif they believe as you
have believed, then are they
surely guided; but if they turn
back, then they are only
creating a schism, and Allah
will surely suffice thee against
them, for He is the All-Hearing,
the All-Knowing.144
139. Say, ‘We will adopt the
religion of Allah; and who is
better than Allah in teaching
religion, and Him alone do we
worship.’145
a

3:21.

they are one with them; otherwise,
their ways stand apart and a wide gulf
separates them, responsibility for the
schism and the resulting hostility in
this case lying with Jews and
Christians and not with the Muslims.
In this case, however, Muslims
should not be afraid of Jews or
Christians; for God is on their side
and the God of Islam is All-Hearing
and All-Knowing. If they pray to Him
for protection, He will answer their
prayers and even if there comes a
time when they cannot pray, He will
protect them; for He is not only AllHearing but is also All-Knowing. The
verse also refers to the special and
personal divine protection promised
Commentary:
to the Holy Prophet (5:68) in view of
Muslims are here told that if Jews the repeated attempts made by the
and Christians come to agree with Jews upon his life.
them in holding that religion is not an
hereditary matter, but consists in 145. Important Words:
( صبغةreligion) is derived from صبغ.
accepting all revealed guidance, then
144. Important Words:
( شقاقschism) is from  شاقwhich is
from  شقmeaning, he split up a thing,
or he tore it up.  شق عصا القومmeans, he
created a split or schism in the
community which before stood
united.  شق النبتmeans, the vegetation
sprouted forth from the earth. الشق
means, one side as opposed to
another.  شاقهmeans, he opposed him
and became hostile to him so that
each sided with a different party. شقاق
means, opposition.; hostility; schism;
being mutually remote (Aqrab). The
word  شقاقhowever, is not used about
the party which sides with the truth
(Muhit).
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140. Say: ‘Do you dispute with
us concerning Allah, while He
is our Lord and your Lord? And
a
for us are our works, and for
you your works; and to Him
alone
we
are
sincerely
146
devoted.’
a

28:56; 42:16; 109:7.

They say  صبغهi.e. he dyed or coloured
it.  صبغ یده یف املاءmeans, he immersed his
hand in the water.  صبغ یده بالعملmeans,
he laboured in work and became
notable therein.  اصطبغ بکذاmeans, he
became dyed or coloured with it. صبغة
means, dye or colour; kind or mode
of a thing; religion; code of laws;
baptism.  صبغة اهللmeans, God’s religion;
the nature with which God has
endowed men (Aqrab). Religion is
called  صبغةbecause it covers a man
like a dye or colour.

baptism which seeks to procure for a
man forgiveness of sins and
everlasting life by the mere act of
immersing him in water or sprinkling
it on him at his christening ceremony.

146. Important Words:
( خملصونsincerely devoted) is derived
from  خلصwhich means, he or it
became pure.  اخلص یف الطاعةmeans, he
was or became sincere in obedience.
 اخلص له احلبmeans, he was sincere in his
love for him, lit. he made his love
true for him (Aqrab).  اخلص هللmeans, he
Commentary:
was sincere to God or he was sincere
In the verse the word ( صبغةreligion) in his connection with Him (Lane &
is used as an object, the subject of Mufradat)
which is understood. According to the Commentary:
rules of Arabic grammar, sometimes
The Holy Prophet is here
when it is intended strongly to induce commanded to say to the People of
a person to do a certain thing, the the Book that it is God Who has sent
verb is omitted and only the object is His revelation to him and that they
mentioned. Therefore words like  خذواshould not dispute God’s choice,
(adopt) or ( اتبعواfollow) will be taken because He is as much the God of the
to be understood before the words  صبغةMuslims as He is theirs, and He
 اهللand the clause would mean, "adopt knows the works of both. He is the
or follow the religion which God Creator of all and His grace is not
wishes you to adopt or follow". This confined to any one tribe or country.
indeed is the true baptism which can So, if God has now selected an
make one acquire God’s attributes Ishmaelite for the office of
and become His living manifestation. prophethood and has chosen the
Compare with it the Christian Arabs for His grace, they should not
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141. ‘Do
you
say
that
a
Abraham, and Ishmael, and
Isaac, and Jacob, and his
children were Jews or Christians?’ Say, ‘Do you know better
or Allah?’ And bwho is more
unjust than he who conceals the
testimony that he has from
Allah? And Allah is not
unaware of what you do.147
142. cThose are a people that
have passed away; for them is
what they earned, and for you
shall be what you earn; and you
a

3:85; 4:164. b2:284. cSee 2:135.

reject him on that account. The
central point of faith is the person of
God, and if one is sincere in his
connection with Him, there should be
no hesitation in accepting anything
that emanates from Him. The real
question is, whether God has indeed
chosen Muhammad to be His
Messenger. If that question is
answered in the affirmative, nothing
should stop a man from accepting
Islam; and if he rejects Islam, he
ranges himself against God, be he a
Jew, a Christian, a Hindu or any other.
147. Commentary:
In this verse Jews and Christians
have been indirectly asked how
Abraham and his children would fare,
if salvation were monopolized by
them. If they replied that these holy
persons were also Jews or Christians,
it would be against all the facts of
history, because they belonged to pre-

Mosaic times when Jewish and
Christian religions had not yet come
into existence.
Some short-sighted persons attach
so much importance to their own
views that they begin to ascribe them
to every righteous servant of God. In
their discussions, Jews and Christians
represented even those of their
ancestors who lived before their
religions came into existence as the
followers of their own faiths.
This is the attitude not only of the
ignorant masses, but even educated
people sometimes fall a prey to this
delusion. Many Christians of great
learning hold the untenable belief that
even those Prophets and other
righteous people who lived before
Jesus were saved through his alleged
death on the cross. Such men should
beware of God’s judgement, as He is
not unaware of their deeds.
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shall not be questioned as to
what they did.148
R. 17.

143. The foolish among the
people will say: ‘What has
turned them away from their
Qiblah which they followed?’
Say: a‘To Allah belong the East
and the West. He guides whom
He pleases to the right path’.149
a

See 2:116.

148. Commentary:
Jews and Christians are once more
warned against relying upon those of
their forefathers who won the
pleasure of God by their good deeds.
It is their own deeds and not those of
others that will save them. Their own
good actions alone can bring them
salvation and not the fact that they are
the descendants or followers of
Abraham, Jacob, Moses or Jesus. No
bearer of burden shall bear the
burden of another, says the Quran
(6:165).
149. Important Words:
( قبلتھمtheir Qiblah). The word  قبلةis
derived from قبل. They say قبل عیل ال یشء
i.e. he began the thing and stuck to it.
 قبل املكانmeans, he came facing the
house.  اقبل علیهmeans, he advanced
facing him.  اقبل فالنا ال یشءmeans, he put
the thing before such a one or in
front of him.  قبلةmeans: (1) direction.;
(2) direction to which a man turns
while praying; (3) anything which
one faces; (4) the Ka‘bah at Mecca to
which Muslims turn their faces when
praying (Aqrab).

Commentary:
In the preceding verses the Quran
spoke of the people that have gone
before, at the same time hinting at the
difference between their deeds and
those of the Muslims. In the present
verse it introduces a subject in which
the Muslims differ from other People
of the Book, i.e. the subject of قبلة
(Qiblah).
It is a usual practice with the Quran
that it does not abruptly give any new
commandment such as might appear
hard to men. It generally begins by
preparing the ground for the
acceptance of such commandment by
giving arguments in its favour and
answering some objections that might
possibly arise against it. See also
2:184, 185.
Similar is the case here. As the
commandment regarding the change
of Qiblah was likely to prove a
stumbling block for some people, so
the ground is prepared by making a
general observation to the effect that
the selection of a particular direction
does not really matter. What matters
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144. And thus have aWe made
you an exalted nation, bthat you
may be guardians over men, and
the Messenger of God may be a
guardian over you. And We did
not appoint the Qiblah which
thou didst follow, except that
We might know him who
follows the Messenger of God
from him who turns upon his
heels. And this is indeed hard,
except for those whom Allah
has guided. And it does not
behove Allah to let your faith go
in vain; surely, Allah is
Compassionate and Merciful to
the people.150
a

3:111. b22:79.

is the spirit of obedience to God on
the one hand and unity among the
Faithful on the other. The clause, To
Allah belong the East and the West,
signifies that the selection of the East
or the West is not of much
importance, the real object being God
only. The selection of a particular
direction is primarily meant for the
purpose of unity among the Faithful.
But the direction must also be good,
and God was now going to choose a
good direction for the Muslims and
the objections of the people would
prove their own folly.

(wasuta) means, he was or became
good and noble.  الوسطmeans: (1)
occupying the middle position or
taking the middle course; (2) good
and exalted in rank (Aqrab). That the
word  وسطis used here in the sense of
good and exalted, is clear from 3:111
where Muslims are called the best
people.
( لنعلمthat We might know) signifies
that We may make known or
distinguish. In fact, God being
Omniscient knows all things; so He
does not stand in need of knowing a
thing because everything is already
150. Important Words:
known to Him. The word has been
( وسطاexalted) is derived from  وسطused elsewhere also in this sense
meaning, he stood in between two (33:51). The expression ( ممنfrom him
things. ( وسط یف حسبهwasata) or  وسطwho) occurring after it also shows
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that the word is used here in the sense expected of them, and to see that each
of distinguishing or making known to succeeding generation also follows
the path pursued by those who
the people.
enjoyed the ennobling company of
Commentary:
the Holy Prophet. Thus the Holy
The clause, and thus have We made Prophet was to be a guardian over his
you an exalted nation, refers to, and immediate followers, while they in
is connected with, the concluding turn were to be guardians over their
clause of the preceding verse, i.e. He successors, and so on.
guides whom He pleases to the right
Taking the particle ( عیلover) in the
path. God means to say that whatever
guidance He sends down to the clause under discussion to mean
Muslims is for their own good and it "against" and the word ( شھیدguardian)
is through His guidance that they to mean "witness", which it often
have been made an exalted nation. So does, the clause would mean "that
in the matter of the Qiblah, too, they you may be witnesses against men
should be prepared to accept His and the Holy Prophet may be a
guidance which is meant for their witness against you"; i.e., the Holy
own good. This will make them Prophet would serve as a mirror for
"guardians over men" and the the Muslims by looking into which
Messenger of God a "guardian over they would be able to see their own
shortcomings, while the lives of true
the Muslims".
Muslims are told that, as decreed by Muslims would serve as a model for
God, they are to become the leaders other people who, by comparing their
of men and win the pleasure of God lives with those of true Muslims,
by their good deeds and that on that would see and realize their own
account they will naturally become defects and correct them accordingly.
recipients of God’s special favours, This state of affairs could be brought
with the result that other people will about only if Muslims faithfully
be forced to the conclusion that the followed all the behests of God
religion which they follow is the true including the one regarding Qiblah,
religion. In this way will Muslims which was important as a rallyingbear witness to the truth of Islam, just point for the new community.
as the Holy Prophet was a witness of
It may be noted here that, as hinted
its truth for them.
in the words, and We did not appoint
Another meaning of the clause, that the Qiblah which thou didst follow,
you may be guardians over men, is the Holy Prophet had adopted the
that each generation of Muslims Temple at Jerusalem as his Qiblah by
should guard and watch over the next God’s command; but as it was meant
generation. Being the best of people, by God to be only a temporary
it is incumbent upon them to be Qiblah, and was to be subsequently
always on their guard against falling replaced by the Ka‘bah which was to
away from the high standard of life be the Islamic Qiblah for all time, the
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145. Verily, We see thee turning
thy face often to heaven; surely,
then, will We make thee turn to
the Qiblah which thou likest.
command with regard to the
temporary Qiblah was not included in
the Quran. This shows that all such
commandments
as
possessed
temporary application were not
included in the Quran; only those
were included which were of a
permanent nature. Hence the theory
that the Quran contains some verses
that now stand abrogated is quite
unfounded.
The Arabs were greatly attached to
the Ka‘bah, the ancient house of
worship at Mecca. It was their
national Temple which had come
down to them from the days of
Abraham. It, therefore, proved a
severe trial for them when they were
asked at the very inception of Islam at
Mecca to abandon the Ka‘bah in
favour of the Temple at Jerusalem
which was the Qiblah of the People
of the Book. And later on at Medina,
the change of the Qiblah from the
Temple at Jerusalem to the Ka‘bah
proved a great trial for both Jews and
Christians. It was very hard for them
to abandon their Qiblah for a rival
temple which had been held sacred
by the pagan Arabs. Thus God
provided a trial for both the People of
the Book and the idolaters of Mecca.
The Temple of Solomon at
Jerusalem was not adopted as Qiblah
by the Holy Prophet to conciliate the
Jewish population of Medina, as is
wrongly supposed by Sale and other

.

Christian critics, because it was not at
Medina that this Temple was adopted
as the Qiblah. It had already been the
Qiblah of the Muslims at Mecca
where there was no Jewish or
Christian population to placate
(Bukhari & Jarir). If, by appointing a
Qiblah, the Holy Prophet had
intended to win over a people, the
natural course would have been to
appoint the Ka‘bah as a Qiblah while
at Mecca and turn round to the
Temple of Jerusalem while at Medina.
But what actually happened was quite
the reverse. Moreover, the Quran
expressly says that the adoption of
neither of the Qiblahs was meant to
win over any people to Islam, but was
intended only as a trial to distinguish
the true believers from those not true.
The words it does not behove Allah
to let your faith go in vain have a
twofold meaning: (1) that this change
of Qiblah is in no way calculated
adversely to affect the faith of
Muslims
but
would
actually
strengthen it; (2) that if Muslims were
not directed to turn to the Ka‘bah,
they would not inherit the blessings
resulting from the prayers of
Abraham offered at the time of its
building (2:130). It was impossible
that the Companions of the Holy
Prophet who had displayed such
steadfast loyalty and devotion to their
noble ideals, should not have been
made heirs to the blessings contained
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So, turn thy face towards the
Sacred Mosque; and wherever
you be, turn your faces towards
it. And they to whom the Book
has been given know that this is
the truth from their Lord; and
Allah is not unmindful of what
they do.151
a

2:150, 151.

in Abraham’s prayers with which the
Promised Prophet was to be so
closely associated. The faith of
Muslims would, as it were, go in vain
if they remained detached from the
Ka‘bah and did not inherit its
blessings.
151. Important Words:
قد
(verily)
means,
already;
sometimes; often; verily, etc. (Lane).
( تقلبturning) is derived from قلب.
They say  قلب ال یشءi.e. (1) he made the
thing change direction; (2) he turned
it about so that its face and back
changed directions; (3) he turned it
upside down; (4) he turned it inside
out; (5) he changed its condition. The
word ( قلبqallaba) gives almost the
same meaning but with greater
intensification.  تقلب ال یشءmeans, the
thing turned over and over, doing so
much and repeatedly (Aqrab). The
expression  تقلب وجھكwould therefore
mean, turning thy face with eagerness
and anxiety to receive an order.
( فلنولینكWe will make thee turn) is
derived from ( ویلwalla) which again
is derived from ( ویلwaliya). The
expression  والهgives two distinct
meanings: (1) he made him ruler or

master or guardian of it; (2) he made
it change direction or he made it turn
towards a thing or away from it as the
case may be (Aqrab).
( احلرامSacred) is derived from حرم
which means, it was or became
forbidden, prohibited or unlawful
whether from sanctity or owing to its
being injurious.  حرمه ال یشءmeans, he
denied or refused him the thing. Thus
 حرامmeans: (1) forbidden and
unlawful; (2) sacred and inviolable
(Aqrab).  املسجداحلرامsignifies, the
Sacred Mosque at Mecca, i.e. the
Ka‘bah.
Commentary:
While at Mecca, the Holy Prophet
had orders to turn his face in Prayers
towards the sacred Temple at
Jerusalem. The Prophet, of course,
obeyed the divine behest; but, as in
his heart of hearts he desired the
Ka‘bah to be his Qiblah and had a
sort of intuition that eventually he
would be ordered to turn his face
towards it, he generally tried to
choose such a place for worship
where he could keep both the sacred
Temple at Jerusalem and the Sacred
Mosque of Mecca before him. When,
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however, the Holy Prophet migrated
to Medina, it became impossible for
him to turn his face to both the places
at one and the same time, and in
compliance with divine command he
was forced to turn his face to the
Temple at Jerusalem alone. With this
change the inner desire of the Holy
Prophet naturally became intensified,
and though, out of deference to God’s
command, he did not actually pray
for the change, yet he anxiously and
eagerly looked towards heaven for an
order to that effect. The clause, verily
We see thee turning thy face often to
heaven, is therefore highly eulogistic
of the Prophet, inasmuch as it
indicates (1) that the Holy Prophet
had such great insight into spiritual
matters that in spite of the interim
command from God he knew that
sooner or later the order for turning
the face towards the Ka‘bah would
come; (2) that despite his great desire
that the Ka‘bah should be appointed
as Qiblah, the Holy Prophet had
such extraordinary respect for his
Lord’s command that he refrained
from even praying to that effect; (3)
that God the Almighty had such great
love for His Messenger that He most
graciously refers to his turning his
face towards heaven and expedites
the command about the change of
Qiblah, lovingly adding, We will
make thee turn to the Qiblah which
thou likest; and (4) that God had such
great regard for the wish of the
Prophet that He not only ordered
him to turn his face towards the
Qiblah of his liking but at the same
time hinted that He would soon
make him master and guardian of it;

CH.2

for, as explained under Important
Words, the expression  نولینكalso
means, "We will make thee master or
guardian". Truly did ‘A’ishah say to
her illustrious husband, "I see that
God hastens to fulfil your wishes"
(Bukhari, ch. on Tafsir).
After the above introduction
follows the commandment about the
change of Qiblah in the words, So
turn thy face towards the Sacred
Mosque; and wherever you be, turn
your faces towards it. This
commandment was given after the
Holy Prophet had migrated to Medina
and had stayed there for about sixteen
months. The words "Sacred Mosque"
do not merely stand for the Ka‘bah
but also provide an argument in
favour of the change ordered. The
Mosque was sacred and full of
blessings and would prove a
sanctuary for the faithful. The words,
wherever you be, turn your faces
towards it, have been added with a
threefold purpose: (1) to make it clear
that the order was not meant for the
people of Medina only but for all
Muslims wherever they might be; (2)
to point to the fact that one of the
reasons underlying the order relating
to the Qiblah was to bring about unity
and uniformity among all Muslims,
wherever they might be; and (3) to
hint that the commandment did not
apply to the Holy Prophet only
but extended to all Muslims, for
whereas, in the preceding clause the
Quran says, turn thy face, in the
clause under comment it says, turn
your faces.
The words, They to whom the Book
has been given know that this is the
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146. And even if thou shouldst
bring every Sign to those who
have been given the Book, athey
would never follow thy Qiblah;
nor wouldst thou follow their
Qiblah; nor would some of
them follow the Qiblah of
others. bAnd if thou shouldst
follow their desires after the
knowledge that has come to
thee, then thou shalt surely be
of the transgressors.152
a

109:3, 7. b6:57; 13:38.

truth from their Lord, mean that Jews
and Christians were convinced on the
basis of prophecies found in their
Scriptures having special reference to
the Ka‘bah and the Holy Prophet (Isa.
45:13, 14; John 4:21; Deut. 33:2;
Gen. 21:21), that the commandment
about the change of the Qiblah from
the Temple at Jerusalem to the
Ka‘bah at Mecca was truly from God.
Mecca lies in what is known as the
Desert of Faran or Paran mentioned
in some of the above-mentioned
verses of the Bible, and therefore the
Jews knew that the prophecies
contained in them applied to the
Ka‘bah and the Holy Prophet.
It may be noted here that, though in
ordinary circumstances, the Muslims
are enjoined to turn their faces to the
Ka‘bah when saying their prayers, yet
as direction is of secondary
importance, Islam ordains that, if in
special circumstances, it becomes
difficult for a man to turn his face to
the Ka‘bah or to keep it so turned, he

can say his Prayers in any direction
that may be convenient. For instance,
when a man does not know in which
direction the Ka‘bah lies, while
travelling at night in a Railway train
or on the back of an animal, etc., he
can pray facing any direction.
Similarly, a sick man lying in bed
may pray in a lying posture facing
any direction that he may find
convenient.
152. Commentary:
This verse points to the hostility of
Jews and Christians not only to Islam
but also to one another. The Jews had
Jerusalem as their Qiblah (See I.
Kings 8:22-30; Dan. 6:10; Ps. 5:7;
Jonah, 2:4) while the Samaritans, a
disowned section of the Jews, who
also followed the Mosaic Law, had
adopted a certain mountain in
Palestine, named Gerizim, as their
Qiblah (John, 4:20 and Commentary
on the New Testament by Right Rev.
W. Walsham How, D.D., published by
Society for Promoting Christian
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147. aThose to whom We have
given the Book recognize it
even as they recognize their
sons, but surely some of them
b
conceal the truth knowingly.153
a

6:21. b2:175; 5:16; 6:92.

Knowledge, London, under this
verse). As regards the early
Christians, they followed the Qiblah
of the Jews (Acts 3:1; Enc. Brit., 14th
edition, v. 676; Jew. Enc. vi. 53) but
we learn from authentic sources that
when a party of the Christians of
Najran paid a visit to Medina to have
a discussion with the Holy Prophet on
some
doctrinal
point,
they
worshipped in the Holy Prophet’s
mosque at Medina with their faces
turned to the East (Zurqani, iv. 41).
Thus the Jews, the Samaritans, and
the Christians followed different
Qiblahs owing to their mutual
jealousy and enmity. In these
circumstances it was vain to expect
them to follow the Qiblah of the
Muslims, and when obsolete faiths
refused to follow the true Qiblah,
how could a true believer follow a
Qiblah that had become obsolete.
The concluding clause speaks of the
practice of the People of the Book as
vain "desires," not because they were
not originally based on revelation but
because they were opposed to the
new revelation that had appointed the
Ka‘bah as Qiblah. He who insists on
sticking to an order that is no longer
in force, really follows naught but his
own desire.
The words, then thou shalt surely
be of the transgressors, do not

evidently refer to the Holy Prophet,
because, (1) he could in no
circumstances go against Allah’s
commandment, and (2) the foregoing
part of this very verse says about him,
nor wouldst thou follow their Qiblah,
and (3) it is clearly stated in the
preceding verse that he loved to turn
his face towards the Ka‘bah and
eagerly
awaited
a
divine
commandment to that effect. It is,
therefore, unthinkable that the
Prophet could forsake the Qiblah of
his own liking. The words obviously
refer, as supported by the rules of the
Arabic language as well as the usage
of the Quran, either to the reader in
general or to every individual Muslim
who followed the Holy Prophet.
153. Important Words:
( یعرفونrecognise) is derived from
 عرفwhich means, he knew or
recognized or perceived a thing.
Though the word is also used of such
knowledge as is derived through the
senses, it is particularly used of such
knowledge as is obtained by thinking
and meditating (Mufradat & Aqrab).
Commentary:
The pronoun hu (him or it)
occurring in the clause "recognise
him or it" may be taken as referring
either to the change of Qiblah or to
the Holy Prophet. The clause means
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148. aIt is the truth from thy
Lord; be not therefore of those
who doubt.154
R. 18.

149. And every one has a goal
which dominates him; bvie,
then, with one another in good
works. Wherever you be, Allah
will bring you all together.
Surely, Allah has the power to
do all that He wills.155
a

3:61; 6:115; 10:95. b3:134; 5:49; 35:33; 57:22.

that the People of the Book know, on
the basis of the prophecies found in
their Scriptures, that a Prophet would
appear among the Arabs and that he
would be connected with the Ka‘bah.
The sentence, some of them conceal
the truth knowingly, refers to the
learned men of the Jews who were
well versed in their scriptures and
knew the prophecies relating to the
advent of the Holy Prophet of Islam
but deliberately suppressed those
prophecies in order to conceal them
from the people.
154. Important Words:
( احلقtruth) means: (1) a truth; (2) a
thing foreordained by God; (3) an
established fact (4) a right; (5)
certainty and conviction (Aqrab).
( املمرتینthose in doubt) is the plural
of  املمرتwhich is derived from امرتی
which again is derived from مری. They
say  مری حقهi.e. he contested or refused
his right.  امرتیmeans: (1) he doubted;
(2) he contested or raised objections.
Thus  ممرتینmeans: (1) those who
doubt; (2) those who contest and raise

objections (Mufradat & Aqrab).
Commentary:
This verse refers to the great future
of Islam. The revelation sent down to
the Holy Prophet had come to stay
and all obstacles that stood in its way
were doomed to disappear. This is
ordained by God, the Controller of
man’s destiny, and is as good as an
established fact. Therefore, O reader,
do not waste your energies in
doubting or disputing a thing that
must prevail.
155. Important Words:
( وجھةgoal) is derived from وجه
meaning, the face.  وجھةtherefore,
means: (1) a direction to which one
turns one’s face; (2) a goal or an
object (Aqrab).
( استبقواvie with one another) is
formed from  استبقwhich is derived
from  سبقwhich means, he went ahead
of him and left him behind; he
outstripped him; he excelled him in
some quality.  استبقmeans: (1) he tried
to go ahead of others so as to reach
the goal first; (2) he hastened and
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employed his full powers to attain or
reach an object (Aqrab & Lane).
( خریاتgood works) is the plural of
 خریةwhich means (1) anything
excessively good; (2) anything
superior to other things (Aqrab).
Commentary:
This short verse contains, in a few
words, a mighty lesson as to how the
Muslims can achieve success in life.
First, they should fix for themselves a
goal and that goal should not be the
attainment of a particular good but of
every good. Nay, they should aspire
for more than that. They should try
to attain such things as are
exceedingly good and superior to
others. Again, they should not seek
these things in a careless and
haphazard manner but should hasten
towards them, vying with one another
in a spirit of healthy emulation to
reach the goal before others.
The expression ( استبقواvie with one
another) used here in the plural form
also points to the fact that in this race
for all that is good, Muslims should
try to help those who are weak and
assist them in the attainment of
virtue. A true Muslim should not only
himself strive after virtue but should
also invite others to attain to the same
stage of virtue which he himself has
attained. The spiritual race referred to
in the verse thus becomes a most
peculiar race in which the
competitors not only vie with one
another but also look towards their
comrades and help such of them as
may stumble on their way or be lax in
other respects.
The clause, Wherever you be, Allah
will bring you all together, means

CH.2

that a Muslim should not think of
vying with only those who
immediately surround him and thus
be satisfied by outstripping them, but
should also remember the fact that in
far-off places there may be those who
are running very fast—faster than
those who surround him—and as God
will judge all together, a Muslim
should not be unmindful of the
unknown competitors but should try
to spend his energies to the fullest
possible extent so that he may truly
top the list.
The clause is capable of yet another
interpretation. It is human nature that
when a man comes to know that the
result of his works would be
announced publicly, he strives all the
harder to outdo others in the
discharge of his duties. Hence, God
calls upon Muslims to bear in mind
that on a certain day they will be
gathered together with the peoples of
all ages and the results of their deeds
will be announced before that huge
assemblage; so they should exert
themselves accordingly.
The clause, Surely, Allah has the
power to do all that He wills, is
intended to remind Muslims that
there is no limit to man’s spiritual
progress and development. A man can
rise to any stage of progress and yet
the All-Powerful God can help and
guide him to the attainment of a still
higher stage.
The words ( ھو مولیھاwhich dominates
him) literally mean, which he makes
dominant over him, i.e. a man first
sets up an objective and then makes it
a dominating factor in his life. The
expression  ھومولیھاalso means, to
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150. And from wheresoever
thou comest forth, aturn thy face
towards the Sacred Mosque; for
that is indeed the truth from thy
Lord. And Allah is not
unmindful of what you do.156
151. And bfrom wheresoever
thou comest forth, turn thy face
towards the Sacred Mosque;
and wherever you be, turn your
faces towards it that people may
a

See 2:145. b2:145, 150.

which he turns his face. In both these Ka‘bah, at the time of Prayers; for
senses the underlying idea is that of Prayers are not performed walking.
Obviously the commandment cannot
engrossment and devotion.
mean that one should, while walking,
156. Important Words:
pray with one’s face turned toward
( خرجتthou comest forth) is from  خرجthe Ka‘bah.
which means: (1) he came forth; (2)
The words, for that is indeed the
he went forth; (3) he came forth or
truth
from thy Lord, evidently imply
went forth for a battle (Aqrab).
that Mecca was sure to fall one day
Commentary:
into the hands of the Holy Prophet.
Now when the Ka‘bah had been As considering the then helpless
appointed the Qiblah of Muslims, it condition of the Muslims, such an
became necessary that Mecca should achievement appeared to be almost
come under their control. The verse impossible, so God gave His
under comment suitably refers to that Messenger the assurance that the
matter.
Muslims
are
bidden promise was a true one and its
henceforward to direct all their fulfilment was absolutely certain.
energies to the conquest of Mecca. In
The expression, and Allah is not
all his campaigns, the Holy Prophet unmindful of what you do, provides a
was commanded to keep in view the reason for the above promise. God
taking of Mecca, which had now was well aware of the deeds of the
become the centre of Islam. This is Muslims, knowing full well how they
borne out by the expression  خرجتwere striving to win His favour; so
(thou comest forth) which also means He could not let their labours go
"thou goest forth for a battle". The unrewarded. Just as He had
word " خرجتthou comest forth or established their connection with the
goest forth" has thus nothing to do Ka‘bah spiritually, so would He make
with the turning of the face to the them its masters physically.
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have no argument against you,
except those who are unjust—
a
so fear them not, but fear Me—
and bthat I may perfect My
favour upon you; and that you
may be rightly guided.157
a

5:4. b5:4; 12:7.

157. Commentary:
The singular person in ( خرجتthou
comest forth) is used to emphasize
the fact that the conquest of Mecca
was the personal responsibility of the
Holy Prophet. If he could persuade
others to help him, well and good; if
not, he alone stood responsible before
God—a mighty responsibility indeed
which also strikes at the very root of
the objection that Islam waited for a
declaration of the defensive war till it
was strong enough to hit back.
The plural person in حیث ماکنتم
(wherever you be) is used so as to
include the Muslims of all places.
Next to the Holy Prophet, they are
also commanded to keep the same
object in view, i.e. the conquest of
Mecca. This verse and the preceding
one should afford no ground for
inferring that Islam bids its followers
to wage an aggressive war. For, as
amply borne out by history, by the
time these verses were revealed, war
had already commenced with the
Meccans and it was they that had
forced it upon the unwilling Muslims.
The words, that people may have
no argument against you, mean that if
the Muslims failed to conquer Mecca,
the objection would quite legitimately

be raised by the enemies of Islam,
that the Holy Prophet had not
fulfilled the prayer of Abraham,
contained in 2:130, and therefore,
could not claim to be the Promised
Prophet. Moreover, the House to
which the Muslims were commanded
to turn their faces during Prayers was,
while under the control of the heathen
Meccans, full of idols. If the idols had
continued to remain in the Ka‘bah,
the Muslims might have been accused
of worshipping idols. This objection
could be effectively answered, if the
Holy House, which had been
originally dedicated to the worship of
One God, had been cleared of idols.
Hence
the
commandment
to
substitute the Ka‘bah for the Temple
at Jerusalem as Qiblah was naturally
followed by the injunction about the
conquest of Mecca.
It may be added here that the
conquest of Mecca by the Muslims
had also been predicted in the Quran
in 28:86, and 17:81. The prophecy
contained in Deut. 33:2 was also
fulfilled when the Holy Prophet
entered Mecca as a conqueror at the
head of ten thousand Muslims.
The clause, that I may perfect My
favour upon you, provides yet another
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152. Even as aWe have sent to
you a Messenger from among
yourselves who recites Our
Signs to you, and purifies you,
and teaches you the Book and
a

See 2:130.

argument
in
favour
of
the
commandment relating to the
conquest of Mecca. God means to say
that, with the taking of Mecca, God’s
favour on the Muslims would begin
to be perfected; for it would mean the
subjugation of all Arabia and the
influx of thousands of men into the
fold of Islam. The result amply
justified the prophecy; for the
conquest of Mecca was rapidly
followed by the conversion to Islam
of thousands of Arabs. Most of the
Arabs, at heart victims of the beauty
of Islam, had deferred their
acceptance of the new faith till the
issue of the struggle between
Muslims and Meccans had been
finally settled, and now they virtually
came forward in "troops" to join it.
Another reason why the conquest of
Mecca was followed by a general
influx of Arabs into Islam was that
although the Arabs followed no
revealed Book, yet the prophecy of
Abraham that Mecca would not be
conquered by the followers of any
false Prophet, and any people
attempting it would meet with
destruction was well known to them.
They had only recently seen a
remarkable illustration of the
fulfilment of this prophecy in the
miraculous destruction of the
Abyssinian invader Abraha and his

powerful army. Thus when Mecca fell
into the hands of the Holy Prophet,
they were at once convinced of his
truth and thousands of them hastened
to embrace Islam.
In this and the preceding verses (vv.
145 and 150), the command to turn to
the Ka‘bah has been mentioned
thrice. This is not a repetition; for the
first command, i.e. in v. 145, pertains
to the change of the Qiblah, while the
second and the third, i.e. in vv. 150
and 151, refer to the conquest of Mecca.
But here, too, there is truly speaking
no repetition, for the command about
the conquest of Mecca contained in
each of these two verses serves a
different purpose. In v. 150 Muslims
are asked to turn their attention to the
conquest of Mecca because God
wished them to do so. So they were
duty bound to carry it out undeterred
by any fear of failure; whereas in the
verse under comment, i.e. v. 151, the
benefits which were to accrue to
Muslims on their carrying out the
command relating to the conquest of
Mecca have been mentioned. Those
benefits briefly are: (1) refutation of
the objections and criticism of the
enemy; (2) conversion to Islam of
hundreds of thousands of Arabs,
including the kith and kin of the
Muslims; and (3) enlargement of the
political power of Islam.
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Wisdom, and teaches you that
which you did not know.158
153. Therefore aremember Me,
I will remember you; and be
thankful to Me and do not be
ungrateful to Me.159
a

2:204; 8:46; 62:11.

158. Commentary:
The word  کماmeaning "even as" has
been used to connect this verse with
the preceding one by pointing out that
God will bestow upon the believers
the favours mentioned in the
preceding verse even as, or just as,
He has favoured them with a Prophet.
With a slight change in the
arrangement of the words this verse
refers to the work of the Holy Prophet
in exactly the same words in which
Abraham prayed to God about the
appearance of a Prophet among the
Meccans (2:130), which clearly
shows that Abraham’s prayer had
found fulfilment in the person of the
Holy Prophet. The change in
arrangement is that, while recounting
the favours of God, this verse, unlike
verse 2:130, mentions the work of
purification before that of the
teaching of the Book and Wisdom,
because though in theory the teaching
of the Book may come first, in actual
practice
purification
is
more
important than the teaching of the
Book and Wisdom; for whereas the
former is the end, the latter is simply
the means to that end.
Another difference between this
verse and 2:130 is that whereas the
latter ends with the words, Thou art

the Mighty, the Wise, the former
concludes with the words, And (he)
teaches you that which you did not
know. The reason for this change is
not far to seek. Abraham had used the
words, Surely, Thou art the Mighty,
the Wise, in his prayer, meaning that
God being Mighty, it was not difficult
for Him to accept his prayer; and as
He was also Wise, He knew best what
the requirements of his posterity
would be. But when God spoke of the
actual fulfilment of this prayer, it was
quite unnecessary to repeat these
words. So in place of the abovequoted words, the words, (he) teaches
you that which you did not know,
have been added to signify: firstly,
that, while accepting the prayer God
had granted even more than Abraham
had prayed for; and secondly, that the
teachings of the Holy Prophet were
far in advance of the teachings of the
former Prophets and were such as the
world really needed but had not so far
known.
159. Important Words:
( فاذکروین اذکرکمso remember Me, I will
remember you). The verb  ذکرہmeans,
he remembered him; he bore it or him
in mind; he spoke or talked of him.
 ذکر اهللmeans, he remembered God; he
glorified God and extolled His
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154. O ye who believe, aseek
help with patience and Prayer;
surely, Allah is with the
steadfast.160
a

See 2:46.

greatness; he prayed to Him or
offered prayers to Him.  ذکرہ اهللmeans,
God bestowed His favours on him;
He called him to His presence to do
him honour. The noun  ذکرmeans,
remembrance;
mentioning
or
speaking of; eminence; honour; good
name (Aqrab, Mufradat & Lane).
( اشکرواrender thanks) is from  شکرi.e.
he thanked; he was grateful. شکر اهلل
means,
he
acknowledged
the
beneficence of God, rendering Him
obedience and abstaining from
disobedience (Lane).

will remember you, can also mean
that one who truly loves God will
eventually attract the love of God.
Remembrance is really born of love
and is in a way synonymous with it.
Indeed, nobody can remember an
object more than a lover does the
object of his love.

160. Important Words:
( صربpatience) means: (1) to be
steadfast and constant in something;
(2) to endure afflictions with fortitude
and without complaint or murmur; (3)
to hold fast to the divine law and the
Commentary:
dictates of reason; (4) to refrain from
Remembrance of God on the part of doing what the divine law and reason
man means, to remember Him with forbid (Mufradat).
love and devotion, to carry out His
behests, to bear in mind His Commentary:
The verse contains a golden
attributes, to glorify Him and offer
prayers to Him; and remembrance of principle of success. Firstly, a man
man on the part of God signifies, should be constant in his endeavours,
God’s drawing him near to Himself, never relaxing his efforts and never
bestowing favours on him and losing heart, at the same time
making provision for his welfare. avoiding what is harmful and sticking
Thus we are here told that if we seek fast to all that is good. Secondly, he
nearness to God, He will certainly should pray to God for success; for
draw us near to Himself. According He alone is the source of all good.
to yet another meaning of the word
The word ( صربpatience) precedes
 ذکرi.e. honour and eminence, the the word ( صلوةprayer) in the verse to
verse would mean that if the Muslims emphasize
the importance
of
will remember God, He will make observing the laws of God which are
them honoured and eminent in the sometimes flouted in ignorance.
world.
Ordinarily, a prayer can be effective
The expression, remember Me, I only when it is accompanied by the
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155. And asay not of those who
are killed in the cause of Allah
that they are dead; nay, they are
living; only you perceive not.161
a

3:170.

use of all the necessary means created
by God for the attainment of an
object. This fact, however, does not
minimize the importance of prayer,
nor does it impose any limit on the
omnipotence of God. If God so wills
it, prayer can work wonders even
where all earthly means fail.
Islam does not teach utter and blind
dependence on material means.
Prayer indeed is the essence of Islam.
Man is neither omniscient nor
omnipotent, and if he does not seek
divine guidance and assistance, he
can neither see all good nor can he
secure it for himself.
As explained under Important
Words, the word  صربalso signifies,
enduring afflictions with fortitude and
without complaint and murmur. In
this sense the verse would mean that,
the present being the time of war and
bloodshed, Muslims should bear
these hardships with perfect patience
and fortitude and that if they did so,
God would succour them in their
trails.
The concluding portion of the
verse, i.e. Allah is with the steadfast,
seems to confine itself to  صربonly,
excluding the element of صلوة. But it is
not so really, for  صربin its wider sense
includes prayer also. What is meant is
that Allah is with those who are
steadfast in their endeavours and are
steadfast in their prayers. The principle

provides a wonderful key to success.
161. Important Words:
( احیاءliving) is the plural of  یحwhich,
among other things, means: (1) one
whose life work does not go in vain;
(2) one whose death is avenged. A
well-known pre-Islamic poet, Harith
ibn Hillizah, author of the seventh
Mu‘allaqah, says:
 إن نبشتم مابنی ملحة فالصا قب فیھا االموات واالحیاءi.e.
If you dig the graves between Milhah
and Saqib, you will find some who
are dead, and others who are living.
In this couplet by the "living", the
poet means such persons as were
slain in battle but whose blood was
avenged, and by the "dead" he means
those whose blood was not avenged.
Commentary:
The
teaching
about
صرب
(steadfastness) naturally brings in the
question of sacrifices that Muslims
were making in the cause of Islam.
Therefore the Quran suitably refers
here to the subject of martyrdom.
Death is not the end of life, and in
this respect believers and unbelievers
stand on the same footing and the
martyrs too enjoy no distinction. Nor
would it be wrong to speak of them
as dead in the ordinary sense of the
word. But the word ( احیاءliving) has
been used here about martyrs in a
special sense.
As explained under Important
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156. And aWe will try you with
something of fear and hunger,
and loss of wealth and lives,
and fruits; but give glad tidings
to the patient.162
a

3:187.

Words above, the word ( یحliving) is
also applied to him whose work, or,
more properly speaking, the cause for
which he lays down his life, does not
come to an end with his death. The
verse, therefore, points out that those
who lay down their lives for Islam
should not be regarded as dead,
because the cause for which they give
their lives still stands and is all the
more strongly upheld by others who
take their places.
Again, according to the Arabic
idiom, ( یحliving) is also one whose
blood is avenged. The verse,
therefore, implies that as full
satisfaction is taken for the blood of
Muslims killed in the way of God,
not only in the sense that far more
non-Muslims join the fold of Islam
than those killed in the wars but also
in the sense that the number of nonMuslims killed is much larger than
those killed among the Muslims,
therefore Muslim martyrs are not
really dead.
The word ( یحliving) may possess
yet another significance. As a rule,
life after death does not fully begin
immediately after death. The soul of
man continues in a state of torpor for
sometime after death. This period
varies
with
different
persons
according to the degree of their
spiritual purity. As martyrs sacrifice
their lives for the sake of God, their

souls do not remain long in torpor but
are quickly revived into a new life.
This is one of the reasons why
martyrs are called living, not dead.
The verse comprises a great
psychological
truth
which
is
calculated to exercise immense
influence on the life and progress of a
people. A community that does not
duly honour those of its members
who lay down their lives for the cause
for which the community stands,
sows the seed of its own ruin. Again,
a community which does not arrange
to remove the fear of death from the
hearts of its members, seals its own
fate. The verse under comment
provides an effective safeguard
against both these dangers.
162. Important Words:
( لنبلونکمand We will try you).  ل نبلونis
derived from  بالءwhich has two
meanings: (1) learning the state or
condition of a person by means of a
trial or test whether through favours
or afflictions; (2) manifesting the
goodness or badness of an object by a
similar means.  ابتالءalso means, a trial
or a test imposed on a person with a
view to learning or manifesting his
true condition (Aqrab & Lane). See
also 2:50.
Commentary:
This verse comes as a fitting sequel
to the preceding one. Muslims should
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157. Who, awhen a misfortune
overtakes them, say, b‘Surely, to
Allah we belong and to Him
shall we return.’163
a

22:36. b7:126; 26:51.

be prepared not only to lay down
their lives in the cause of Islam but
also to suffer diverse forms of
affliction which will be imposed on
them as a trial. According to the Quran,
God has generally two purposes in
"proving" men. He "proves" or tries
those who have attained to a high
stage of spiritual advancement, as
was the case with Abraham (2:125);
and He also tries those who have not
yet attained to that stage (29:3). His
object in "proving" the former is to
bring them to the notice of the people
and make them shine as models of
virtue and purity; while in the case of
the latter, the purpose is to make them
acquainted
with
their
own
weaknesses so that they may try to
improve their condition. Though
misfortunes and afflictions involve a
certain amount of pain, they also
afford a good opportunity for spiritual
reformation and purification. Thus
afflictions and calamities have their
use. They serve to strengthen the faith.
Those who remain steadfast under
trials, despite afflictions, become
entitled to a great reward from God.
A trial also sometimes becomes a
means of exposing the weakness of a
person and of his downfall; for after
all it is an examination which, though
held with the object of promoting a
student, sometimes results in his
failure. See 7:177.
The tests by means of which God

intended to "prove" the faithful are,
as stated in this verse: (1) Fear, i.e. a
state or condition in which fear will
dominate
them,
the
enemy
surrounding them with diverse
dangers. (2) Hunger, i.e. shortage of
food; the enemy will not only cut off
their means of communication but
will also completely boycott them,
leaving them stranded without food
or provision. The word "hunger" may
also signify a state of famine. (3)
Loss of wealth and property. The
enemy will raid Muslims repeatedly
and inflict heavy losses on them. (4)
Loss of lives, i.e. the cruel war
inflicted on them by the enemy will
also cause loss of life. (5) Loss of
fruits. The action of the enemy will
not be confined to inflicting loss of
lives and property only but will
extend to inflicting loss of crops as
well. As ( مثرةfruit) also means the
fruit of one’s labour or the profit
accruing to a man from any source,
loss of fruits also signifies
disorganization of trade and industry.
All these losses coming together
constituted indeed a very heavy
burden; but they were borne by the
Muslims with such patience and
fortitude as is unrivalled in all
history. God tried them and found
them truly patient.
163. Commentary:
This verse provides a true definition
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158. It is these on whom are
blessings from their Lord and
mercy, and it is these who are
rightly guided.164
of the term ( صابرa patient person) as
mentioned in the concluding portion
of the preceding verse. A  صابرwho is
vouchsafed glad tidings in the
foregoing verse is one who bears all
sorts of calamities and afflictions
with complete restraint and fortitude,
uttering no word of complaint or
murmur but sincerely saying, Surely
to Allah we belong and to Him shall
we return. These words comprise a
formula which every Muslim is
directed to utter when he is afflicted
with any misfortune relating to life,
property, etc.
God is the Master of all we possess,
including our own selves. If the
Owner in His infinite wisdom deems
fit to take away anything from us, we
have no ground for complaint or
murmur. We should indeed be
grateful for what we receive from
God, but there is no justification for
murmuring at a loss, because we
possess no inherent right to any gift.
The clause to Allah we belong also
teaches us the great spiritual truth that
we have no real connection with the
things of this world and, therefore,
the loss of such things should cause
us no real grief. Similarly, the other
part of the formula, viz., and surely to
Him shall we return, also contains an
equally grand principle. We come
from God and will have to go back to
Him, when we shall have to render an
account of all our deeds. So every
misfortune that befalls us should,

.

instead of depressing us, spur us to
make yet greater efforts to achieve
still better results in life. Thus the
formula contained in this verse is not
a mere verbal incantation but a great
counsel and a great warning. When a
Muslim sincerely utters this formula
on occasions of loss, grief or
bereavement, its true import is bound
to be deeply impressed upon his mind
and to sustain him in his hours of
trials and tribulations. Nay, it is
calculated to do something more; it
helps to strengthen his connection
with his Maker and make Him the
centre of all his thoughts and actions.
164. Commentary:
This verse speaks of the great
reward of those who prove
themselves to be truly  صابرor patient.
It is, in fact, an explanation of the
word, glad tidings, occurring in
2:156. Truly patient people who are
steadfast in their connection with God
and whom each and every affliction
finds spiritually rising higher and
higher will inherit three things: (1)
blessings from their Lord; (2) His
mercy; and (3) His guidance. God
will bless them in every way, will
cover them with His mercy and
forgiveness and will look after them,
providing
guidance
for
them
whenever they may need it. He will,
as it were, become their friend and
guardian, eager to come to their help
on all occasions.
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159. Surely, As-Safa and AlMarwah are among the aSigns
of Allah. It is, therefore, no sin
for him who is on pilgrimage to
the House, or performs ‘Umrah,
to go round the two. And whoso
does good beyond what is
obligatory, surely then, Allah is
Appreciating, All-Knowing.165
a

22:33.

165. Important Words:
( الصفا واملروةAs-Safa and Al-Marwah)
are the names of two hills near the
Ka‘bah in Mecca, the first-mentioned
being the nearer of the two. Both
Arabian history and the traditions of
Islam connect these hills with the
story of Hagar and Ishmael when
Abraham left them near these hills
under God’s command. Ishmael was
yet a child, and when the scanty
provisions ran out and he was in a
pitiable condition for want of water,
Hagar anxiously and repeatedly ran
between these two hills in search of
water and help, but none was found.
When, however, she was in her
seventh circuit, an angel of God
called to her saying that God had
brought forth a spring of water near
her son and that she should go and
look to it (Bukhari, ch. on Anbiya’).
Thus the hills of ( صفاSafa) and مروة
(Marwah) became  شعائر اهللi.e. Signs of
God worthy of due honour and
respect in the sight of every true
believer. The Bible also makes
mention of  مروةin a somewhat
changed form (Gen. 22:2; also Enc.
Bib. under Moriah) in connection

with the sacrifice of Abraham’s son.
( شعائرSigns) is the plural of شعریة
which is derived from  شعرmeaning, he
knew or he perceived. Thus شعریة
means: (1) anything by means of
which another thing may be known;
(2) a sign; (3) anything which is
considered or is performed as a mark
of submission to God; (4) the rites of
pilgrimage and practices pertaining
thereto (Aqrab).
( حجis on pilgrimage) means: (1) he
sought a person or thing; (2) he went
or repaired to a person or thing; (3)
he went to a person again and again;
(4) he visited a holy place; (5) he
performed ( حجPilgrimage) to the
Ka‘bah; (6) he overpowered a person
in argument (Aqrab).
( اعتمرperforms ‘Umrah) is derived
from  عمرwhich means, he occupied or
tenanted a house; he worshipped God
and prayed to Him.  اعتمرmeans, he
went to, or visited, a place. عمرة
means, visiting a place; worshipping
and praying to God; performing
Lesser Pilgrimage in which some of
the rites of  حجare left out (Aqrab).
( تطوعdoes beyond what is
obligatory) is derived from  طاعi.e. he
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obeyed; he did an act willingly and
voluntarily. The infinitive  الطوعmeans:
(1) obedience; (2) doing an act
willingly without its being obligatory
on one.  تطوعmeans, he performed an
act with effort and volition. تطوع خریا
means, he performed a good act
which was not obligatory on him
(Aqrab & Mufradat).
Commentary:
To a superficial observer the verse
under comment dealing with the
subject of Pilgrimage appears to have
no connection with the preceding
ones which deal with the subject of
trials and sacrifices. But a deeper
study will at once disclose a very
close connection between the two.
The preceding verses warned
Muslims to be prepared for sacrifices
and gave them the glad tidings that if
they performed the required sacrifices
willingly and patiently, God would
bless them greatly and would show
special mercy to them and would
remember them with kindness and
would provide guidance for them
whenever needed. Now, in order to
bring home to them the truth of this
promise, He invites the attention of
Muslims to the great sacrifice of
Abraham near the site of As-Safa and
Al-Marwah. Abraham obeyed His
Lord and left his wife Hagar and his
son Ishmael near these two hills of
Mecca, which was then a most
desolate tract. The seed was sown in a
soil which was apparently the most
barren of all soils, but how
wonderfully it prospered! God was a
most Loving and Faithful God who
so fondly remembered His servants,
Abraham and Ishmael, even after the
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lapse of 2,500 years, and Muslims
can expect the same love and the
same fidelity from Him, if they too
love and obey Him. Safa and
Marwah,
as
explained
under
Important Words above, are two hills
which stand as a memorial to Hagar’s
great patience and extraordinary
loyalty to God on the one hand and to
God’s special treatment of her and
her son on the other. A visit to these
hills makes the pilgrim deeply
impressed with the love, fidelity and
power of God.
The words, it is no sin for him,
should not be taken to mean that
performing the circuit between Safa
and Marwah is only permissible and
not obligatory. The expression is used
simply to remove the aversion to such
performance found among certain
persons on the basis of the fact that
heathen Arabs had placed two idols
on these two hills (Muslim). God
removed this erroneous notion by
saying that it was no sin to perform
the circuit between Safa and Marwah,
which on account of the great
sacrifice of Abraham, Hagar and
Ishmael on the one hand and the
resulting blessings of God on the
other, had become  شعائر اهللi.e. great
Signs of God. That the performance
of these circuits is obligatory in both
 حجand ( عمرةthe Greater and the
Lesser Pilgrimage) is clear from the
practice of the Holy Prophet and his
injunctions to his followers (Bukhari,
ch. Al-Hajj).
The words, whoso does good
beyond what is obligatory, do not
refer to ( حجGreater Pilgrimage),
which under certain conditions is
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160. Those who conceal what
We have sent down of Signs
and guidance after We have
made it clear for the people in
the Book, ait is these whom
Allah curses; and so curse them
those who curse.166
161. But bthey who repent and
amend and openly declare the
a

2:175. b3:90; 4:147; 5:40; 24:6.

obligatory on each Muslim once in a
lifetime, but to ( عمرةLesser
Pilgrimage) which is not obligatory
but simply supererogatory. The words
may also be considered to refer to any
additional  حجor Pilgrimage which a
Muslim may perform, after he has
performed the one obligatory
Pilgrimage.
As this verse mentions the subject
of Pilgrimage only secondarily, we
are not giving here a note on the rites
and philosophy of which will be
discussed when we come to the
relevant verses.
166. Important Words:
( یلعنھمcurses them). For the meaning
of  لعنsee note on 2:89.
Commentary:
The present verse has been taken to
apply either to Muslims or Jews. In
the former case the verse would be
taken as a warning to Muslims that
they should ever be careful to preach
the truth of Islam and should in no
circumstances hide or neglect it but
should ever be ready to proclaim it,
however bitter the opposition. Failing

this, they will not only not attain the
nearness of God but will be cast away
from Him. If applied to Jews, and that
indeed is the right application, the
connection with the preceding verse
may be easily seen in the reference to
As-Safa and Al-Marwah in that verse.
It was at these places that Abraham
left his wife Hagar, and his son,
Ishmael, under God’s command and
it was here that, while building the
Ka‘bah, Abraham and Ishmael prayed
to God for the appearance of a great
Prophet among their progeny. The
Quran thus refers here to the Jews
who were concealing the prophecies
contained in their Scriptures about the
Holy Prophet. The Jews are warned
that if they concealed the clear
prophecies given to them about the
Arabian Prophet, in spite of the fact
that they have now been reminded of
them through the Quran, God would
cast them away, depriving them of
His mercy and condemning them to
punishment in Hell. They are further
warned that as God is the Lord of the
entire universe, His curse will not
come alone but everything which is
subservient to Him will then begin to
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truth, it is these to whom I turn
with forgiveness, and I am OftReturning with compassion and
Merciful.167
162. Those who disbelieve and
die while they are disbelievers,
a
on them shall be the curse of
Allah and of angels and of men
all together.168
a

3:88.

curse them—angels, men,
elements, laws of nature and all.

the repentance. Firstly, they should
declare their repentance and turn back
from their wrong course. Secondly,
167. Important Words:
they should make amends practically,
( اصلحواamend) is derived from  صلحnot only by reforming themselves but
which means, he or it was or became also by trying to reform those who
good or virtuous or just or proper.  اصلحhave been misled through them.
means, he reformed him or he Thirdly, they should openly declare
reformed himself or he amended. the truth which they have been hiding
When  اصلحis followed by the regarding the prophecies in their
preposition ( بنیbetween) as in  اصلح بینھمScriptures. If they fulfilled these
it means, he brought about conditions, they would yet find God
reconciliation between them (Aqrab). Forgiving and Merciful.
Commentary:
God, not being vindictive, is ever
ready to pardon those who repent and
rectify their mistakes. But repentance
must be sincere and real. Mere verbal
expression of regret is not sufficient.
The evildoer must try to make full
amends for the wrong committed and
should promise to bring about in
himself a real change in future. It is
only after a real change takes place in
the sinner that forgiveness is
promised to him. As to the Jews who
concealed prophecies regarding the
Holy Prophet, the verse lays down
three conditions as a proof of real

168. Commentary:
The word ( الناسmen) may either
mean "all men" or "holy and virtuous
men", i.e. those who deserve to be
called "men" in the real sense of the
word. This distinction is not arbitrary;
for there is a class of men whom the
Quran describes as "cattle or even
worse" (7:180).
The cursing of the angels and the
holy men means that as angels and
holy men obey their Lord and Master
and never go against His wishes, they
would naturally sever connections
with the disbelievers—the Jews—
when they see Him doing the same.
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163. aThey shall remain under
it. The punishment shall not be
lightened for them, nor shall
they be granted respite.169
164. And byour God is One
God; there is no God but He,
the Gracious, the Merciful.170
a

3:89. b2:256; 16:23; 22:35; 37:5; 59:23, 24; 112:2.

The angels, one of whose works is to
help good men and punish the
wicked, will turn against them and all
good men will also strive to bring
their evil efforts to naught. They will
find the entire forces of God ranged
against them.
If the word ( الناسmen) be taken to
refer to all men, then the clause
would mean that all men being
subordinate to God, He would so
arrange that no people would be able
to help them against His decree.
169. Important Words:
( ینظرونbe granted respite) is formed
from  نظرwhich means, (1) he looked;
(2) he granted respite. They say نظر فالنا
 الدینi.e. he granted him respite in
respect of the payment of debt
(Aqrab).
Commentary:
God is slow to punish but when the
cup of the iniquities of a disbelieving
people becomes full to the brim and
all warning is lost upon them, then
severe punishment overtakes them,
and no further respite is granted; and
as the punishment is primarily meant
as a cure, it is of sufficiently long
duration and persists till all vestige of
spiritual disease is rooted out.

170. Commentary:
As all sin springs from feebleness
of faith, this verse fittingly refers to
the Unity of God, signifying that if
people only believed in God’s Unity
and refrained from setting up false
gods, they would never digress from
the right path. It must not, however,
be understood that idol-worship
consists in worshipping images only.
Every man who loves anyone other
than God as he ought to love Him, or
fears anyone as he ought to fear Him,
or trusts in anyone as he ought to
trust in Him, is really guilty of idolworship and must suffer the
consequences thereof. In fact, the
principal and primary object of
religion, is to establish the Unity of
God, and the Quran has dealt with
this subject in a manner and to an
extent which has no parallel in any
other Book. Islam condemns both شرك
( جیلmanifest or visible idolatry) and
( شرك خیفhidden or invisible idolatry) in
the strongest of terms.
The verse may also signify that,
with the advent of Islam, God, the
Maker of heavens and earth, no
longer remains the God of this or that
people only, but becomes the God of
all peoples and all mankind. The
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165. aVerily, in the creation of
the heavens and the earth and in
the alternation of night and day,
and in the ships which sail in
the sea with that which profits
men, and in the water which
Allah sends down from the sky
and quickens therewith the earth
after its death and scatters
therein all kinds of beasts, and
in the change of the winds, and
the clouds pressed into service
between the heaven and the
earth,—are indeed Signs for the
people who understand.171
a

3:191; 10:7; 30:23; 45:6.

word ( الرمحنthe Gracious or the
Provider for all peoples) occurring at
the end of the verse also points to the
same truth. In this sense the verse
would be considered to be
particularly connected with 2:159
above which speaks of the Safa and
the Marwah as the special Signs of
Allah, serving as pointers to the
mission of the Holy Prophet of Islam.
171. Important Words:
( اختالفalternation) is derived from
خلف. They say  خلفهi.e. he or it was or
became his or its successor. خلف الرجل
means, he came after or remained
after the man and stood in his place.
 اختلفهmeans, he followed him as his
successor.  اختلفواmeans (1) they came
one after another by turn; (2) they
differed or disagreed (Aqrab).
( الفلكships) is derived from the verb

 فلكmeaning, it became round or
circular. ( الفلكal-fulk) means a ship,
or a boat, probably because it looks
round and shapeless when seen at sea
from a distance. The word is both
singular and plural. ( الفلكal-falak)
means, the vault of heaven or the
firmament in which the stars move.
This is also probably owing to the
apparently round shape of the sky
(Aqrab, Mufradat & Lane).
( دابةbeast) is the active participle
from  دبwhich means, he or it crept or
crawled or walked slowly like an ant
or a reptile or a child or a weak or
sickly person.  دابةmeans, all such
animals or insects as creep or crawl
or walk slowly (Aqrab). The word is
used about all moving animals,
whether big or small, whether
walking on two legs or on four legs
or creeping on the belly, etc. (24:46).
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It is also used about beasts used for
riding or for carrying burden, like the
horse, the mule, the donkey, etc.
(Lane).
( املسخرpressed into service) is the
passive
participle
from
سخر
sakhkhara. They say ( سخرهsakhkharahu or  سخرهsakhara-hu, not  سخرsakhira
which gives a different meaning), i.e.
(1) he employed him or imposed on
him a task without compensation; (2)
he subjugated him and made him
subservient to himself. Thus  مسخرis
that who or which has been made
subservient to another, being unable
to free himself or itself from
constraint (Aqrab).
Commentary:
This verse gives a twofold
meaning, one literal and the other
metaphorical. In the former sense, it
supplies an argument in support of
the existence of God referred to in the
preceding verse. A careful study of
the universe unfailingly points to a
Creator on the one hand and to man
being created with a definite object
on the other. It also proves that,
having created the world, God did not
leave it alone but continues to watch
over and control its affairs and is the
First Cause of all change and every
working in the universe. Heaven and
earth, night and day (with alternating
light and darkness), the supply of
provisions, rainfall with its power of
quickening and devastating, the
means of communications, the
blowing of winds, and shade and
sunshine, all point to one controlling
agency, God, the Maker of heavens
and earth. And if God has done so
much for the material requirements of
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man, He cannot be imagined to have
neglected his spiritual needs which
are much more important. Let all
thinking men think and ponder and
again think and ponder.
The Quran takes the universe as a
whole to prove its theme. The objects
of nature taken individually do not
furnish such conclusive evidence of
the existence of God as the whole
universe taken together. The earth
may be said to owe its existence to a
fortuitous concourse of atoms, or a
similar reason may be given for the
origin of the sun and the moon and so
on. But when the universe as one
united whole and the deep order that
permeates it are taken into
consideration, it becomes impossible
to escape the conclusion that this
universe has not come into existence
accidentally. Indeed, the consummate
harmony that prevails throughout the
universe, forcefully points to the fact
that the whole system has been
created and is being directed by one
Intelligent Being Who is AllPowerful and All-Knowing.
Taken in the metaphorical sense,
the ship mentioned in the verse will
be taken to stand for Prophets who
help men to cross the gulfs of carnal
desires and materialistic concepts of
things which separate men from God,
rain being likened to God’s revelation
which comes down like rain and
gives life to the world after it has
become dead. The clouds send down
no new water. Water already exists in
the vast oceans of the earth but, as it
is impure, men cannot make use of it.
God purifies it and changes it into
clouds and then sends it back to earth
in the form of pure rainwater.

267

CH.2

AL-BAQARAH

PT.2

166. And there are some among
men who take for themselves
objects of worship other than
Allah, loving them as they
should love Allah. But believers
are stronger in their love for
Allah. And if those who
transgress could now see the
time when they shall see the
punishment, they would realize
that all power belongs to Allah
and that Allah is severe in
punishing.172
a

.
Similarly, by sending a new0:0;172.
Important Words:
revelation God purifies beliefs,
( دونother than) is derived from دان
which, with the passage of time, get
i.e.
he or it was or became low, mean
mixed up with false notions and
superstitious ideas. It is inconceivable or weak.  دونused as an adjective
that God Who supplies man with means, low, mean, paltry, or
fresh rainwater for the maintenance contemptible; also high and noble.
of his physical life should have When used as a preposition, as in the
omitted to supply him with heavenly present verse,  دونgives the sense of
water which is so necessary for the (1) this side of, i.e. behind or lower in
preservation of his spiritual life. tank; (2) that side of, i.e. ahead or
Similarly, night and day stand for the higher in rank; (3) other than (Aqrab).
alternating periods of light and
( اندادobjects of worship). See 2:23.
darkness, it being hinted that the
coming of the Holy Prophet heralds Commentary:
While dealing with the subject of
the dawn of a new day.
idolatry
the Quran makes use of the
Moreover, by laying special
emphasis on the study of the following four words: (1) ( ندlike or
phenomena of nature in the verse equal); (2) ( شریكco-partner or sharer);
under comment, the attention of (3) ( الهworthy of worship); and (4) رب
disbelievers is also drawn to the fact (sustainer). While the first two words
that they could not possibly hope to are used only about those objects of
succeed in their designs against the worship that are other than God, the
Holy Prophet, because the whole last two are used about God also. The
universe is controlled by God and is word ( ندlike or equal) which is used
working in favour of His Prophet and in the present verse refers to such
in furthering his cause.
objects of worship as are supposed to
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167. Aye, they would certainly
realize if they could see the time
a
when those who were followed
shall disown their followers and
shall see the punishment, and all
their ties shall be cut
asunder.173
168. And those who followed
shall say: b‘If we could only
return, we would disown them
a

28:64, 65; 34:33, 34. b23:100; 26:103.

be like God or equal to Him, being
contrary or opposed to the true God.
Among those who have set up انداد
(equals) with God may be mentioned
the Zoroastrians who believe in two
independent gods, i.e. Ormazd, the
God of Light, and Ahriman, the God
of Darkness.
Love of God is the essence of all
religion. In Islam it forms the central
point, the pivot round which the
whole Islamic teaching revolves. No
religion has emphasised the love of
God as much as Islam has. The Holy
Prophet was so much engrossed in
God that he was spoken of by the
pagan Arabs as having fallen in love
with Him, even as a lover falls in love
with his beloved. No other subject
has been so completely and so
repeatedly dealt with in the Quran as
God’s beauty and excellence and such
of His attributes as create an
irresistible love and longing in the
human soul for his Lord and Master
Who is spoken of in the Quran as a
"Most Loving God" (11:91; 85:15).
Yet Christian writers accuse Islam of
being a cold and calculating religion,

bereft of all love for God. Can
anything be farther from the truth?
173. Important Words:
( تربٔاdisown) is derived from بری.
They say  بری من العیب او الدینi.e. he
became free from defect or got clear
of debt.  بارٔا شریکهmeans, he became
separated from his partner. تربٔا من فالن
means, he separated from such a one;
he got clear of him; he declared to
have no connection with him; he
renounced or disowned him (Aqrab).
( اسبابties) is the plural of  سببwhich
signifies: (1) a tie or a rope; (2) a
means which helps a person to reach
his destination; (3) a way or a path,
leading to something; (4) love or
relationship (Aqrab).
Commentary:
This verse vividly describes the
scene when those guilty of idolatry
will be called to account for their evil
beliefs and practices. They will look
to their leaders for help and guidance,
but the latter will disown them and all
ties of love and kinship between them
will be cut asunder and all supports
and all means of rescue will be lost.
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as they have disowned us.’ Thus
will Allah show them their
works as anguish for them, and
they shall not get out of the
Fire.174
R. 21.

169. O ye men, eat of awhat is
lawful and good in the earth;
a

5:89; 8:70; 16:115.

The verse is a stern warning to those
who blindly follow their leaders and,
being misled by them, reject God’s
Messengers.
174. Important Words:
( کرةreturn) is the infinitive noun
from کر. They say  کر الفارسi.e. the
horseman returned to the attack after
he had raced back.  فعله کرة بعدکرةmeans,
he did it again and again.  کرةtherefore
means: (1) returning to the attack; (2)
returning to the original state (3) a
turn or time (Mufradat & Aqrab).
( حسراتanguish) is the plural of حسرة
which is derived from حسر. They say
 حسرالبحرi.e. the sea sank or receded
from the shore.  حسرالرجلmeans: (1)
the man was tired and wearied (2) he
was sorrowful and grieved. حسرة
means: (1) feeling intense anguish at
a loss sustained or harm suffered; (2)
regret or compunction; (3) grief or
sorrow for a thing that has escaped
one (Aqrab & Taj).
Commentary:
Having despaired of receiving help
from their leaders, the disbelievers
will, on the Day of Judgement, wish
that they may be sent back to the
world so that they may denounce

these leaders in this world just as they
were disowning them in the next. But
this will be only a vain desire doomed
to perish unfulfilled. Nay, the
selfsame desire will become a source
of anguish and punishment for them.
The clause, they shall not get out of
the Fire, does not mean that the
punishment of Hell will be unending.
Islam does not believe in the eternity
of Hell. While the Quran speaks of
the blessings of Paradise as neverending and everlasting, it does not
say so of the punishment of Hell but
simply speaks of it as being very long
(11:108, 109). The sayings of the Holy
Prophet also support this view.
"There will come a time over Hell,"
he is reported to have said, "when
there will remain none in it"
(‘Ummal). The verse only means that,
being unable to bear the torment of
Hell, the dwellers of the Fire will
wish to come out of it, but will not be
able to do so (32:21), until their term
of punishment is over. The word Fire
as used in this verse may also mean
the fire of anguish and agony in
which they shall burn on account of
their designs and cherished hopes
having come to naught.
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and afollow not the footsteps of
Satan; surely bhe is to you an
open enemy.175
a

2:209; 6:143; 24:22. b7:23; 12:6; 28:16; 35:7; 36:61.

175. Important Words:
( حاللlawful) is the noun-infinitive
from  حلwhich has several meanings.
 حل العقدهmeans, he unloosened the tie.
 حل باملكانmeans, he alighted at the
house.  حل علیه غضب اهللmeans, God’s
punishment came down on him or
befell him.  حل ال یشءmeans, the thing
became lawful.  حل الیمنیmeans, he
absolved himself from the oath. حالل
is, therefore, that the use of which has
been permitted by God; a lawful
thing. The word is the opposite of حرام
which means, a forbidden or unlawful
thing (Aqrab).
ً ( طیباgood) is derived from طاب
meaning, he or it became good. طاب
 ال یشءmeans, the thing was good or
pure or wholesome. Thus  طیبwould
mean, good, pure, wholesome and
agreeable (Aqrab).
( خطواتfootsteps) is the plural of خطوة
which is derived from  خطاwhich
means, he stepped or walked, خطوة
means, the distance between the two
feet of a person while walking. The
clause  ال تتبعوا خطوات الشیطانwould also
mean, do not follow the ways of
Satan (Aqrab).
( مبنیopen) is derived from بان
meaning: (1) it became clear and
manifest; or (2) it became separated
or disunited or cut off.  ابان ال یشءmeans
(1) he or it made the thing clear; or
(2) he or it cut the thing into pieces or
made it disunited.  ابان ال یشءmeans, the
thing became clear. Thus  مبنیwould

mean: (1) a being or thing which is
clear and manifest; (2) a being or
thing which makes other things clear;
and (3) a being or thing which cuts
another thing into pieces and makes it
disunited (Aqrab).
Commentary:
Good actions must accompany true
faith. So with this verse begins a
discussion of the second part of
Abraham’s prayer regarding the work
of the Promised Prophet, i.e., the
teaching of the laws of Shari‘ah and
of the wisdom underlying them.
Henceforward ordinances about
Prayer, Fasting, Pilgrimage and
Zakah are given and so are the laws
relating to social matters and as food
plays an important part in the
formation of a man’s character,
regulations
concerning
it
are
mentioned first. According to Islam,
all food should be: (1)  حاللi.e.
allowed by the Law; and (2) it should
also be  طیبi.e. good, pure,
wholesome and agreeable. Under the
second condition, sometimes even
lawful things become forbidden.
Thus, for instance, the eating of
goat’s flesh is  حاللor lawful; but if
some flesh becomes rotten and
putrefied, it will not be  طیبand will
consequently not be permissible. This
distinction between ( حاللlawful) and
( طیبgood and pure) food is not to be
found in any teaching except that of
Islam. So comprehensive is the
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170. He only aenjoins upon you
what is evil and what is foul,
and that you say of Allah what
you do not know.176
a

2:269; 24:22.

Islamic teaching on this subject that
not only are conditions laid down as
to when lawful things become
prohibited, as in this verse, but also as
to when even unlawful food becomes
permissible (2:174; 5:4; 6:120, 146;
16:116).
The prohibition against following
Satan, coming immediately after the
commandment with respect to food,
alludes to the influence which
physical actions exercise on the moral
and spiritual conditions of man. The
use of unlawful and unwholesome
food tends to impair our moral and
spiritual faculties, while lawful and
wholesome food improves our morals
and helps the development of our
spiritual powers. This subject is also
dealt with in 23:52.
As explained under Important
Words above, the word  مبنیgives three
different meanings. Thus  عدو مبنیwould
mean (1) that Satan is a manifest and
open enemy of man; (2) that Satan is
not only manifest himself but also
makes his connections manifest—
leaving a visible trace of wickedness
wherever he treads; and (3) that he is
always striving to create disunion
among the Faithful and to cut asunder
all such ties as God has ordered to be
made firm. In this connection see also
2:28.
176. Important Words:
( سوءevil) is the noun-infinitive from

 ساءmeaning, he or it became bad or
evil.  ساء االمر فالناmeans, the thing was
disagreeable to such a one and made
him sorrowful.  سوءmeans: (1) evil, bad
or wicked; (2) mischief and corruption;
(3) anything that makes a person sad
and sorrowful (Aqrab & Mufradat).
( فحشاءfoul) is derived from  فحشi.e.
it became excessive or immoderate;
or it became manifestly or excessively
bad, evil or unseemly. Thus  فحشاءmeans:
(1) anything manifestly or excessively
bad, evil, etc.; (2) anything forbidden
by God; (3) foul talk or saying; and
(4) illegal intercourse or fornication
(Lane & Aqrab).
Commentary:
This verse speaks of the subtle
ways by which Satan misleads man.
He first prompts him to do deeds
which do not appear to be manifestly
wicked and the influence of which is
confined to the person of the doer
alone. Then, step by step, he makes
the deluded person a hardened sinner,
causing him to lose all sense of
modesty, till finally the man goes so
far as to make innovations in religion
for which he possesses neither
knowledge nor authority. As Satan’s
promptings are never based on
knowledge,
so
the
natural
consequence is that those who follow
him begin to attribute to God things
without having the least authority for
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171. And awhen it is said to
them, ‘Follow that which Allah
has sent down,’ they say: ‘Nay,
we will follow that wherein we
found our fathers.’ What! even
if their fathers had no sense at
all and no guidance?177
172. And the case of those who
disbelieve is like the case of one
who shouts to that which hears
nothing but a call and a cry.
b
They are deaf, dumb, and
blind—so
they
do
not
understand.178
a

5:105; 10:79; 21:53, 54; 31:22. bSee 2:19.

so doing. Their theories are based on
ignorance and not on knowledge. In
fact, all knowledge is based on close
observation, and close observation
cannot be had, unless one enjoys
nearness of a thing. So it is futile to
expect true knowledge of God from
those who are away from Him.
177. Commentary:
It
is
indeed
strange,
but
nevertheless a hard fact, that in
matters of religion which so deeply
concern man, he is often content to
follow blindly the footsteps of his
forefathers and does not even care to
satisfy himself that his forefathers
were wise and well-guided people.
On the other hand, in worldly matters
where only the interests of this life
are at stake, and that too partially, he
often takes meticulous care to see that
he adopts the right course and does
not blindly follow others.

178. Important Words:
( ینعقshouts) is derived from نعق
which means, he cried aloud. They
say  نعق الرایع بغنمهi.e. the shepherd
shouted to his flock.  نعق امل ٔوذنmeans,
the (Mu’adhdhin) raised his voice to
call people to Prayer (Aqrab).
( دعاءcall).  دعاهmeans, he called a
person by addressing him (Aqrab).
( نداءcry) means: (1) a loud voice or
cry; (2) a general call without any
specific person being addressed
(Aqrab & Lane).
Commentary:
In this verse the Holy Prophet has
been likened to a herdsman who
shouts to his flock but they hear
nothing except the sound, being
unable to understand the meaning of
the words uttered by him. Similarly,
the people whom the Prophet
addresses are like a herd of animals
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173. aO ye who believe, eat of
the good things We have
provided for you, and render
thanks to Allah, if it is He
Whom you worship.179
174. bHe has made unlawful to
you only that which dies of
itself, and blood and the flesh of
swine, and that on which the
name of any other than Allah
has been invoked. But he who is
driven by necessity, being
neither
disobedient
nor
exceeding the limit, it shall be
no sin for him. Surely, Allah is
Most Forgiving, Merciful.180
a

5:6; 16:115; 23:52; 40:65. b5:4; 6:146; 16:116.

unable to follow and understand his
call. The words of the verse fully
expressed would read somewhat like
this:  مثل الذین کفروا کمثل اصحاب الذی ینعقi.e.
"The case of those who disbelieve is
like that of a people surrounding one
who shouts, etc." The Holy Prophet
conveyed the Divine Message to
disbelievers. They heard his voice but
made no effort to grasp the meaning
of his message. His words fell, as it
were, on deaf ears, with the result that
the spiritual faculties of the
disbelievers became wholly vitiated
and they stooped low to the level of
animals and beasts (7:180; 25:45).

Muslims are not allowed to use things
which may, in any way, injure their
physical or moral or spiritual health,
though they may be  حاللi.e. allowed
by Law. The injunction is thus very
important and far-reaching in its
effect. The words, We have provided
for you, further imply that Muslims
are also not allowed to make use of
things acquired by unfair and
unlawful means. Only the things
bestowed by God, i.e. those lawfully
earned, are to be used.

180. Important Words:
( املیتةthat which dies of itself) is
derived from  ماتi.e. he died.  میتةmeans:
179. Commentary:
(1) an animal that has died a natural
The injunction contained in the death (Aqrab); (2) an animal that has
words, "eat of  طیباتi.e. good, pure and not been slaughtered in a manner
wholesome things", indicates that prescribed by Law (Lane & Mufradat).
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( اخلزنیرswine). Authorities differ as to
the derivation of this word, some
deriving it from  خزنرand others from
خزر. The word  اخلزنرةmeans, hard and
rugged land; or a clumsy, badlyfinished axe.  خزر الرجلmeans, the man
looked with the hinder parts or outer
angles of his eyes (Lisan). خزرت العنی
means, the eye was or became narrow
and small.  خزر الرجلmeans, the man
looked from the outer angle of the
eye; or he had a distortion of one of
his eyes. The Arabs say:  كل خزنیراخزرi.e.
all swine look from the outer angles
of their eyes.  خزر املرءmeans the man
affected or pretended to be cunning.
 اخلزنیرmeans, the swine, the hog, the
pig; a certain well-known foul animal
the eating of whose flesh is said to be
forbidden by every Prophet (Lane).
The Holy Founder of the Ahmadiyya
Movement says of the word خزنیر:
"The very name of this foul animal
contains an allusion to the prohibition
of its flesh. It is a combination of خزن
and ار, the first part meaning, 'very
foul' and the second, 'I see'. The word
thus literally means, 'I see it very
foul'…What is yet more remarkable
is that in Hindi this animal is known
by the name  س ٔورwhich is similarly
composed of two words, i.e.  سوءand ار,
the latter part being identical with the
latter part of the Arabic word and the
former being the exact equivalent of
the first part of the Arabic form. The
Hindi word, therefore, exactly means
the same as the Arabic, viz. 'I see it
very foul'…In Hindi this animal is
also known as  بدmeaning bad or
foul which is probably a translation
of the original Arabic word"
(Teachings of Islam).
( ٔاھلinvoked) is derived from ھل

CH.2

meaning, it (the moon) made its
appearance; he (the man) cried aloud.
 اھلalso means, it made its
appearance; he called or cried aloud.
 اھل بالتسمیة عیل الذبیحةmeans, he invoked or
pronounced the name of God while
slaughtering an animal. اھل السیف بفالن
means, the sword cut into him
( Aqrab).  اھاللwhich is the infinitivenoun from  اھلmeans, to raise one’s
voice aloud by way of exclamation,
on seeing the  ھاللor the moon of the
first night (Mufradat). Thus اھل به لغری اهلل
would mean, on which the name of
anything besides God has been
invoked at the time of slaughter; or
which has been cut or slaughtered for
a being other than God.
( اضطرdriven by necessity) is derived
from  ضرwhich means, it did harm. ضرہ
 ایل کذاmeans, it forced him to resort to
that.  اضطرهmeans, he compelled him
against his will.  اضطره ایل کذاmeans, he
compelled him against his will to
have recourse to that (Aqrab).
( باغdisobedient) is derived from بیغ
meaning, he rebelled; he disobeyed;
he committed a wrong.  باغis really بایغ
being the active participle from بیغ
meaning, one who disobeys; one who
is rebellious (Aqrab).
( عادexceeding the limit) is the active
participle from  عداi.e. he exceeded the
proper or the prescribed limit. عدی علیه
means, he transgressed against him.
 عادis really  عادیmeaning, one who
exceeds the limit (Aqrab).
( اثمsin). The verb  اثمmeans, he did
a thing which was unlawful for him;
he did a thing which made him
deserving of punishment. Thus the
noun  اثمmeans: (1) anything unlawful,
i.e. a sin; (2) anything which makes a
person deserving of punishment
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(Aqrab); (3) anything that pricks the swine has also proved to be injurious
not only to the physical health of
mind as something evil (Mufradat).
man, but also to his moral and
Commentary:
spiritual health. The swine eats filth
This verse speaks only of food that and takes delight in living in dirty
is  حرامor unlawful. It makes no places. It has indecent habits and
mention of  طیباتor pure and possesses the evil trait of sexwholesome things to which reference perversion. Tape-worms, scrofula,
has already been made in the cancer and encysted trichina are
preceding verse. It should not be known to be more prevalent among
supposed that the four things pork-eating peoples. The use of pork
mentioned in this verse are the only also causes trichinosis.
things prohibited in Islam. As a
The clause, and that on which the
matter of fact, Islam prohibits the use name of any other than Allah has
of many things; but they are divided been invoked, refers to that animal at
into grades or classes, some of them the time of whose slaughter the name
being  حرامor unlawful and others of any deity other than Allah is
being  ممنوعor simply forbidden. The invoked or that animal which is
verse under comment mentions only slaughtered with a view to winning
the former class. The forbidden things the pleasure of an idol or a saint etc.,
have been stated by the Holy Prophet even though the name of Allah may
and are mentioned in Hadith. They have
been
mentioned
while
must not be used by the Faithful but slaughtering it. Hence, all such
they cannot be called  حرامor unlawful. animals as are sacrificed in order to
In fact, there is a great difference propitiate a false deity or a saint, or
between unlawful ( )حرامand forbidden any food that is cooked as an offering
( )ممنوعthings. Islam recognizes due to a deceased person have been
difference in the importance of condemned as unlawful. Such foods
different things, and so all are spiritually harmful. The incentive
prohibitions cannot be classed to these offerings is ( شركi.e. idolatry)
together and treated as of equal and  شركis tantamount to rebellion
importance. The use of  حرامor an against God.
In spite of the fact that the above
unlawful thing has a great and direct
bearing on the moral and spiritual mentioned things have been declared
development of man but it is not so to be unlawful, the verse goes on to
with a  ممنوعor forbidden thing which say that if for want of food the very
stands on a lower level of importance, life of a person should be in danger,
considerations of the preservation of
though both are prohibited.
ح
Among the things declared  رامor human life must temporarily prevail
unlawful in this verse, the over other considerations. This is a
injuriousness of consuming blood and case of choosing the lesser of two
the flesh of a dead animal as food has evils. Hence the verse very wisely
been recognized by most authorities makes an exception in case of a real
on medicine. The use of the flesh of and urgent necessity when no other
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175. aThose who conceal that
which Allah has sent down of
the Book and btake in exchange
for that a paltry price, they fill
their bellies with nothing but
a

See 2:147. bSee 2:42.

food is available and one is in real
danger of losing one’s life if one does
not use the unlawful food. In fact, of
the four unlawful things, the first
three have been declared unlawful
mostly on the basis of the fact that
they are injurious to physical and
moral health, and it is certainly wise
to permit their use in case of urgent
necessity when there is real danger to
life. As for the fourth thing, i.e. a
food consecrated to any other being
beside Allah, it is evident that it is not
injurious intrinsically. It is injurious
only from the point of view of faith.
Therefore when such a thing is used
merely to save one’s life, which may
be so usefully employed in the
service of religion, there can be no
real objection in eating it, because
this extremely rare act cannot be
considered as involving  شركor
idolatry, particularly when it is
performed with the sanction of God.
Permission for the exceptional use
of such things is, however, qualified
by two important conditions: (1) that
one who resorts to this use must not
be ( بایغi.e. disobedient). There should
be no lurking spirit of revolt or
disobedience behind the act. The
circumstances must be real and the
condition genuine, and nothing
should be done out of design and
wilfulness; (2) that the user of

unlawful food under exceptional
circumstances should not become عاد
i.e. he should not exceed the limit. He
should confine himself to such
quantity only as is absolutely
essential to save life. Thus the
exceptional use is permissible only at
a time when one is under bona fide
constraint and is in real danger, and
then only to the extent which is
absolutely necessary for saving life.
Though it has been declared in this
verse that there is no sin in partaking
of a prohibited food when no revolt
or transgression is intended, yet as
one might err in judging what is
revolt or transgression and what is
not, and thus be unconsciously guilty
of breaking a divine commandment,
the Quran adds the words: surely,
Allah is Most Forgiving, Merciful,
meaning that an unintentional
deviation will be forgiven by the
Merciful God. The clause also
reminds a Muslim that though it has
been made permissible for him to
take unlawful food in exceptional
circumstances,
yet
such
circumstances may be due to certain
hidden shortcomings of his own for
which he should seek God’s
forgiveness, and that if he does so he
will find God Forgiving and Merciful.
In this connection see also 5:4; 6:146
& 16:116.
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fire. aAllah will not speak to
them
on
the
Day
of
Resurrection, nor will He purify
them. And for them is a
grievous punishment.181
176. It is they bwho have taken
error in exchange for guidance
and punishment for forgiveness.
How great is their endurance of
the Fire!182
a

2:160. b2:17; 3:178; 4:45.

181. Important Words:
( یزکیھمpurify them) is from زیک
meaning, he purified him; he elevated
him (Aqrab). See also 2:130.
Commentary:
Sin generally originates from an
undue love of the world but the world
is indeed a small thing as compared
with the Hereafter (9:38). Those who
forsake truth or conceal it for the
things of this world eat naught but
fire which will eventually consume
their own bodies. The verse
beautifully hints that the things of this
world, as opposed to spiritual
blessings, are like the hellfire of the
next. As food goes to make up the
tissues of the body, so will the body
of an enemy of truth eating fire
become one whole mass of fire,
serving as fuel for the fire of Hell.
The words also signify that as fire
cannot satisfy hunger and thirst, but
rather increases them, so the things of
this world cannot bring about peace
of mind and contentment but rather
the reverse of them. The verse also
constitutes a stern warning to those
preachers who, in order to gain
worldly ends, accommodate their

sermons to the views of the listeners
and refrain from speaking the truth.
The words Allah will not speak to
them do not mean that God will not
speak to them at all; for God, being
the Lord and Master, will speak even
to the guilty on the Day of
Judgement, but such speech will be
like that of a judge condemning a
criminal to punishment. What is
meant is that God will not speak to
them with love and affection.
The words, nor will He purify them,
mean that He will not adjudge them
as purified but will declare them
unclean and unholy, These words
may also mean that on the Day of
Judgement, God will not elevate them
or exalt them to Himself but will
leave them abased and neglected.
Again, as these people opposed the
truth in the world in order that they
might enjoy the good things thereof,
they will correspondingly have a
painful punishment in the Hereafter
and will be deprived of all sweetness
of life in the world to come (see
important Words under 2:8).
182. Commentary:
The words  ما اصربھم عیل النارi.e. how
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177. That is because aAllah has
sent down the Book with the
truth; and surely, they who
disagree concerning the Book
are gone far in enmity.183
b

R. 22.

178. It is not righteousness that
you turn your faces to the East
or the West, but truly righteous
is he who believes in Allah and
the Last Day and the angels and
the Book and the Prophets, and
c
spends his money for love of
Him, on the kindred and the
orphans and the needy and the
wayfarer and those who ask for
charity, and for ransoming the
captives; and who observes
a

17:106. b2:190. c76:9.

great is their endurance of the Fire,
and similar other expressions are used
in the Arabic language to express
wonder on the part of the onlooker
and tenacity and intensiveness of the
relevant quality in the object. The
expression, therefore, means that
though the deeds of disbelievers are
sure to bring down upon them the
great punishment of Fire, yet they so
tenaciously persist in their wicked
course as to indicate that they are, as
it were, possessed of great endurance
of its torment.
183. Commentary:
The
estrangement
of
the
disbelievers from the truth and their
long association with falsehood have

made them callous and incapable of
knowing and accepting the Quranic
revelation. Just as a sick person
sometimes loses his faculty of taste
and consequently declines to partake
of delicious things, similarly these
people, owing to their lack of contact
with truth for a long time, have
become inclined to reject the word of
God. They prefer small worldly gains
to the great spiritual and material
advantages that would certainly have
accrued to them, if they had accepted
the truth. The words  یف شقاق بعیدi.e.
"gone far in enmity" signify that there
has come to exist a wide gulf between
these people on the one hand and the
truth on the other.
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Prayer and pays the Zakah; and
those awho fulfil their promise
when they have made one, and
the patient in bpoverty and
afflictions and the steadfast in
time of war; cit is these who
have proved truthful and it is
these who are the Godfearing.184
a

9:4; 13:21. b2:215; 6:43; 7:95. c49:16.

184. Important Words:
( الربrighteousness) is derived from
ب
 ر. They say  بر والدہi.e. he obeyed his
father or he behaved kindly and
lovingly towards him.  بر اهللmeans, he
obeyed God.  بر یف قولهmeans, he spoke
truthfully.  برت الصلوةmeans, the Prayer
was accepted. ( برbirr) therefore, means:
(1) a gift or favour; (2) obedience; (3)
righteousness; (4) truthfulness (Aqrab);
also (5) extensive goodness or goodness
of a high order (Mufradat). And بر
(barr) is one who does good to
others. It is also one of the attributive
names of God (Aqrab).
( ابن السبیلwayfarer) literally means,
son of the road. The word signifies:
(1) one who travels much (Lane); (2)
a traveller or wayfarer who is far
away from home, i.e. one who is on a
long journey (Mufradat); (3) simply
one on journey; (4) one whose way
has been cut short to him, i.e. one
who is stranded on the way (Aqrab).
( الرقابcaptives) is the plural of ( رقبةa
captive or a slave) which is derived
from رقب. They say  رقبهi.e. he waited
for or looked for him; he watched or
guarded him; he was on his guard
against him; he put a rope round his

neck.  رقبةmeans: (1) neck; (2) the
hinder part thereof; (3) a person or
being possessing a neck; (4) a slave
or bondman or captive or prisoner,
particularly a slave or captive who
has contracted with his owner or
custodian for his freedom. Thus the
expression  یف الرقابwould mean, in the
ransoming of slaves or captives, etc.
(Aqrab, Mufradat & Lane).
( الباساءpoverty) and ( الباسwar) are
both derived from  ب ٔوسor  بئسi.e. (1) he
was or became strong and valiant in
war or fight; (2) he was or became in
a state of great want or poverty or
distress.  الباساءmeans: (1), distress; (2)
poverty; (3) hardship; (4) misfortune;
(5) calamity; and (6) war. And البٔاس
means (1) might or strength in war or
fight; (2) courage, valour and
prowess; (3) war or fight; (4) fear; (5)
punishment or torment; and (6) harm
or injury, as in  الباس بهi.e. there is no
harm in it (Lane & Aqrab). See also
below.
( الضراءafflictions) is derived from ضر
meaning, he caused him a loss or an
injury.  الضراءmeans: (1) vicissitudes of
time; (2) hardship; (3) loss of life or
property; (4) afflictions; and (5)
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famine (Aqrab).  الضراءis especially
that evil or affliction which relates to
one’s person, as disease, etc. whereas
 البٔاساءis that which relates to property,
as poverty, etc. (Lane).
Commentary:
The verse points to an important
principle relating to form and spirit.
Every commandment must have an
outward form as well as an
underlying spirit. What, however, is
really meant is the underlying spirit
and not the outward form which
mostly serves as an outer shell for
preserving the inner kernel. To
illustrate this principle, the verse
refers to the commandment relating
to the turning of faces to a particular
direction while offering Prayers. The
verse points out that Islam has not
directed the Faithful to face in a
particular direction during Prayers,
because it considers such an act to be
of any intrinsic virtue. The fixing of a
special direction is merely meant to
bring about uniformity, whereas what
really counts is the purpose
underlying it, which is perfection of
faith and deeds. The Quran,
accordingly, proceeds to give in a
nutshell the Islamic teachings about
these two subjects.
The literal translation of the clauses
 ولکن الرب من ٓامنis, "but righteousness is
one who believes" which is obviously
incomplete. So some words must be
understood here. According to
Sibawaih, a great authority on Arabic
syntax, the rules of the Arabic
language sometimes permit the
omitting of a word for the sake of
brevity or for laying special stress or
for affording greater elasticity in
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speech. In accordance with this rule,
the clause would read:  ولکن الرب من ٓامنi.e.
"but
righteousness
is
the
righteousness of one who believes."
Instances of such omissions of words
are not lacking in the Arabic language
(Sibawaih, i. 109).
According to yet another rule of the
Arabic language, a ( مصدرinfinitive
noun) is sometimes used in place of
an ( اسم فاعلactive participle) in order
to convey an intensified sense. Thus
the word ( برrighteousness) in the
verse would mean  بر الكاملi.e.
"perfectly
righteous
or
very
righteous," and the clause would be
translated as "perfectly righteous or
very righteous is he who believes in
Allah…"
The pronoun in the expression حبه
(love of Him) may refer either to the
word "Allah" in the previous clause,
and in that case, the clause ٓایت املال عیل حبه
would mean, "spends his money for
love of God". Or it may refer to the
word ( مالmoney). In this case, the
clause would mean, "spends his
money notwithstanding his love for
money". Lastly, it may also refer to
the noun implied in the verb  ٓایتi.e. the
act of spending. In this case the
clause would mean "spends his
money for the love of spending it".
All these meanings are correct and
may be applied. Indeed, it is one of
the inimitable beauties of the Quranic
diction that it chooses words and
constructions that go to convey a
variety of meanings in the shortest of
expressions.
The verse affords another example
of this kind in the expression ابن السبیل
(son of the road). As explained under
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Important Words, this expression
gives no less than four meanings and
all are equally applicable here. So
spending on  ابن السبیلwould signify
(1) spending money in order to
encourage travelling, which is a
means of increasing knowledge and
extending social relations; (2) helping
such travellers as are on long journeys
and are far away from home; (3)
helping all wayfarers; and (4) helping
such wayfarers and travellers as
become stranded on the way. This is
indeed a wonderful example of the
combination
of
brevity
and
comprehensiveness. The verse also
throws some light on the Islamic
teaching about slavery. Islam
prescribes it as a sign of true faith and
perfect righteousness that money be
spent on emancipating slaves. Nay,
even such as are made captives from
among those who attack Muslims
with a view to annihilating them, are
to be shown mercy and granted
freedom out of money supplied by
Muslims. For the discussion of Islamic
teachings about slavery see 24:34.
The word ( الصابرینthe patient) in this
verse is in the accusative case, while,
according to the common rules of
Arabic grammar, it should be in the
nominative case like the preceding
word ( املوفونthose who fulfil). The
change is not without purpose and
has been made to put emphasis on the
word. According to Abu ‘Ali, a wellknown authority on Arabic syntax,
when a sentence contains a number of
nouns of praise or dispraise, it is
considered idiomatic to vary their
grammatical inflection (Muhit, part
ii). This is done to intensify the
meaning.

PT.2

As pointed out in the beginning,
this verse gives a gist of the teachings
of Islam. It begins with the
fundamental Islamic beliefs and
doctrines which are the source and
basis of all actions and on the
rectitude of which depends the
rectitude of' one’s actions. The most
fundamental of these is belief in God
Who is the central point of all faith.
Second in importance is belief in the
Last Day or the Day of Judgement,
upon a real understanding of which
depends the direction of man’s
actions in this life. Then follows
belief in angels who serve as a sort of
intermediaries between God and His
creation. Then there are Divine
Scriptures
embodying
God’s
revelation which point out the way to
the attainment of His pleasure and the
purification of man’s soul. Lastly are
Prophets who are the recipients of
God’s revelations, communicating to
man the will of God and serving as
models to be followed and imitated
by him. These five objects of faith
have been mentioned here in their
natural order and not necessarily in
order of importance.
After stating the fundamental
objects of faith, the verse proceeds to
mention some of the more important
ordinances relating to man’s actions.
Pride of place is given to charity
which a man gives not as a duty
imposed on him, but as prompted by
love, solicitude and sympathy for his
kinsmen and fellow beings or out of
love for common humanity. Next
come the commandments regarding
Prayer and Zakah which help to
establish a true connection between
God and man on the one hand and
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179. O ye who believe,
a
equitable retaliation in the
matter of the slain is prescribed
for you; the free man for the
free man, and the slave for the
slave, and the female for the
female. But if one is granted
any remission by one’s brother,
then pursuing the matter for the
realization of the blood-money
shall be done with fairness and
the murderer shall pay him the
blood-money in a handsome
manner. This is an alleviation
from your Lord and a mercy.
And
whoso
transgresses
thereafter, for him there shall be
a grievous punishment.185
a

2:195; 5:46.

regulate relations between man and
man on the other. Finally are laid
down the two bulwarks of character
and morality, i.e. (1) the redemption
of promises and pledges; and (2) the
displaying of fortitude, patience and
steadfastness in time of distress, the
first-mentioned forming one of the
bases of international morality and
the latter the means of its perfection.
185. Important Words:
( قصاصretaliation) is derived from
قص. They say  قصهi.e. (1) he cut it
(hair, etc.), or be clipped it; (2) he
followed him closely or followed in
his footsteps; and (3) he described or
narrated it.  قاص الرجلmeans, he did
with the man the like of that which he

did to him; he retaliated on him for the
wrong done to him. اقص االمری زیدا من بکر
means, the Amir retaliated upon Bakr
for the wrong he had done to Zaid.
 قصاصtherefore, means, retaliation, by
slaying for slaying, and wounding for
wounding, etc. (Aqrab) or the
following up of a murder or an injury
with a view to retaliating or
punishing (Mufradat).
( القتیلthe slain) is the plural of  قتیلin
the sense of  مقتولi.e. a murdered
person (Aqrab).
( احلرfreeman) is derived from حر
meaning: (1) he was free-born; (2) he
was of good and noble origin. حراالرض
means, the best portion of land. Thus
 احلرmeans; (1) a freeman, opposite of
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The verse under comment makes no
slave or captive; (2) a noble person;
distinction
between different classes
(3) the good and pure portion of a
of persons in connection with the law
thing (Aqrab).
of retaliation. The words used are of a
Commentary:
general nature and apply to all
This verse comprises a very offenders who might be guilty of
important principle of civil law, i.e. murder, no matter of what rank or
equality of man and necessity of station in life or of what religion. Any
awarding proportionate punishment person, irrespective of his caste or
to all offenders without distinction, creed and irrespective of his station,
unless an offender is forgiven by the must be put to death for the murder of
relatives of his victim under any other person, unless pardoned by
circumstances that are expected to the relatives of the victim and unless
lead to improvement and betterment the pardon has the sanction of the
of conditions.
authorities. The sayings of the Holy
The words  کتب علیکمi.e. "is Prophet are explicit on this point
prescribed for you" show that (Majah, ch. on Diyat).
retaliation for the slain is not simply
There is indeed a saying of the
permissible but is obligatory. Failure Holy Prophet to the effect that a
to inflict the punishment prescribed Muslim should not be put to death for
by Law on the offender would be killing a disbeliever. But this saying,
tantamount to a violation of the read in conjunction with several
commandment. The duty, however, of others bearing on the same subject
punishing the culprit does not and interpreted in the light of the
devolve on the heirs of the murdered relevant Quranic verses, forces us to
person but, as the plural number of the conclusion that the word
the expression ( علیکمfor you) shows, "disbeliever" in the tradition referred
on the authorities responsible for the to above is not general but means
maintenance of law and order. But, as only a  حریب كافرi.e. such disbeliever as
the singular number of the expression belongs to a people who are at war
( اخیهone’s brother) shows, the former with the Muslims or, in other words,
have been given the option to forgive. one who is a member of a belligerent
The clause, therefore, means that on community. In fact, the Companions
the one hand the concerned of the Holy Prophet are all agreed
authorities are bound to punish the that a Muslim may be put to death
offender
according
to
the for murdering a non-belligerent
requirements of law, having no right unbeliever (Tabari, v. 44). The Holy
to pardon him of their own accord, Prophet himself ordered a Muslim
and on the other hand the heirs of the murderer to be put to death for the
murdered person are not entitled to murder of a non-belligerent nontake the law into their own hands and Muslim (Qutni).
inflict the punishment on the guilty
The expression, the freeman for the
person themselves.
freeman and the slave for the slave
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and the female for the female, does
not mean that a freeman should not
be punished with death for the
murder of a slave or that a woman
should not be put to death for killing
a member of the opposite sex, etc.
The other verses of the Quran as well
as the sayings and the practice of the
Holy Prophet clearly establish the
fact that the social position of a
person or the sex of a party was never
considered a bar to the application of
this law. The peculiar construction,
i.e. "the freeman for the freeman,"
etc. has been adopted here to refer to,
and abolish, a custom of the Arabs
whereby they used to take into
consideration the sex and the social
status of the murderer and the
murdered person when determining
punishment. If a man of high social
position happened to kill a man of
humble position, or if the slave of a
great man killed that of a humble
man, or if a lady of noble birth
murdered a woman of humble origin,
etc. the murderer was not punished
with death, leniency being shown to
him or her in sundry other ways as
well. The commandment contained in
this verse seeks to abolish that
obnoxious custom of the Arabs and
lays down in clear and unmistakable
terms that no regard should be paid to
the status of the murderer in the
matter of retaliation.
In fact, the law of retaliation, as
stated in this verse, is confined to the
clause, equitable retaliation in the
matter of the slain is prescribed for
you, which forms a complete
sentence in itself, giving a full and
complete meaning. The ensuing
expression, the freeman for the
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freeman and the slave for the slave
and the female for the female, is
something extra, not forming part of
the law. It only contains a repudiation
of the Arab custom referred to above
and illustrates, by giving three
instances, how the law is to be
administered. Such an expression is
known as  مجلة استینا فیهor  مجلة مستانفهin
Arabic grammar, and is technically
introduced with a view to answering
a question which is suggested by the
preceding clause to which it is added
without any intervening conjunction.
The question answered in such an
expression is often understood and
not expressed (Mukhtasar).
The sayings of the Holy Prophet
and his practice also support the
above interpretation, for it is on
record that he once ordered a woman
to be put to death for murdering a
man (Muslim), and on another
occasion he commanded that a
freeman be put to death for the
murder of a slave. Says the Holy
Prophet: "Whoever kills his slave
shall be put to death" (Majah). At
another place he says: "The blood of
all Muslims is alike in respect of the
law of retaliation" (Nasa’i).
The words, if one is granted any
remission by one’s brother, show that
the infliction of capital punishment is
not obligatory in all cases; for in
special circumstances the murderer
can be exempted from the extreme
punishment by the heirs of the
murdered person. Such exemption,
which may be termed partial as the
word ( یشءany) indicates, means that
the heirs of the deceased may
renounce their right to have the
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murderer put to death and may in
place of that receive from him blood
money. Or as the Holy Prophet has
made it clear, the heirs may, in
exceptional cases and with the
sanction of the authorities, even grant
full pardon, remitting blood-money as
well (Musnad & Baihaqi).
It is worthy of note that where the
Quran speaks of remission, it uses the
word "brother" instead of "heir of the
murdered person". This is to hint to
the heir of the slain person that he
should, as far as possible, take a
lenient view of the offence. On the
other band, the murderer is also
enjoined to pay blood money with
good grace and without undue delay.
The concluding clause, i.e. whoso
transgresses thereafter, for him there
shall be a grievous punishment, is
meant to point to the fact that if, after
the matter has been amicably settled
and the murderer granted a remission
by the heirs of the murdered person,
the heirs should take it into their
heads to wreak vengeance on the
murderer by killing him, they will be
shown no mercy and will get capital
punishment. Says the Prophet: "I will
allow no remission in case of one who
kills the murderer after he has accepted
blood money from him" (Jarir).
The Islamic law of قصاص
(retaliation), as briefly stated above,
provides a very effective and
practical means to put a stop to
murder and safeguard human life. A
man who shows a callous disregard
for the life of a fellow person, loses
his title to live as a member of human
society. The option to pardon allowed
to the heirs of the slain person should
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not be regarded as likely to encourage
murder, for such option is not
synonymous with exemption from
punishment,
as
in
ordinary
circumstances the murderer will have
to pay the blood money. Moreover,
the would-be murderer possesses no
means to know that the heirs of the
person
whose
murder
he
contemplates will actually be
persuaded to pardon him; so the fear
of capital punishment will always be
there to deter him from the
commission of the crime. Again,
pardon or remission is permissible
only where the circumstances are
such that pardon or remission is
likely to improve matters and bring
about good results for all parties
concerned (42:41). Thus, while on the
one hand, Islam has made due
provision for the suppression of
crime, it has, on the other, kept open
the door for the display of the noble
qualities of benevolence and mercy.
The way in which the Quran has
upheld the ultimate necessity of the
death penalty is indeed most
significant. At the time when the
Quran was revealed, people exacted
retaliation for an injury done to them
with a vengeance. They were not
satisfied even with inflicting capital
punishment on the murderer, to say
nothing of pardoning him. They
needed no incentive to retaliation.
They were already overdoing it. In
fact, the Islamic law of retaliation,
viewed in the light of the
circumstances prevailing at the time
of its revelation, implied a prophecy
that a time would come when people
would go to the other extreme and a
movement for the total abolition of
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180. And there is life for you in
the law of retaliation, O men of
understanding, that you may
enjoy security.186
a

.
capital punishment would be set on0:0;to
bring about reconciliation between
foot. So the Omniscient God laid the offender and the aggrieved party.
down the law of retaliation in a form
186. Important Words:
that is indispensable for the
( اولوا االلبابmen of understanding). الباب
preservation and protection of human
life, as well as the promotion of is the plural of ( لبlubb) which is
derived from (labba) meaning, he
harmony and goodwill.
was or became possessed of  لبi.e.
To prevent crime, Islam really aims
understanding, intellect or intelligence.
at eliminating the conditions that
 لب باملكانmeans, he remained or dwelt
produce it. It seeks to remove the
in the place and kept to it. لب اللوز
very root-cause of all crime by
means, he broke the almond and took
working
a
complete
moral
out its kernel.  لبtherefore, means: (1)
reformation in man. But it does not
the best and choicest part of anything;
remain content with that. It also
(2) kernel; (3) pith; (4) heart; (5)
prescribes
deterrent
laws
in
mind; (6) understanding, intellect
conformity with the dictates of
and intelligence, because it is the
reason, justice and humanity. The fact
choicest and best part of man; (7) the
that, despite efforts to the contrary,
substance or essence of a thing
the death penalty is still found on the
(Lane).  لبis something higher and
Statute Books of most countries in
purer than ( عقلunderstanding), being
one form or another, constitutes a
the brightest and best part of it
sufficient proof of the wisdom of the
(Mufradat). It appears that  لبis the
Islamic teaching. As a matter of fact,
name given to that quality in man
even
the
most
enthusiastic
which distinguishes him from other
protagonists of the abolition of capital
animals and makes him a rational
punishment have not yet been able to
being.
suggest a suitable alternative to it.
They have had to admit that a long Commentary:
term of imprisonment as an
This verse, small in size but great in
alternative is "horrible" and is "not an weight, points to the wisdom
ideal substitute" (Capital Punishment underlying the law of retaliation. The
in the Twentieth Century by E. Roy words used are full of beauty of
Calvert, G. P. Putnam, London, diction of the highest order. As قصاص
1930). The law of retaliation still means the killing of the murderer in
remains the most effective deterrent retaliation of his act, the expression is
to crime and an essential method to like saying, "There is life for you in
satisfy the demands of justice; and death, O men of understanding." How
the Islamic Law takes a further step fearful the saying but how eternally
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181. aIt is prescribed for you,
when death comes to any one of
you, if he leave much wealth,
that he make a will to parents
and near relatives to act with
fairness; it is an obligation on
those who fear God.187
a

4:12, 13, 177; 5:107.

true! In fact, no peaceful social life is
possible without the awarding of
swift capital punishment to those who
consider human life to be of so little
consequence.
The clause, there is life for you in
the law of retaliation, has a wider
significance also. For a long time
Muslims suffered at the hands of
disbelievers indignities, persecution
and even death in patient silence. But,
when the cup of the iniquities of the
enemies of truth became full to
overflowing, further continuation of
the policy of non-resistance became
tantamount to the demoralization of
the victims and their national death.
They were, therefore, enjoined to take
up arms against the aggressors and
pay the wicked people in their own
coin. Indeed in the law of retaliation
lies hidden the secret of individual
and national life. You retaliate and
you live; you refrain from retaliating
and you die an ignoble death. Such is
the eternal and inexorable law of
nature which has been so beautifully
expressed in the verse under
comment.
The
words,
O
men
of
understanding, have been used to
make a direct appeal to that quality in
man which makes him a rational

being and distinguishes him from
other creatures. The Quran uses this
expression whenever a strong appeal
is to be made to man in his capacity
as a rational being. God, as it were,
says to men: "We have made you the
noblest among Our creation and have
bestowed on you the power of
understanding and intelligence as We
have bestowed it on none other. Will
you not, therefore, be wise and try to
understand things?"
187. Important Words:
( خریmuch wealth) means: (1) good
as opposed to evil; (2) wealth
acquired or collected by fair and
praiseworthy means; (3) much wealth
or abundance of wealth; (4) a thing
that all desire; (5) welfare and good
fortune (Mufradat); (6) the existence
of a thing in abundance and
perfection; (7) horses, etc. (Aqrab).
( حقاobligation) is derived from حق
and has been used in the verse in the
accusative case, having something
understood before it, the complete
expression being ( حق ذالك حقاKashshaf).
 احلقmeans: (1) equity or justice; (2)
right mode of acting; (3) an
obligation or a duty; (4) a debt or
anything that is owed; (5) a thing
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suitable to the requirements of inheritance. Not seldom there come
justice, truth, duty, etc. (Lane). See forward claimants who allege that a
deceased person had bequeathed such
also 2:148.
and such portion of his property to
Commentary:
them, and even witnesses are not
As disputes about inheritance are a wanting to support their claims. The
fruitful source of quarrels, murders, rightful heirs, not knowing anything
etc., the Quran here suitably turns about it, naturally suspect the claim.
from the subject of retaliation to that The result is quarrel and litigation.
Every Muslim is, therefore, enjoined
of inheritance.
The word used here for "wealth" is to make a proper bequest at the time
 خریand not  مالwhich is the ordinary of his death that his property be
word used in this sense.  خریmeans, divided among his heirs, i.e. parents,
"wealth acquired by fair and children, wives, etc., according to the
praiseworthy means". Thus by Law of Islam, stating therein also the
substituting the word  خریfor مال, the portion of any other individual who is
Quran has also emphasized the not legally entitled to inherit from
necessity of being very circumspect him but to whom he may wish to
in the acquisition of wealth which bequeath some of his wealth. Such a
should be acquired only by fair and declaration made with the knowledge
lawful means. Incidentally, therefore, of his heirs and relatives is calculated
it has been hinted that it is not lawful to put a stop to much litigation. Such
for a Muslim to make a will with a provision is all the more essential in
regard to property that has been cases when the property or wealth is
acquired by unlawful means; for such considerable.
The verse also throws out a hint
wealth does not really belong to him.
that
a Muslim should, before his
In 4:12, 13 the Quran fixes the
death,
bequeath a part of his property,
shares of all those persons who
should succeed to a deceased person’s not exceeding one-third, to such of
property, according to the Islamic law his relations as have been debarred by
of inheritance, and these in the first Law from inheriting from him, for
instance include parents, children, instance, distant but deserving
and wife or husband. In the presence relations, non-Muslim parents, nonof this law, the injunction given in the Muslim children and so on. In such a
verse under comment would, at first case the remaining two-thirds will go
sight, appear to be uncalled-for and to his lawful heirs. As to the
unnecessary. As a matter of fact, restriction relating to one-third, it
those who believe in the abrogation may be noted that the Holy Prophet
theory, have actually declared this has made it clear that no testator can
verse to be abrogated by the ones bequeath more than one-third of his
referred to above. But they are clearly wealth to others than the lawful heirs.
mistaken; for the verse under At least two-thirds of the property
comment makes an additional and must go to the heirs (Bukhari).
Islam
excludes
non-Muslim
necessary provision in regard to
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182. And he who alters it after
he has heard it, the sin thereof
shall surely lie on those who
alter it. Surely, Allah is AllHearing, and All-Knowing.188
a

.
relatives from the category of heirs to0:0;left
by a special will by a dying
avoid complications. For instance, the Muslim for such of his relatives as
near relatives of a deceased person are otherwise rightful heirs but cannot
might belong to a people who are at inherit owing to some of their near
war with the Muslims or in open kinsmen having predeceased them.
hostility toward them. In that case, to
The verse must not be understood
put money into their hands would be to lend itself to the interpretation that
to damage the cause of Islam and the heirs whose portions have been
injure one’s own interests. Non- definitely fixed by the Law, can be
Muslim relatives have, therefore, given more than their prescribed
been excluded from lawful heirs so share. This is expressly forbidden by
that they may not claim their part of the Holy Prophet (Tirmidhi, ch. on
the inheritance as of right. The Quran, Wasaya).
however, instructs Muslims to leave
to them a part of their property by a 188. Commentary:
If a person makes a will in
special will, so that, in case such
with
the
above
property is not likely to be used compliance
against the interests of Islam, the commandment, but his heirs, finding
former may in this way discharge the it to be prejudicial to their interests,
obligations they owe to the latter as alter it or hinder its execution, the
kinsmen.
Another
reason
for blame and the responsibility for
excluding non-Muslim relatives from consequences will lie on those who
the category of heirs is that generally tamper with the will and not on the
non-Muslims do not in practice allow maker of the will. Apparently, the
their Muslim relatives to succeed verse seems to be superfluous; for
them as heirs. There is no sense, what it says is obvious, i.e. the
therefore, in allowing Muslim wealth responsibility of any subsequent
to flow to non-Muslims where no alteration cannot lie on the testator.
But deeper consideration would show
such flow takes place the other way.
The verse serves yet another the futility of such an idea. In fact,
purpose. According to the Law of the verse serves three important
Islam, as generally accepted, the purposes. Firstly, it warns the testator
grandchild of a deceased Muslim is that fear of any subsequent alteration
debarred from inheritance in case the should not deter him from making the
former’s father has predeceased the will. Secondly, that he should act
latter. The Quran, therefore, directs intelligently and cautiously and
that a portion of the property may be should try to foresee and forestall all
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183. But whoso apprehends
from a testator a partiality or a
wrong, and makes peace
between them (the parties
affected), it shall be no sin for
him. Surely, Allah is Most
Forgiving and Merciful.189
a

.
The words, it shall be no sin for
possible mischief by his heirs.0:0;Law.
Thirdly, the verse warns the heirs and him, do not mean that such pious
their friends that any alteration made intervention is simply an act of
by them in the will will bring them negative virtue. The expression has
under the wrath of God Who is All- been used lest, in view of what has
been said in the preceding verse
Knowing.
regarding the sinfulness of the act of
189. Important Words:
alteration
in
a
will,
some
( جنفاpartiality) is the infinitive noun overcautious people should hold
from جنف. They say  جنف عن الطریقaloof even when they see an unjust
meaning, he deviated from the right inclination on the part of the testator.
path.  جنف یف وصیتهmeans, he acted The verse thus really means that such
wrongfully in his will.  جانف اھلهmeans, an interference, far from being an act
he kept away from his family out of of sin, is an act of virtue which is sure
anger and not for a just cause.  جتانف الثمto draw God’s mercy.
means, he inclined towards sin. So
The concluding clause reminds the
 جنفmeans: (1) inclining to sin, etc. testator that God is Forgiving, so that
(2) deviating from the right course; if he mends his error, He will be
(3) acting unjustly or wrongfully; (4) pleased to forgive him. The
keeping away from rightful things declaration that God is Merciful, also
serves as an inducement to other
(Aqrab).
Muslims to intervene, if it is felt that
Commentary:
the testator is unduly partial to one
If someone should have reason to party, to the detriment of the other. In
fear that the testator is showing undue that case they should readily step in
favour to any particular person or and set things right, for which God
party, or that he is acting contrary to would give them an ample portion
Islamic Law, it would be no sin for out of His mercy. Thus the word غفور
him to bring about reconciliation (Most Forgiving) relates to such
between the parties concerned by testators as return to the right course
removing the cause of displeasure or when reminded to do so, and the
disagreement between the testator word ( رحیمMerciful) relates to those
and his heirs and thereby having the persons who succeed in persuading
will altered in accordance with the the testator to revert to the path of
requirements of justice and Islamic rectitude and justice.
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184. O ye who believe! fasting
is prescribed for you, as it was
prescribed for those before you,
so that you may become
righteous.190
a

0:0; .

sacrifices as well as refraining from
disputes and temptations, the Quran
here fittingly turns to the subject of
fasting, which is a most effective
means of self-discipline.
The command to fast, whatever its
details, is to be found in most
religions in one form or another. The
early devotions and fasting of Buddha
(see Lalitavistara & Buddhacharita),
the fasting of Moses, prior to his
receiving the Ten Commandments
(Exod. 34:28; Deut. 9:9), the fasts of
Jesus before his receiving the
heavenly call (Matt. 4:2), all testify to
the importance of this institution. In
fact, fasting is a form of devotion and
self-discipline which has a natural
appeal to man. "By the greater
number of religions," says the
Encyclopaedia Britannica, "in the
lower, middle and higher cultures
alike, fasting is largely prescribed:
and when it is not required, it is
nevertheless practised to some extent
by individuals in response to the
promptings of nature." The verse
under comment, however, does not
mean that fasting has been prescribed
for the Muslims in the same form in
which it was prescribed for the
people of earlier faiths. Islam has
Commentary:
greatly spiritualised this institution by
As the preceding verses contain a attaching to it a number of highly
reference to patience in trials and useful regulations and restrictions.

190. Important Words:
( الصیامFasting) is derived from صام
meaning, he kept back or refrained
from doing something; or he
refrained from eating or drinking or
talking or walking, etc. The Arabs say
 صامت الریحi.e. the wind became calm or
motionless.  فرس صائمmeans, a horse
from which food has been withheld,
or a horse which is confined to its
manger and not made to walk or race.
Thus  صیامmeans: (1) keeping back or
refraining from something; (2)
refraining from eating and drinking,
etc; and (3) formally refraining from
eating, drinking, going in unto wives,
etc. i.e. fasting from dawn till sunset
as ordained by Islam.  صائمis one who
so refrains from food, etc. i.e. one
who keeps a fast (Aqrab &
Mufradat). An interesting feature of
the Arabic language is revealed when
we notice that the word  صماتthough
derived from a different root, yet,
owing to its having two root letters
common with  صیامgives a somewhat
similar meaning, for, whereas صیام
means, refraining from food, drink or
speech,  صماتmeans: (1) refraining
from speech; and (2) intensity of
thirst, the latter state being the direct
result of refraining from drink (Aqrab).
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The clause, so that you may become
righteous,
explains
the
deep
philosophy
underlying
the
commandment relating to fasting. It
is a special characteristic of the Quran
that, whenever it gives an important
commandment, it does not give it
arbitrarily but also explains its
usefulness so that the addressee may
be convinced of, and satisfied about,
the wisdom underlying it. The object
of  صیامor fasting has been stated in
this verse as the attainment of  تقویi.e.
righteousness.
As explained in 2:3 the word  تقویor
 اتقاfrom which the word  تتقونused in
the present verse is derived means, to
guard oneself against (1) harm and
suffering, and (2) evil and sin. Thus
the verse points out that the real
object of fasting is, first, to be saved
from harm and suffering, and
secondly, to be saved from sin and evil.
The first object is attained through
fasting in two ways: (1) When a man
commits evil deeds and becomes
deserving of God’s punishment on
account of those deeds, but later feels
ashamed of them and turns to God in
repentance, then fasting serves as an
atonement for his sins. (2) Fasting not
only makes a man fit and able to bear
hardships but also makes him realize
the sufferings of his brethren in
distress and feel sympathy for them.
Thus fasting goes a long way to
remove and minimize the pains and
sufferings of humanity.
The second object, viz., that of
being saved from sin and evil, is
attained through fasting because,
while fasting, a person has not only to
abandon eating and drinking but also,
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to a certain extent, to keep himself
aloof from worldly connections and
to abstain from indulging in his
desires, with the result that his
thoughts naturally tend towards
spiritual things. Spiritual men of all
religions unanimously testify, on the
basis of personal experience, that a
certain degree of severance from
physical relations and worldly
connections is essential for spiritual
advancement and has a powerful
purifying effect on the mind. On the
other hand, it cannot be denied that to
carry such severance too far is sure to
weaken the body to such an
undesirable extent as to render a
person unfit not only to fulfil his
social and religious obligations but
also to withstand temptations which
requires a certain amount of strength.
Islam, therefore, follows the path of
the golden mean. While it does
prescribe a certain degree of
abstention from material pleasures, it
does not permit such a weakening of
the body as should incapacitate it for
performing its normal functions. This
is why the Holy Prophet has
forbidden continuous fasting, saying,
"Your self has a claim upon you and
your family has a claim upon you and
your guests have a claim upon you"
(Tirmidhi). On another occasion, he is
reported to have said, "Verily, I am
the most righteous of you all, yet
sometimes I fast and sometimes I
abstain from fasting, and so must you
do" (Bukhari).
Fasting also stands as a symbol for
complete sacrifice. One who fasts not
only abstains from food and drink,
which are the chief means of
sustenance and without which one
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185. The prescribed fasting is
for aa fixed number of days, but
whoso among you is sick or is
on a journey shall fast the same
number of other days; and for
those who are able to fast only
with great difficulty is an
expiation—the feeding of a
poor man. And whoso performs
a good work with willing
obedience, it is better for him.
And fasting is good for you, if
you only knew.191
a

2:204.

cannot live, but also from going in
unto one’s wife which is the means of
assuring one’s future race. Thus he
who fasts really expresses his
readiness, if need be, to sacrifice his
all for the sake of truth. Fasting
indeed affords a wonderful training
ground for man.
It must also be noted here that this
verse does not actually contain a
command to fast, which follows in
the verse coming after the succeeding
verse. It only prepares Muslims for
the coming commandment by saying
that (1) the fasting which is going to
be prescribed for them is not a new
thing but was also prescribed for the
people that had gone before, and that
(2) it is a most useful thing which is
sure to benefit them greatly. It will be
seen that very often the Quran does
not give a commandment all of a
sudden but first prepares the ground
for it by making some general
remarks. In this connection see also

2:143-145 where a similar process
has been adopted.
191. Important Words:
( یطیقونهare able to fast only with
great difficulty) is derived from طاق.
They say  طاق ال یشءor  اطاق ال یشءmeaning,
he was able or fit to do it; or he had
the strength and power to do it
(Aqrab). But the word  طاقةis not used
of strength generally but of such
strength only as, so to speak, lies on
the border, i.e. just the strength with
which a thing may be done and no
more—a strength required to do a
thing only with difficulty and trouble
(Mufradat & Lane). This is why the
word  طاقةis never used to express the
power of God for which words like
 قدرةand  قوةare used; for whereas the
latter two words express the sense of
vastness of power, the former
expresses only that of its narrowness.
The Quran uses the word  طاقةonly
twice and at both these places it uses
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it in a negative sentence, i.e. الطاقة لنا
viz. "we do not even possess the
requisite strength to do that" (2:250 &
287). Thus the correct rendering of
the clause  عیل الذین یطیقونهwould be, "for
those who are able to fast but can fast
only with great difficulty." طوقه
(Tawwaqahu) which is from the same
root means, he put a collar or a neckring round his neck, i.e. he imposed
on him a thing that was difficult,
troublesome or inconvenient.  طاقهalso
means, a single strand which after
combining with others goes to make a
rope (Lane), i.e. the weak part of a
rope which cannot stand tension alone.
( فدیةan expiation) is derived from
فدی. They say  فدی الرجلmeaning, the
man secured his release from
captivity, etc. by paying his ransom.
Thus  فدیةmeans, such payment as is
made for obtaining release of a
person; or such expenditure as is
made in expiation of some sin or
shortcoming, etc. (Aqrab).
Commentary:
This verse again refrains from
giving the actual commandment
regarding fasting but prepares further
ground by pointing out that the
fasting about to be prescribed is not
meant for all days but only for a
limited number of days. Again, the
commandment to come is not meant
to be observed in all circumstances;
for those suffering from disease or
those on a journey will be exempt
from it. In fact, Islam is a practical
religion. It does not give any
commandment which is impossible of
compliance. Hence, while referring to
its injunctions about fasting, the
Quran makes it clear that whosoever

CH.2

is ill or is on a journey should not fast
but should redeem the omission by
fasting an equal number of days at
some other time when the sickness is
gone or the journey is over.
The pronoun ( الذینthose) in the
clause, those who are able, refers to
believers in general, the words الذین
 یطیقونهmeaning, those who are able to
fast but can fast only with great
difficulty. This interpretation is
supported by another reading of the
verse in which the word یطوقونه
(yutawwaqunahu)
has
been
substituted for ( یطیقونهyutiqunahu)
(Jarir), the former word meaning,
those to whom fasting is like a tight
collar, i.e. those who are not actually
sick but whose physical condition or
general health is such that they are
unable to fast without running the
risk of injuring their health. Such
people, who include old men and raw
youths and weakly persons and
pregnant women and mothers giving
suck to their children, may not fast
but should make amends for their
non-observance of each day’s fast by
feeding a poor man according to their
standard of food. Another reading of
the
word
یطیقونه
is
یطیقون
(yutayyaqunahu) (Jarir) meaning,
they can do it only with great
difficulty, which also bears out the
above meaning. Thus the verse
mentions three classes of believers to
whom concession is allowed with
respect to fasting: (1) the sick; (2)
those on a journey; and (3) those
neither on a journey nor actually sick
but otherwise too weak to fast except
with real risk to their health.
Some commentators do not
recognize the last-mentioned class as
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186. The month of Ramadan is
that in which the Quran was
sent down as a guidance for
mankind with clear proofs of
guidance and adiscrimination.
Therefore, whosoever of you is
present at home in this month,
let him fast therein. But whoso
is sick or is on a journey, shall
fast the same number of other
days. bAllah desires to give you
facility and He desires not
hardship for you, and that you
may complete the number, and
that cyou may exalt Allah for
His having guided you and that
you may be grateful.192
a

2:186; 3:4; 8:42; 21:49; 25:2. b2:287; 5:7; 22:79. c22:38.

being separate from, and independent
of, the first two, but take it as being
an exception from them. In this case
the verse would mean that such of the
sick and of those on a journey as can
afford to feed poor men should also
do so, besides fasting the same
number of days after the sickness or
the state of journey is over.
192. Important Words:
( رمضانRamadan) is the name given
to the ninth month of the lunar year.
The word is derived from the verb
رمض. They say  رمض النھارi.e. the day
became intensely hot.  رمض الرجلmeans,
the man had his feet burnt by the
earth which had become intensely
heated by the sun.  رمض الصائمmeans, his
inside became very hot with thirst

owing to fasting.  ارمتض من احلزنmeans,
he began to burn, i.e. he was greatly
distressed, with grief and sorrow.
 الرمضmeans, the first rain of autumn
which finds the earth hot and burning
(Aqrab & Lane). The month of رمضان
is so named because (1) fasting in this
month causes heat and burning due to
thirst; (2) worship and devotion in
this month burns away the traces of
sin in man, this signification being
corroborated by a saying of the Holy
Prophet (‘Asakir and Merdawaih as
quoted by Fathul-Qadir); and (3) its
devotions produce in the heart of man
the necessary warmth of love for his
Creator and his fellow beings. The
name  رمضانis of Islamic origin, the
former name of the month being ناتق
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(Muhit & Mawardi, as quoted by
Fathul-Qadir).
( القرٓانthe Quran) is the name given
by God Himself to the Book revealed
to the Holy Prophet of Islam,
containing the final Law for mankind.
The word is derived from قرٔا. They
say  قرٔا الکتابmeaning: (1) he read the
book, i.e. he read it to himself; or (2)
he recited the book, i.e. he read it
aloud so that others might hear it; قرٔا
also means, he conveyed or delivered
a message, etc., as they say اقرٔاعلیه السالم
meaning, convey or deliver my salam
to him; (3)  قرٔا ال یشءmeans, he collected
or drew together the thing; (4) قرٔات املراة
means, the woman became pregnant
and brought forth a child (Aqrab &
Lane). Thus ( قرٓانQuran) means: (1) a
book which is meant to be read. The
Quran is indeed the most widely read
book in the world (Enc. Brit. 11th
edition, article on Koran by
Nöldeke); (2) a book or message
which is meant to be conveyed and
delivered to other peoples. The Quran
is indeed the only revealed Book
whose delivery or message is
absolutely unrestricted; for whereas
all other Books are meant for specific
times and specific peoples, the Quran
is meant for all times and all peoples
(34:29; also Bukhari); (3) a Book
which comprises and has collected in
itself all truth; the Quran is indeed a
storehouse of knowledge which not
only comprises all eternal truths
revealed in previous Books (98:4) but
also all such truths as mankind may
stand in need of at any time and in
any circumstances (18:50); (4) a
Book which contains not only visible
truth which may be seen and felt by
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all but, like a pregnant woman big
with child, it contains truths that lie
hidden from the eyes of most men
and, like a newborn child, come to
light only as and when time ripens
(15:22). All these meanings are not
only expressive of an existing state of
affairs but also serve as mighty
prophecies, the truth of which has
been established in all ages.
Commentary:
The ground having been suitably
prepared in the preceding two verses,
this verse gives the awaited
commandment about fasting. But
even here the actual commandment is
preceded by a suitable description of
the month of Ramadan in which fasts
were to be observed. The month was
not chosen arbitrarily but was
selected for the purpose of fasting
because it was a sacred month in
which the Quran was revealed. And
the Quran is not an ordinary book. It
is a Book full of right guidance and
of bright Signs and of things that help
to differentiate between truth and
falsehood. This sublime foreword
placed before the commandment
about fasting contains an implied
question to the effect: Will you not
now fast when fasting is a tried thing,
when it is so useful, when it is to be
observed only for a few days, when
even in these few days suitable
facilities have been provided, and
lastly when these few days
correspond with a month which is full
of blessings?
As hinted above, this verse
mentions the reason for which the
month of Ramadan was selected for
the purpose of fasting. It was in this
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month that the Quran was revealed.
The revelation of the Quran in the
month of Ramadan may mean two
things: (1) that the revelation of the
Holy Book commenced in the month
of Ramadan, for it is on record that it
was on the 24th of Ramadan that the
Holy Prophet received his first
revelation (Musnad & Jarir); (2) that
the revelation of the Quran was
repeated to the Holy Prophet every
year in the month of Ramadan, for it
is also on record that the angel
Gabriel rehearsed every year to the
Holy Prophet the whole of the
revealed portion of the Quran during
this month and this he continued to
do till the very year of the Prophet’s
death (Bukhari, ch. on Manaqib).
Thus in a way even the whole of the
Quran may be said to have been sent
down in Ramadan.
The words, clear proofs of
guidance and discrimination, point
out that the Quran is a Book which is
not content with making mere
assertions. It supports every assertion
it makes with necessary reasons and
arguments which are both clear and
convincing, and it also adduces
heavenly Signs which go to
discriminate right from wrong with
such clearness that they leave no
room for doubt. This excellence
belongs exclusively to the Quran.
Indeed, other scriptures, too have
been spoken of as "a light and
guidance," but about none of them
has it been said that they supply
reasons, arguments and Signs in
support of their assertions.
Although former Prophets also
were given Signs that people might
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accept them as Divine Messengers,
yet the Scriptures they brought
contained nothing that might bear
testimony to their truth. It is only the
Quran that contains all kinds of
evidence—rational, scriptural and
heavenly—to demonstrate the truth of
its teachings so that it might itself
furnish necessary evidence of its
truth, and that, unlike other
scriptures, tales and stories of the past
might not form its sole support.
The clause, let him fast therein,
signifies that it is necessary to fast all
the days of the month of Ramadan; it
will not do to fast only for a few
days. Thus, out of every twelve
months in the year, at least one—that
of Ramadan—must be so devoted to
the worship of God.
The clause, whoso is sick or is on a
journey, he shall fast the same
number of other days, at first appears
to be an unnecessary repetition of
what has already been said in the
preceding verse in identical words,
but really it is not so; for whereas in
the previous verse this clause formed
part of a verse that was meant to
prepare the ground for the
commandment to fast, in this verse it
forms
part
of
the
actual
commandment. The clause signifies
that if in the month of Ramadan one
happens to be sick or is on a journey,
one should not fast, owing to the
extra hardship entailed, but should
fast the same number of other days
when one has recovered from
sickness or when the journey is over.
The Quran, however, wisely refrains
from defining the terms "sickness"
and "journey," leaving them to be
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defined by the common usage of the
people.
The clause, He desires not hardship
for you, points to the very important
principle that divine commands are
not meant to cause trouble or
inconvenience but to afford ease and
facility. In this connection it may well
be noted that St. Paul looks upon the
Law as an entanglement with "the
yoke of bondage" if not as an actual
curse (Gal. chs. 3 & 5). But he forgets
that true freedom, and for that matter,
true happiness lie only in willing
obedience to a good and righteous
legislation. The Islamic law, even "in
meats and drinks and divers
washings, and carnal ordinances," is a
real help and guidance rather than a
hindrance and a bondage.
The clause, so that you may
complete the number, indicates that
God’s purpose in prescribing a fixed
number of days is that believers may
be able to complete the number
which, in His sight, is essential for
their spiritual welfare. A fixed
number was essential; for, otherwise,
some people might have failed to fast
even the minimum number, while
others would have unduly suffered
for doubt as to their having
completed the necessary number even
after they had long exceeded it.
The clause, that you may exalt
Allah for His having guided you,
points to yet another object
underlying the commandment. All
such expressions in which the
offering of a particular praise to God
is enjoined signify two things: (1)
that man being God’s creation should
continuously offer praise to Him,
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invoking the particular divine
attribute that may suit the occasion;
(2) that he should also try to reflect in
his person the selfsame attribute of
God. "Exalting God" would therefore
mean not only God’s glorification but
the uplift and exaltation of the
devotee himself. In fact God stands in
need of no praise. He is what He is
whether we praise Him or not. So
truly speaking, everything is for the
benefit of man himself, and the
benefit underlying fasting is the
exaltation of man, morally and
spiritually and, in a sense, physically
as well.
The final clause, that you may be
grateful, is also full of deep meaning.
God is not cruel or unkind; He has
due regard for our weaknesses and
He does not put us to unnecessary
trouble; and whatever seeming
trouble He puts us to is for our own
good. This kind and loving attitude of
God towards us ought to give rise to a
corresponding feeling of love for Him
in our hearts and we ought to feel
grateful to Him for His love and
kindness.
To a superficial observer the
language of the Quran as used in this
verse might appear to be rather
unconnected, forming independent
clauses. But a closer study reveals a
beautiful arrangement between them.
In fact the four clauses in the
concluding portion of this verse
furnish reasons for the four
commandments contained in the first
portion of the verse, the succeeding
reasons following the reversed order
of the preceding commandments in a
most natural manner. The first reason
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187. And when My servants ask
thee about Me, say: aI am near.
b
I answer the prayer of the
supplicant when he prays to Me.
So they should hearken to Me
and believe in Me, that they
may follow the right way.193
a

11:62; 34:51; 50:17. b27:63.

given by the verse is contained in the
clause, Allah desires to give you
facility and He desires not hardship
for you. Though the apparent wording
of this clause is different from the
wordings of the succeeding clauses,
actually it is also one of those that
supply a reason, for in reality the
clause stands like this, "that you be
afforded facility, etc." Corresponding
to this clause we have the last
commandment of the verse, i.e.
whoso is sick or is on a journey, etc.
The second clause supplying a reason
is, that you may complete the number,
corresponding to which we have the
commandment, whosoever of you is
present at home in this month, let him
fast therein, hinting that God means
the Muslims to fast the whole month.
The third clause supplying a reason
is, that you may exalt Allah for His
having guided you. Corresponding to
this we have the words, a guidance
for mankind, etc. Finally comes the
clause, that you may be grateful,
corresponding to which we have the
clause, the month of Ramadan is that
in which the Quran was sent down,
hinting that the wise God has chosen
the most sacred and the most blessed
part of the year for fasting so that you
may be doubly benefited by it. Such

figure of speech in which parts of a
sentence correspond with others
occurring in the same sentence in a
reverse order, the first clause of the
former group corresponding with the
last clause of the latter, is known in
Arabic rhetoric as لف و نشر معکوس
(Mutawwal).
193. Important Words:
( اجیبI answer) and ( فلیستجیبواthey
should hearken) are both derived
from the same root  جابmeaning, he
cut a cloth, etc.  اجابهmeans, he
answered him or answered his
question.  اجابت االرضmeans, the earth
brought forth its vegetation, i.e.
responded to sowing.  استجابهmeans, he
answered him or responded to him.
 استجاب لهmeans, he obeyed him or
complied with his wish and did what
he was asked to do (Aqrab & Lane).
( یرشدونmay follow the right way) is
derived from  رشدmeaning, he was
rightly guided and became steadfast
in his guidance; he took or followed
the right way. ( رشدrushd) and رشد
(rashad) and  رشادmean, true guidance;
following the right way with firmness
and steadfastness; rectitude; maturity
of intellect.  رشیدand  راشدmean, one
who is rightly guided, one who takes
or follows the right way.  رشیدis more
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intensive of the two and is also
applied to God when it means,
"Director to the right way; One Who
follows a perfect course in His
decrees" (Aqrab & Lane).
Commentary:
When the Faithful came to know of
the blessings of the month of
Ramadan and of fasting therein, they
naturally became eager to derive as
much benefit from it as possible and
asked the Holy Prophet as to the
particular attitude of God in this
month, i.e. whether He came nearer
to His servants in respect of grace and
mercy, and whether He accepted
more prayers in Ramadan and so on.
The verse provides an answer to this
question.
The words, My servants, do not
obviously refer to all people but to
only such men as believe in God and
are willing to obey Him, particularly
Muslims
who
follow
His
commandments regarding Prayers,
Fasting, etc. In fact atheists or, for
that matter, rebellious people are
never spoken of as "My servants" in
the Quran.
The clause, I am near, does not,
and indeed cannot, refer to bodily
nearness. The preceding verses told
us that the command to fast was
given with a view to purifying us, and
that in giving it God desired our own
welfare and meant no torture. The
conception of such a loving God
naturally creates the desire in the
minds of all men to attain spiritual
nearness to Him. Hence the present
verse contains the glad tidings that
access to God is not beyond human
power nor is His nearness the
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monopoly of any particular people.
The attainment of union with Him is
within the reach of every man and
woman, and the door of His mercy
and grace is also open to all.
The words, I answer the prayers of
the supplicant, point to the fact that it
is not only the true believers and the
righteous who have their prayers
accepted by God but that God hears
and accepts the prayers of all. As a
matter of fact, the acceptance of
prayer is an expression of God’s
grace and mercy which encompass
Muslims as well as non-Muslims. It
would be unjust to think that God,
Who is "the Lord of the worlds,"
accepts the prayers of Muslims alone.
It is natural, however, that He should
show greater favour to those who
obey Him and hold fast to truth and
act righteously. He therefore listens
more to their prayers than to those of
others, and He certainly rejects such
prayers as are offered against His
beloved ones. Nor does He accept
such prayers as may lead to results
that are detrimental to the cause of
truth. But He is the Lord of all and
listens to all.
The clause, so they should hearken
to Me, means that they should believe
in God (for without believing there
can be no hearkening, and no
response to His calls) and obey Him.
God promises acceptance of prayers
to "His servants" but He also expects
that His creatures should believe in
Him and obey His commandments.
This will make their prayers all the
more entitled to acceptance.
The words, and believe in Me, do
not here refer to a belief in the
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existence of God; for this idea is
included in the preceding clause, they
should hearken to Me, it being
impossible that one should hearken to
God and obey His commandments
without believing in His existence.
The words, believe in Me, therefore
refer here to belief in the power of
God to accept prayers and belief in
the fact that if appealed to, He will
certainly come to our help.
The final clause, that they may
follow the right way, means that if
men would act upon the guidance
contained in this commandment they
would (1) attain God’s nearness, and
(2) find God inclined to accept their
prayers more and more.
But as with all other things, there
are limitations and conditions
attached to the acceptance of prayers
also, to some of which the verse
under comment refers. They may be
briefly stated as follows:
(1) One should be a servant of God,
accepting His dominion over him and
worshipping Him, alone, as the
words, My servants, indicate.
(2) One should call on God alone
for help and turn to no other being or
thing opposed to Him, as the words,
when he prays to Me, show. There are
indeed many who, while seemingly
praying to God, put their real trust in
other things or sometimes even turn
to false deities for help. Such men
cannot expect their prayers to be
accepted.
(3) One should hearken to God’s
call, i.e. not only believe in Him but
also obey His commandments,
accepting His Messengers and acting
righteously in accordance with His
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Law, as the words, hearken to Me,
point out.
(4) One should have firm belief in
the fact that God not only has the
power to accept one’s prayers but
would actually accept them if one
could only persist in asking, as the
words, believe in Me, signify. There
are indeed many who pray for a time
and then get tired of it. These really
do not believe; for if they had
believed, they would willingly have
waited. Says the Holy Prophet: "God
would accept one’s prayer if only one
did not show impatience, by saying, 'I
have prayed and I have not been
answered' " (Muslim).
(5) The prayers of those who are
rebellious against God, rejecting His
commandments and opposing His
will, are not accepted, particularly
such prayers in which something
against His will or something likely
to injure the cause of His beloved
ones is solicited. Says God: "The
prayer of the rebellious ones is
nothing but wasted" (40:51).
A saying of the Holy Prophet very
beautifully explains the philosophy of
prayer. He is reported to have said:
"Every Muslim who prays to God and
whose prayer does not consist in
anything which is a sin, i.e. anything
against God’s will or against His
commandments or against His way,
or anything which involves an
injustice or unkindness to a relative,
will have his prayer accepted. But the
acceptance of prayer may take three
forms: (a) either God will grant to the
supplicant his request in this very
life; or (b) He will store the thing for
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188. It is made lawful for you to
go in unto your wives on the
night of the fast. They are a
garment for you, and you are a
garment for them. Allah knows
that you have been acting
unjustly
to
yourselves,
wherefore He has turned to you
with mercy and afforded you
relief. So you may now go in
unto them and seek what Allah
has ordained for you; and eat
and drink until the white thread
becomes distinct to you from
the black thread of the dawn.
Then complete the fast till
nightfall and do not go in unto
them while you remain in the
mosques for devotion. These are
the limits fixed by Allah, so
approach them not. Thus does
Allah make His commandments
clear to men that they may
become secure against evil.194
a

0:0; .

him in the next; or (c) He will ward
off a like evil from him" (Bukhari).
The Holy Founder of the
Ahmadiyya Movement says: "God
treats His servants like friends. A
friend would sometimes accept the
request of his friend and would
sometimes expect him to accept his
will. So does God. But even when
God seemingly rejects the prayer of a
believer, He is very often acting in his
interests" (Haqiqat, p. 19).

194. Important Words:
( رفثgoing in unto) has a number of
meanings: amatory talk, kissing,
caressing, embracing, compressing,
coition, etc.; in fact, everything that a
man desires of his wife. When  رفثis
followed by the preposition  ایلit
means, coition or going in unto one’s
wife, and it is in this sense that the
word has been used here.  رفثalso
means, immodest, foul and lewd talk
or speech (Lane).
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( ختتانونyou have been acting
unjustly) is derived from خان. They
say  خانهi.e. he acted unfaithfully or
perfidiously towards him; he was not
faithful to the trust reposed in him.
 اختانهis like خانه, giving the same
meaning. It also means, he acted
wrongfully or unjustly towards him.
The Arabs say  خانته رجالهi.e. his feet or
legs acted unfaithfully towards him,
meaning he was unable to walk. ختتانون
 انفسکمwould, therefore, mean, you
failed to give your souls (i.e.
yourselves) their due either (1) by
preventing them from their duty to
God, or (2) by refusing them the
satisfaction of their natural and lawful
cravings. The former act is a sin,
while the latter, though not a sin, may
endanger one’s health or deprive one
of just happiness. The word has been
used in both these senses in the
Quran. In 4:108, it has been used in
the sense of "sin", while in the
present verse it has been used in the
sense of "depriving the soul of the
gratification of its natural and just
desires".
( عفاعنکمafforded you relief). The
word  عفاgives a number of meanings
(see 2:53). The expression عفااهلل عن فالن
is sometimes used where there is no
question of pardoning any sin or
obliterating traces thereof but simply
in the sense of removing one’s
mistake or misunderstanding or
improving one’s condition or
bestowing honour on one (Aqrab). It
also means, making things easy, i.e.
affording relief (Muhit).
( باشروھنgo in unto them) is derived
from  بشرfrom which is also derived
the word  بشارةor  بشریmeaning, glad
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tidings. The expression  بشربهmeans,
he became glad and happy because of
that. The words  بشراجللدmean, he
removed or peeled off its skin. البشرة
means, outer part of skin, or what is
visible of the face or body. باشراملرٔاة
means, he came in contact with his
wife skin to skin; he went in unto her.
( البشریglad tidings) is so called
because it changes the colour of the
listener’s face. ( البشرman) is also so
called because, unlike other animals,
man’s skin is visible and not
concealed under hair (Aqrab,
Mufradat & Lane).
Commentary:
It was a custom among the
Israelites to abstain from all kinds of
food from one evening to the other on
the occasion of the fast of the
Atonement Day, the only fast
prescribed by Moses for his people.
When fasts were first prescribed for
Muslims, and details had not yet been
revealed, they thought that, like the
Jews, they too would have to fast for
24 hours with a slight intervening
breakfast. Hence, following their own
judgement, they concluded that it was
lawful for them to eat and drink and
to go in unto their wives only as long
as they did not go to bed, and that
after they had gone to sleep, they
were not allowed to partake of any
food or drink or to go in unto their
wives until the next evening. Bukhari
gives the following tradition on the
authority of Bara’: "When the
command to fast was revealed, if
anybody kept a fast and then went to
sleep in the evening, he abstained
from eating, drinking and sexual
intercourse until the time for breaking
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the fast the following day" (Bukhari
ch. on Saum). This tradition and
others of the same import show that it
was not in obedience to any
command from God or the Holy
Prophet that his Companions
abstained from sexual intercourse
after going to bed at night, but it was
owing to their own imitation of
similar customs among the People of
the Book that they had imposed these
restrictions on themselves. As,
however, these restrictions were
against the will of God, a revelation
was soon sent down allowing the
Faithful to eat and drink and
approach their wives as they liked
during the night; only they were
forbidden to do so while fasting
during the day.
Some commentators have inferred
from the words, you have been acting
unjustly to yourselves, that the
Companions of the Holy Prophet
were unable to act upon the
commandment to abstain from
intercourse with their wives during
the nights of fasts and frequently
broke it. But this is evidently wrong,
for the good reason that there was no
such commandment to be broken.
Moreover, the words of the Quran,
i.e. you may now go in, also belie this
interpretation, for the use of the word
"now" clearly indicates that the
Companions of the Holy Prophet
were erring not on the side of
indulgence but on that of abstinence.
The Quran could not obviously say,
you may now go in, to a people who
were already going in unto their wives.
The clause, they are a garment for
you and you are a garment for them,
very beautifully describes the object
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of marriage. The verse points out that
the object of marriage is not the
gratification of carnal passions. The
real object is the comfort, protection
and embellishment of the parties, for
such are the uses of a garment as
explained in 7:27 & 16:82. Thus in a
very few words, the Quran has
described the true relationship that
should exist between husband and
wife, a description which has hardly a
parallel in any other scripture.
The clause, the white thread
becomes distinct from the black
thread of the dawn, does not refer to
the thread made of yarn but to the
streak of light that appears along the
eastern horizon at the time of dawn.
The verse enjoins that from dawn till
sunset Muslims should abstain from
food and drink and intercourse while
fasting. But they are free to have
recourse to these things between
sunset and dawn. At places where
days and nights are unusually long,
i.e. nearer the poles, calculation
should be made for the purpose of
fasting on the basis of average
conditions, i.e. in such a case day and
night would each be supposed to be
of twelve hours’ duration (Muslim,
ch. on Ashratus-Sa‘at). The clause,
while you remain in the mosques for
devotion, refers to the practice of
 اعتكافwhich is observed by remaining
in the mosque, night and day, during
the last ten days of Ramadan. During
these days, the devotee who decides
to observe  اعتكافis not to leave the
mosque
except
from
human
necessity, i.e. to answer a call of
nature, etc. He enters the mosque on
the morning of the 20th of Ramadan
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189. And ado not devour your
wealth
among
yourselves
through falsehood, and offer it
not as bribe to the authorities
that you may knowingly devour
a part of the wealth of other
people with injustice.195
a

4:30, 162; 9:34.

and abides therein till the end of the
month, fasting from daybreak to
sunset and occupying himself in
prayer or recitation of the Quran or
other religious study or meditation.
During ( اعتكافI‘tikaf), which is, as it
were, the consummation of the spirit
of fasting, intercourse with wives and
preliminaries thereto are not allowed
even at night time. The clause, these
are the limits fixed by Allah, so
approach them not, points to the very
important principle that a man can
attain true piety only if he refrains
from even "approaching" the things
that have been forbidden by God.
"Some acts," says the Holy Prophet
"are of doubtful character, one not
knowing whether they are right or
wrong. It is always better to avoid
these. The forbidden things are like a
pasture-land which the Wise God
prohibits to the people. If you make
your beasts graze on the borders of
such land, i.e. allow your beasts to
approach near them, there is danger
of their trespassing upon the
prohibited area" (Bukhari, ch, on
Iman). This is an extremely wise
injunction which cuts at the root of all
trespass. Only those can protect
themselves against sin who give all

unlawful things a wide berth. The
final clause, that they may become
secure against evil, repeats the idea
contained in 2:184 in which the
subject of fasting was first
introduced. In both verses the
underlying object of fasting has been
stated to be the attainment of  تقویi.e.
piety, righteousness and protection
against evil, which are all different
forms of divine blessings. The reader
may, with advantage, compare this
idea with the belief of the Christians
that the Law is a curse (Gal. 3:10, 13).
195. Important Words:
( تدلواoffer it) is derived from ادیل
which again is derived from دال. They
say دالالدلو, he let down the bucket (into
the well), or he pulled it up. ادیل
means, he let down the bucket (into
the well.)  ادیل الیه مبالmeans, he offered
or gave him money (Aqrab).
Commentary:
The commandment relating to
fasting enjoined Muslims to refrain
from lawful eating and drinking
within specified periods with a view
to attaining piety and righteousness.
This was thus the most opportune
time to remind the people that
unlawful eating, i.e. unlawful
acquisition of wealth, must be all the
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190. They ask thee about the
new moons. Say, a‘They are
means for measuring time for
the general good of mankind
and for the Pilgrimage.’ And it
is not righteousness that you
come into houses by the backs
a

2:198; 9:36.

more scrupulously avoided. Indeed,
one of the greatest evils prevailing in
the world is the practice of devouring
other men’s property by means of
falsehood, fraud and litigation. Many
a sin is nothing but an offshoot of this
evil. Islam condemns the practice of
taking another man’s property
without his knowledge or consent.
Similarly, it is unlawful to appropriate
another person’s possessions by
means of false litigation. If a man
takes possession of a property that
does not belong to him by right, it
will prove the ruin of him, even if a
court of justice should decree the
property as his. Says the Holy
Prophet: "Beware! I am but a man
like you and it sometimes happens
that a litigant comes to me and he is
more eloquent than his opponent, and
I, after listening to his arguments,
may give my decision in his favour.
But if the property is really not his,
my decision will not make it his in
the sight of God; in that case it is
nothing but a piece of burning fire; so
let him put this fire into his belly if he
likes, or let him leave it" (Bukhari).
The verse cuts at the root of the evil
that has made its appearance in the

present age even among those who
lay
claim
to
culture
and
enlightenment. People generally do
not deem it worthwhile to consider
what right is. All that is seen is how
the judge decides. When a judge
awards a property to a man, he
eagerly takes possession of it without
the slightest compunction, even if it
happens not to belong to him by
right. It never occurs to him that in
the sight of God he is no less a
usurper than he who forcibly seizes
another man’s property.
Incidentally
the
verse
also
forcefully condemns the practice of
the giving and taking of bribe which
unfortunately
is
so
rampant
nowadays. In many countries justice
has actually to be bought. What is
still worse is that through this evil
practice, the door of justice is often
closed to a rightful owner. The
practice is to be found even in some
advanced Western countries and is
said to be prevalent in certain parts of
the New World. The Holy Prophet
has condemned it in the strongest of
terms saying: "The taker and giver of
a bribe are alike, and both stand
accursed" (Tirmidhi).
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thereof; but atruly righteous is
he who fears God. And you
should come into houses by the
doors thereof; and fear Allah
that you may prosper.196
a

2:178.

196. Important Words:
( االھلةnew moons) is the plural of
 اھلاللi.e. the new moon. The word is
generally used about the moon of the
first two or three nights. About the
moon of other nights the word used is
( قمرAqrab).
( مواقیتmeans for measuring time) is
the plural of  میقاتwhich is derived
from  وقتi.e. time.  میقاتmeans: (1)
time; (2) time fixed or appointed for a
certain thing; (3) a promise for which
a time is fixed; (4) a place in which a
meeting is appointed to take place at
a particular time (Aqrab & Lane).
Commentary:
When the Companions of the Holy
Prophet heard of the great blessings
of the month of Ramadan, they
naturally desired to know the
blessings attending other months.
This question on their part shows how
solicitous they were to win God’s
blessings and attain His nearness.
The clause, they are means for
measuring time, should not give rise
to the misunderstanding that Islam
looks upon the moon only as a means
of measuring time; for elsewhere the
Quran speaks of the sun also as such
(6:97 and 17:13). In fact, Islam has
made use of both the lunar and solar
systems for measuring time. Where
worship is to be performed in

different parts of the day, the solar
system of reckoning time is used, as
in the five daily Prayers or for the
opening and the closing of a daily
fast; and where worship is to be
connected with a particular month or
part thereof, the lunar system is used,
as in selecting the month of fasting or
the appointment of the time of
Pilgrimage, etc. As a matter of fact,
as religious commandments are
meant for the general public, the
system used is always such as may be
easily understandable by the common
people. All commandments relating
to a fixed time are therefore based on
the visible part of the solar or the
lunar system of reckoning time, as the
case may be. Changes in the position
of the sun during the day are visible
but the beginning of a solar month is
not visible. On the other hand, the
appearance of a new moon in the
beginning of a lunar month is visible.
Therefore Islam has made use of
both; and the solar system is as much
Islamic as the lunar system.
The clause, and it is not
righteousness that you come into
houses by the backs thereof, points to
a very important principle that the
real purpose in appointing different
acts of worship is the intrinsic
usefulness thereof and not that to
each change of time there should be
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191. And afight in the cause of
Allah against those who fight
against you, but do not
transgress. Surely, Allah loves
not the transgressors.197
a

4:76; 8:40; 9:13; 22:40; 60:9, 10.

attached an act of worship. Therefore
the question, resulting from the overeagerness of the Faithful, that, like
fasting, there may be prescribed other
acts of worship relating to other
months also, was like approaching a
house not through its door but by "the
back thereof". The primary thing was
worship and time was only secondary,
but those who put the question
wanted to make time primary and
worship merely secondary. This was
like putting the cart before the horse.
The clause also means that one
should adopt the right course to attain
an object. Every end can be attained
by having recourse to certain means.
Similarly, certain ways have been
prescribed by God for winning His
pleasure and attaining His nearness.
People should faithfully stick to these
and not devise ways of their own. By
doing so, they will only suffer
trouble, and gain nothing.
It is also on record that it was the
practice among the idolaters of
Arabia that when they left their
homes and started on Pilgrimage to
Mecca, then if for some purpose or
object they had to come back to their
houses, they did not enter them by
their doors, but climbed into them by
their back walls (Bukhari, ch. on
Tafsir). Islam does not approve of
such meaningless practices.

197. Important Words:
( سبیل اهللthe cause of Allah) literally
means, "the way of Allah". Anything
done to remove the obstacles
hindering people from approaching
God or accepting His religion is
termed  یف سبیل اهللi.e. in the cause of
Allah; also anything done to further
the cause of Allah or any act
performed in compliance with God’s
commandment. Thus holy wars,
missionary campaigns, Pilgrimage,
search of knowledge, etc. in fact
anything done to further the cause of
goodness and virtue as commanded
by God is یف سبیل اهلل.
Commentary:
The subject relating to the
attainment of virtue and piety and the
incidental mention of Pilgrimage
naturally diverts one’s attention to the
obstacles that were being placed in
the way of Muslims by disbelievers
who were making them victims of all
sorts of wrongs and even prevented
them from approaching their Qiblah
in Mecca. The Quran, therefore,
fittingly turns here to the subject of
religious wars.
The verse contains the gist of the
conditions which should regulate a
religious war and which were made
binding on Muslims. The conditions
mentioned in this verse are four in
number:
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192. And kill them wherever
you meet them and drive them
out from where they have
driven you out; for apersecution
is worse than killing. And fight
them not in, and near, the
Sacred Mosque until they fight
you therein. But if they fight
you, then fight them: such is the
requital for the disbelievers.198
a

2:218.

(1) Such a war should truly be یف سبیل
 اهللi.e. undertaken with the object of
removing obstacles placed in the
way of God and His religion. Any
war that is not  یف سبیل اهللis not a lawful,
religious war.
(2) Such war is allowed only
against those who first take up arms
against Muslims as the words. الذین
( یقاتلونکمthose who fight against you),
indicate.
(3) Great care should be taken that
women, children and old men of the
belligerent nation who do not take
actual part in the war against Islam
are spared, for religious war is
allowed only against those who fight
against you. If, however, an old man
or a woman takes actual part in the
fighting, the responsibility lies on
him or her and in such a case he or
she loses the concession. Says the
Holy Prophet: "Do not kill an old
man or a child or a woman, and
always try to improve things and
reform matters and act kindly towards
others, for Allah loves those who act
kindly" (Dawud).
(4) Muslims should bring the war to

an end as soon as the enemy desists
from fighting, for in this case further
fighting is not permissible, as the
words  التعتدواi.e. do not transgress;
surely
Allah
loves
not
the
transgressors, clearly prove. What a
just and noble teaching and how
tersely and beautifully expressed!
198. Important Words:
( ثقفتموھمyou met them) is derived
from ثقف. They say  ثقفهi.e. (1) he
faced him or he met him; (2) he
caught hold of him; (3) he got the
better of him (Aqrab).
( فتنةpersecution) is derived from فنت.
They say  فنت فالناi.e. he led him astray;
he tried or tested him. The expression
 فنت فالناعن رٔایهmeans, he prevented him
from holding his views. The words فنت
 الصائغ الذھبmean, the goldsmith melted
the gold in the crucible to ascertain its
genuineness.  فتنهmeans, he put him in
a state of trial or persecution. Thus فتنة
means: (1) trial; (2) torture and
persecution; (3) divergence of views
among men and the disputes and
fighting that take place as a result
thereof (Aqrab). See also 2:103.
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193. But aif they desist, then
surely Allah is Most Forgiving,
Merciful.199
a

8:40.

Commentary:
The verse relates to conditions
when a war has actually broken out.
Obviously it does not apply to all
disbelievers, for it only says, "kill
them" and not "kill the disbelievers".
The pronoun "them" clearly refers to,
those who fight against you, as
mentioned in the previous verse. The
verse calls upon Muslims to fight
against only such disbelievers as take
up arms against them. It does not call
upon them to slay each and every
disbeliever that may happen to come
in their way. Indeed this verse affords
a remarkable instance of the way in
which the plain words of the Quran
are generally distorted by the
opponents of Islam.
The clause, and drive them out from
where they have driven you out, refers
to the time when the enemies of Islam
compelled the Holy Prophet and his
Companions to flee from Mecca. It
enjoins Muslims to bear in mind that
they have eventually to conquer
Mecca which being the centre and
the most sacred place of Islam, no
non-Muslim would be allowed to
remain in it.
The clause, persecution is worse
than killing, provides an argument in
support of defensive war. The
disbelievers
were
persecuting
Muslims in diverse ways with a view
to turning them away from their faith
and they were also creating disorder
in the land. It was certainly better to

put a stop to this state of affairs by
fighting against the aggressors than to
allow it to continue. There are
circumstances when, to every rightthinking
man,
war
becomes
necessary.
The words ( فتنةpersecution) and قتل
(killing) may be interpreted in
another way also.  فتنةmeans,
"persecution or war waged against a
people with a view to turning them
from their faith", and  قتلmeans, "an
ordinary secular war". Now the verse
points out that a war of religious
persecution is worse than an ordinary
war; for, firstly, worldly interests are
nothing as compared with matters of
faith; and secondly, wars caused by
religious differences are more bitter
and cruel, and seldom come to an end.
The clause, and fight them not in
and near the Sacred Mosque until
they fight you therein, contains a very
important principle. Even after the
declaration of war, there are
restrictions to be observed, and
Muslims should never be the first to
break them. The sanctity of the holy
precincts of the Ka‘bah must be
safeguarded even in time of war. If,
however, the other party violates its
sanctity, Muslims may retaliate so
that the attacking party may thereby
be brought to its senses.
199. Commentary:
The verse speaks of the great
clemency of Islamic teaching. Even
after the disbelievers have inflicted
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194. And afight them until there
is no persecution, and religion is
professed for Allah. But if they
desist, then remember that no
hostility is allowed except
against the aggressors.200
a

8:40; See 2:191.

diverse torments on Muslims, turning
them out of their homes and making
their lives miserable and creating
chaos and disorder in the land, they
are to be forgiven and treated
mercifully if they desist from
fighting. Nay, God even promises
them His forgiveness and mercy if
they so desist.
200. Important Words:
( الدینreligion) has a number of
meanings including (1) religion; (2)
rule and government (Aqrab). See
also 1:4.
( عدوانhostility) is derived from عدا.
They say  عداهmeaning, he passed
beyond it. The expression عدا علیه
means, he acted wrongfully towards
him or he exceeded the proper limit
against him. The words  عاداهmean, he
treated him with enmity and hostility.
Thus  عدوانmeans: (1) hostility; (2)
wrongful conduct; (3) punishment for
wrongful conduct and; (4) approach
or way to a person by way of
justification or excuse against him
(Munjid, Mufradat & Lane).
Commentary:
This verse is often quoted by the
opponents of Islam in support of their
allegation that the Quran inculcates
the carrying-on of war against
unbelievers until all traces of false

religions are wiped out and the whole
world embraces Islam. But such a
view is clearly wrong. The word
which throws light on the true
significance of this verse is فتنة
(persecution) which, as has been
explained in the preceding verse,
means religious persecution. This
verse therefore enjoins Muslims to
fight only till persecution for religion
is over. It is on record that during the
war between Hadrat ‘Ali and
Mu‘awiyah, ‘Abdullah, son of ‘Umar,
was once asked why he did not take
part in the war when the Quran
enjoined the Muslims to fight to put
an end to فتنة. He replied: "We did
indeed act upon this injunction of the
Quran when in the time of the Holy
Prophet the number of Muslims was
small and a man was subjected to فتنة
i.e. persecution for his religious
beliefs, being either put to death
outright or tortured, until at last Islam
spread and the " فتنهwas over"
(Bukhari, ch. on Tafsir). These words
of ‘Abdullah, son of ‘Umar, leave no
doubt that the word  فتنةin this verse
means persecution for religious
beliefs and nothing else. Muslims are
enjoined to fight until there is no فتنة
i.e. no persecution for religious
beliefs.
The words that follow, i.e. and
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195. aThe violation of a Sacred
Month should be retaliated in
the Sacred Month; and for all
sacred things there is the law of
retaliation.
So,
whoso
transgresses against you, punish
him for his transgression to the
extent to which he has
transgressed against you. And
fear Allah and know that Allah
is with those who fear Him.201
a

See 2:179.

religion is professed for Allah, would,
therefore, mean that Muslims should
fight till profession of a faith is not
influenced by the fear of men, but
that whatever religion a man follows,
he should follow it only for the sake
of God, and not out of the fear of
men. The above interpretation is also
borne out by the fact that the Holy
Prophet entered into a number of
treaties of peace with disbelievers,
which could have no justification if
the divine commandment had been to
continue fighting until all embraced
Islam. The object of the jihad or holy
war which the Holy Prophet was
bidden to undertake is clearly stated
in 22:40-42, which were the first
verses that gave Muslims the
permission to take up arms against
disbelievers and the idea has been
further clarified in 2:191, 193 above.
Among the numerous other verses
which throw light on this subject the
reader is referred to 2:195, 218, 257;
3:135; 4:91, 92; 5:3, 9, 33; 8:39, 62,
63; 9:6, 8, 10, 13; 22:39,41; 41:35;

42:49; 50:46; 60:9, 10.
The concluding clause i.e. but if
they desist, then remember that no
hostility is allowed except against the
aggressors, further confirms the
interpretation of the verse as given
above. If the Quran enjoined the
waging of war till Islam obtained
universal acceptance, then there
would be no sense whatever in the
injunction that if disbelievers desisted
from fighting and no longer remained
aggressors, Muslims should also stop
hostilities; for, as the verse puts it,
fighting is not permissible "except
against the aggressors".
201. Important Words:
( الشھراحلرامSacred Month). From the
earliest pre-Islamic times, four out of
the twelve lunar months have been
regarded as sacred (9:36) in which
fighting, etc., was held to be unlawful
and people travelled in perfect peace
and security. They were (1) DhulQa‘dah, (2) Dhul-Hijjah, (3) AlMuharram, and (4) Rajab, the first
named three months occurring
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196. And aspend for the cause
of Allah, and cast not
yourselves into ruin with your
own hands, and do good; surely,
Allah loves those who do
good.202
a

2:255; 14:32; 47:39; 57:11; 63:11.

consecutively and the last separately.
As ( حجPilgrimage) was performed in
Dhul-Hijjah, the three consecutive
months served as a safe period for
travelling for the purposes of
Pilgrimage, both for the inward and
the outward journey. The month of
Rajab was generally meant for عمرة
(the Lesser Pilgrimage). The system
was pre-Islamic not in the sense that
it had its origin in pagan Arabia but in
the sense that it came in vogue along
with the institution of Pilgrimage
established by Abraham under the
commandment of God (22:27, 28). As
Islam retained the institution of  حجit
naturally upheld the sanctity of the
Sacred Months as well. Even warring
tribes desisted from fighting at the
approach of a Sacred Month when all
bloodshed vanished from the land
(Bukhari, Qastalani, Zurqani & Taj).
The words ( فاعتدوا علیهpunish him for
his transgression) literally mean,
"transgress against him", but as one
who
retaliates
against
the
transgression of a party does not
really transgress but simply punishes
the transgression of the aggressor, the
words have been rightly translated as
punish him for his transgression. This
is quite in accordance with the Arabic
idiom; for, as shown under 2:16, the
Arabs generally repeat the very word
used for expressing the wrongdoing

of a party to signify the punishment
thereof.
Commentary:
The verse embodies an important
principle. If, in fighting, the sanctity
of a Sacred Month is violated by
some tribe hostile to Islam, Muslims
are not to sit hand-bound and allow
the aggressors to victimize them.
They should retaliate; for in such
retaliation lies the very safeguarding
of the sanctity of a sacred thing;
otherwise, the enemy would be
unduly encouraged and would be all
the more emboldened to commit such
sacrileges.
But as fighting in a Sacred Month is
a dangerous thing (2:218) and as the
punishment of an act of transgression
is also likely to exceed proper limits
and a slight error of judgement on the
part of Muslims might make them
sinful in the sight of God, the latter
part of the verse suitably warns them
to fear God and always remain within
proper bounds; for, Allah is with
those who fear Him.
202. Commentary:
As the successful prosecution of
war required money, the Faithful are
here exhorted to spend in the cause of
Allah so that the war which they have
been bidden to wage in the defence of
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197. And complete the Hajj and
the ‘Umrah for the sake of
Allah: but aif you are kept back,
then make whatever offering is
easily available; and do not
shave your heads until the
offering reaches its destination.
And whoever among you is sick
or has an ailment of the head,
should make an expiation either
by fasting or almsgiving or a
sacrifice. But when you are
safe, then he, who would avail
himself of the ‘Umrah together
with the Hajj, should make
whatever offering is easily
a

48:26.

their faith may be conducted with
efficiency.
The clause, and cast not yourselves
into ruin with your own hands, does
not mean, as supposed by some
ignorant people, that Muslims should
spare themselves and do nothing that
may endanger their lives. On the
contrary, it means that if Muslims
will not spend money freely to carry
on the war properly, they will be
casting themselves into ruins with
their own hands; for in that case the
enemy will continue to persecute
them and will one day wipe them out
of existence. This interpretation is
borne out by the sayings of some of
the Companions themselves (Dawud,
Tirmidhi & Jarir).
The clause, and do good, surely
Allah loves those who do good, may

have four meanings: (1) Either it
means, do not spend money
yourselves only but give it to your
proper brethren also so that they too
may be able to take part in the war.
(2) Or it means, do not be unjust or
cruel to your enemies in your
eagerness to bring the war to a speedy
end, for Allah loves those who are
good to others. Elsewhere the Quran
says: Let not the enmity of a people
incite you to be unjust. Be just (to all)
for that is nearer righteousness, (3) Or
it means, think well of your Lord, i.e.
do not think that if you spend your
money under God’s commandment,
He will suffer you to come to ruin
thereby. Or (4) it means, perform
your duties well and fulfill your
obligations faithfully and efficiently.
The latter two meanings are
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obtainable. But such of you as
cannot find an offering should
fast three days during the
Pilgrimage, and seven when
you return home; these are ten
complete. This is for him whose
family does not reside near the
Sacred Mosque. And fear Allah
and know that Allah is severe in
punishing.203
.
la sharika laka…” i.e. "My
supported by the saying of thea0:0;mulka
Companions of the Holy Prophet also Lord! I am at Thy service. There is no
equal or partner with Thee. So I am at
(Jarir).
Thy service alone. All praise belongs
203. Commentary:
to Thee and all blessings are from
From
this
verse
begin Thee and all authority rests in Thee.
commandments relating to  حجor the I say again, there is no equal or
Pilgrimage. The Pilgrimage is partner with Thee. So I am at Thy
performed in the following manner: service alone."
The would-be pilgrim enters into a
At Mecca the first thing the pilgrim
state of ( احرامIhram) on reaching the does, preferably after having a bath,
 میقاتi.e. certain prescribed places is to perform seven circuits round the
slightly varying in distance in
Ka’bah then he briskly walks or runs
different directions, but in all cases
between the Safa and the Marwah
outside ( حرمthe Sacred Territory). In
(see 2:159) seven times. On the
the state of  احرامthe pilgrim is
forbidden sexual intercourse, the use eighth day of Dhul-Hijjah (the month
of scent or perfumed oil, the wearing of Pilgrimage) he goes in the morning
of sewn garments, hunting and the from Mecca to Mina, which is about
like. The male pilgrim discards three miles from Mecca, where he
ordinary clothes, putting on white halts to perform, at their appointed
unsewn sheets and keeping the head time, the five daily Prayers,
uncovered. The female pilgrim may beginning from the midday Prayer.
put on ordinary but simple clothes Next morning (i.e. the 9th) he starts
and should ordinarily keep her face from Mina and passing through, or
uncovered. The pilgrim (male or by, Mash‘arul-Haram, which is about
female) is required to repeat the six miles from Mecca, he goes on to
following words as often as possible: the great plain at ‘Arafat, three miles
Labbaik,
Allahumma
labbaik, further ahead, where, before he
Labbaik. La sharika laka labbaik. actually enters ‘Arafat, he says the
Innal-hamda wanni‘mata laka wal midday and the afternoon Prayers
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together; and when all the pilgrims
have entered ‘Arafat, the Imam
delivers a sermon, while the pilgrims
do nothing but silently pray and stand
still. Thereafter the pilgrim returns
after sunset to Muzdalifah or Mash‘ar
where he says the evening and the
night Prayers together and spends
most of his time in prayer and
meditation. Next day (i.e. the 10th)
after offering his morning Prayer at
Mash‘arul-Haram he starts back
early for Mina, where he casts
pebbles (seven in number) at the
three appointed pillars beginning with
the Jamratul-‘Aqabah, repeating this
each day that he stays at Mina. The
same day, i.e. the 10th, the pilgrim
offers his sacrifice (goat, sheep, ram,
cow, camel, etc.), gets his head
shaved, takes a bath and puts on his
ordinary clothes. Thereafter he
proceeds to Mecca and again
performs the circuit of the Ka‘bah
seven times and then returns to Mina
if he should so desire. The stay at
Mina may last from part of a day to
three or four days known as ایام معدودات
(i.e. the numbered days) with which
the Hajj is completed. All this time
the pilgrim should repeat, as many
times as possible, the above
mentioned prayer.
 عمرةor the Lesser Pilgrimage
consists in entering into a state of احرام
(Ihram) in the way described above,
circuiting the Ka‘bah seven times,
running between the Safa and the
Marwah and offering a sacrifice
which, however, is not obligatory.
‘Umrah may be performed at any
time of the year, whereas the Hajj or
the Greater Pilgrimage is performed

CH.2

only during the month of DhulHijjah. For the literal meanings of the
words Hajj and ‘Umrah see note on
2:159.
The words, If you are kept back,
refer to a state of affairs when a
would-be pilgrim is prevented by
disease, or a state of war, or some
other cause, from visiting the Ka‘bah
to perform the Hajj or the ‘Umrah. In
this case the pilgrim may refrain from
proceeding further and should
sacrifice whatever offering is easily
available, i.e. a goat, a sheep, a cow,
or a camel, etc. But he should not
shave his head until the offering
reaches its destination, the idea being
to remain in the state of Ihram until
the offering reaches Mina which is
the place meant for it. If, however,
the offering cannot be sent to Mecca,
it may be sacrificed by the pilgrim at
the place where he is detained and the
meat either consumed by the pilgrim
himself or distributed among friends,
relatives, neighbours, etc. It will be
noted that the offering of a sacrifice is
obligatory only when a would-be
pilgrim is prevented from completing
his Hajj or ‘Umrah. In ordinary
circumstances when a person
performs a Hajj or an ‘Umrah
separately, it is only supererogatory,
becoming obligatory only when the
Hajj and the ‘Umrah are combined.
The clause, should make an
expiation either by fasting or
almsgiving or a sacrifice, relates to
such people as cannot shave their
heads owing to some ailment. The
alternatives mentioned are meant to
suit different grades of people.
Fasting is meant for the poor; feeding
the needy for the pilgrims of the
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middle class; and the offering of a
sacrifice for the rich. The Quran does
not fix the number of days for which
one is to fast, or the number of the
poor whom one is to feed or the kind
of animal which one is to sacrifice.
The Holy Prophet is reported to have
once prescribed fasting for three days
(i.e. three one-day fasts), and the
feeding of six poor men and the
offering of a goat as a sacrifice
(Bukhari).
The words, when you are safe,
mean, when the war is over, or when
other obstacles are removed. In such
case it is open to a person to proceed
to Mecca with the intention of
performing ‘Umrah and then stay on
to perform Hajj in the ensuing month
of Dhul-Hijjah. This is what is
referred to in the words: who would
avail himself of ‘Umrah together with
the Hajj.
‘Umrah and Hajj may be combined
in two ways: One way is for the
would-be pilgrim to make up his
mind to perform the ‘Umrah only and
enter into the state of Ihram with that
intention, and then perform its rites
and finish it. After that on the eighth
day of Dhul-Hijjah one should again
enter into the state of Ihram and then
perform the prescribed rites of Hajj.
This form of combining the ‘Umrah
and the Hajj is technically called
Tamattu‘ which literally means,
"availing oneself of a thing".
The second way is that a man
should make up his mind to perform
the ‘Umrah and Hajj simultaneously.
He should, in this case, enter into the
state of Ihram with that intention and
should remain in that state till the end
of the Pilgrimage. This combination
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of Hajj and ‘Umrah is called قران
(Qiran) which literally means, "the
putting together of two things". In
both Tamattu‘ and Qiran it is
obligatory to offer the sacrifice, while
in the case of Hajj alone or in the
case of ‘Umrah alone, the offering of
the sacrifice is not obligatory. In the
verse under comment the word  متتعis
not used in the technical sense and
covers  قرانalso.
The fasting mentioned in the
clause, should fast three days during
the Pilgrimage, is distinct and
separate from the fasting mentioned
above. The first-mentioned fasting
was meant for those who cannot
shave their heads, while this fasting is
meant for those who are unable to
offer a sacrifice in case of Tamattu‘.
The three days spoken of are
preferably the 11th, 12th and 13th of
Dhul-Hijjah. The remaining seven
fasts may be observed after one has
returned home.
The clause, this is for him whose
family does not reside near the
Sacred Mosque, means that the
permission to combine Hajj with
‘Umrah is meant not for the residents
of Mecca but for those who come
from outside. By some, however, the
words "the Sacred Mosque" have
been extended to include the whole of
 حرمi.e. the Sacred Territory in and
around Mecca.
The final clause, fear Allah and
know that Allah is severe in
punishing, has a twofold meaning: (1)
That Muslims should not think that
these are mere minor details of
certain outward rites and may
therefore not be strictly observed; for
all these things which the All-
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198. The months of the Hajj
are well known; so bwhoever
determines to perform the
Pilgrimage in these months,
should remember that there is to
be no foul talk, nor any
transgression, nor any quarrelling
during the Pilgrimage. And
whatever good you do, Allah
knows
it.
And
furnish
yourselves
with
necessary
provisions, and surely, the best
provision is righteousness. And
fear Me alone, O men of
understanding.204
a

2:190; 9:36. b3:98; 22:28.

Knowing God has prescribed for the
Faithful are necessary in His sight
and are meant for their own good. So,
whoever neglects these details not
only incurs the displeasure of God,
but also hinders his own spiritual
progress. (2) That the performance of
Hajj should not fill the heart with
pride (which unfortunately is very
often the case nowadays), for this
would defeat the very object of
Pilgrimage which is the attainment of
 تقویor fear of God. In such case, the
so-called pilgrim will not find himself
nearer God but rather would see His
punishment descending on him.
In connection with this verse, it
should also be noted that besides
giving a general meaning as stated
above, it also refers to a specific
incident in Islamic history, i.e. the
Truce of Hudaibiyyah. The verse was

revealed before that truce and hinted
that a time was coming when
Muslims would start towards Mecca
with the intention of performing
Pilgrimage, but they would be "kept
back" from doing so by disbelievers.
Later, however, God would grant
them victory over the disbelievers
and they would be "safe" to perform
the Pilgrimage in peace. What a true
picture of the apparent set-back at
Hudaibiyyah and the subsequent Fall
of Mecca at the hands of the Holy
Prophet!
204. Important Words:
( رفثfoul talk) means, foul,
immodest or lewd talk or speech in
relation to women. It also signifies
acts leading to and including coition
(Mufradat & Lane). See also 2:188.
( فسوقtransgression) is the same as
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 فسقfor which see note on 2:27.
( جدالquarrelling) is derived from
جدل. They say  جدل احلبلi.e. he twisted
the rope.  جدل الرجلmeans, his dispute
or quarrel became intensified. جادله
means, he disputed or quarrelled with
him. Thus  جدالmeans, dispute or
quarrel, or the use of strong and hot
words (Aqrab).
( تزودواfurnish yourselves) and الزاد
(provision) are both derived from زاد
with  واوas the central root letter. They
say  زادالرجلi.e. the man prepared a
provision for himself for a journey,
etc.  تزودmeans, he took for himself a
provision.  تزودمن االمریکتابا ایل عاملهmeans, he
took from the caliph a letter of
introduction to his governor so that
the latter might afford him his
assistance as and when required. الزاد
means, any provision, etc. taken
when proceeding on a journey
(Aqrab). The word is used of extra
store meant for future use (Mufradat).
Commentary:
The clause the months of the Hajj
are well known is intended to hint
that, in the matter of the time of
Pilgrimage, the Quran gives no new
commandment.
The
established
custom is the right one, being rightly
retained by the Arabs from the days
of Abraham and Ishmael. The three
lunar months during which one may
formally undertake the Pilgrimage
and enter into the state of Ihram are
Shawwal, Dhul-Qa‘dah and the first
ten days of Dhul-Hijjah (Bukhari).
The clause, there is to be no foul
talk, nor any transgression nor any
quarrelling during the Pilgrimage,
does not mean that such acts are
permissible at other times but that
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these are necessary conditions for the
completion of Pilgrimage, which
would be like a soulless body if one
indulged in such things while
undertaking it. Another purpose
underlying these injunctions is that a
person should abstain from them
particularly during the period of
Pilgrimage so that it might become
easy for him to shun these things at
other times as well. The three vices
selected are typical of what should be
scrupulously avoided in a religious
gathering like that at the Pilgrimage.
( رفثrafath) stands for all foul,
immodest and lewd talk as well as
acts relating to sex. ( فسوقfusuq)
stands for transgression against the
laws of God and disobedience of
lawful authority, whether spiritual or
temporal. And ( جدالjidal) stands for
disputes and quarrels with cotravellers,
companions
and
neighbours.
The clause, And furnish yourselves
with necessary provisions, does not
only refer to the preparation which
one makes for an ordinary journey
which is necessary in its own way,
but also to the preparation which one
has to make for a spiritual journey. In
this sense the clause would signify
"provide yourselves with piety and
righteousness;" and in order to
emphasize the latter kind of
provision, the Quran fittingly adds,
and surely the best provision is
righteousness. But ordinary provision
is also necessary; for, if a man does
not take necessary provisions with
him, he will be certainly put to great
inconvenience and hardship on the
way and will have to beg of others for
help and both these things are
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199. It is no sin for you that
a
you seek the bounty of your
Lord. But when you pour forth
from ‘Arafat, remember Allah
at
Mash‘arul-Haram;
and
b
remember Him as He has
guided you, although, before
this, you were of those gone
astray.205
a

62:11. b2:153, 204; 8:46; 62:11.

detrimental to the noble
underlying Pilgrimage.

object meaning, he knew or recognized.
( مشعراحلرامMash‘arul-Haram) is the
name
given to a small hillock in
205. Important Words:
Muzdalifah, which lies between
( فضلbounty). See 2:65.
Mecca and ‘Arafat. Here the Holy
( افضتمyou pour forth) is derived Prophet said the evening and the
from  افاضwhich is again derived from night Prayers and offered special
فاض. They say  فاض السیلi.e. the flood- prayers to God before the rising of
water was great in quantity and the sun. It is thus a place specially
overflowed the banks.  فاضت عینهmeans, meant for meditation and prayer in
his eye was full of tears, which began Pilgrimage. It is about six miles from
to flow down fast.  افاضis both Mecca. The name is a compound of
transitive and intransitive. They say ( مشعرfrom  )شعرmeaning, the place or
 افاض املاءi.e. he poured out water.  افاضmeans of perception or knowledge,
 القوم من املكانmeans, the people, who and ( احلرامfrom  )حرمmeaning, sacred.
were great in number, poured forth
from the house and dispersed.  فیاضis Commentary:
one whose charity flows like water
As the object of Pilgrimage is that
(Aqrab).
the greatest possible number of
‘( عرفاتArafat) is the name given to Muslims should take part in it,
a plain or valley near Mecca where therefore, the Quran permits pilgrims
pilgrims halt in the latter portion of to engage in commerce and trade.
the ninth day of Dhul-Hijjah. It is Those who cannot take hard cash
about a mile and a half in circuit with with them may carry merchandise,
sloping sides rising nearly two and thereby earn money to meet the
hundred feet above the level of the expenses of the journey. This is what
adjacent plain. It is nine miles from is hinted in the clause, it is no sin for
Mecca, and the halt technically you that you seek the bounty of your
known as  وقوفat this place forms the Lord. Similar permission is granted to
principal factor of Hajj or Pilgrimage. those who gather for the Friday
The word is derived from  عرفPrayers (62:11).
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where the people pour
and seek forgiveness
Allah; surely, Allah is
Forgiving, Merciful.206
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from
forth,
from
Most
a

.
But trade should not interfere with0:0;would
thus mean, he asked God for
the acts of worship and devotion  مغفرةin all its senses, i.e. covering up
prescribed in Pilgrimage. Says God, of sins, forgiveness, protection
but when you pour forth from ‘Arafat, against stumbling, protection against
remember Him as He has guided you. punishment of sins, etc.  استغفارis not
The Holy Prophet used to pass his confined to verbal asking for
time in prayer and meditation at forgiveness only, but extends to, and
Mash‘arul-Haram and the Faithful
includes, practical change for the
are warned that trade or any other
worldly occupation should not make better on the part of him who asks for
them forget the real object of forgiveness. He should ask for pardon
Pilgrimage. The word ( افضتمpour both by word and deed (Mufradat).
forth, lit. overflow) also has a Commentary:
metaphorical meaning, i.e. when you
The word ( ثمthen) in the clause,
return from ‘Arafat, you should not
then
pour forth from where the people
return empty-handed but should
pour
forth, has given rise to a
return like a vessel full to
overflowing with spiritual knowledge divergence of opinion among
commentators. If it means "then", it
and blessings.
The reader will note that  عرفاتmust needs be taken to indicate
(‘Arafat) and ( مشعراحلرامMash‘arul- sequence or order and the clause
Haram) are both attributive names would thus signify: "after you have
which have now come to be used as returned to  مشعراحلرامfrom ( عرفاتas
proper ones. They are used to draw mentioned in the preceding verse),
the attention of the pilgrim to the fact you should return (from  مشعراحلرامto )مین
that Hajj should be a source of from where the people return". But
knowledge and spiritual realization to this is obviously superfluous, as
him and not a mere outward rite, a nobody has ever differed about
mere shell, with no inner soul. The proceeding to and returning from
word ‘Arafat also hints that it should  مشعراحلرامwith the people. A difference
be a means of mutual introduction existed only with regard to
and recognition for Muslims coming proceeding to and returning from
 ;عرفاتfor, whereas the Quraish and
from different parts of the world.
the Kinanah, known as Hums,
206. Important Words:
stopped short at Mash‘arul-Haram, a
( استغفرواask forgiveness) is derived place within ( حرمthe Sacred Territory)
from  غفرfor which see 2:59.  استغفرand did not go up to ‘Arafat which is
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outside حرم, other pilgrims went right
up to ‘Arafat. Consequently if the
commandment with regard to
"pouring forth with the people" was
at all needed, it was needed with
regard to ‘Arafat and not with regard
to Mash‘arul-Haram but in the verse
under comment the Quran appears to
mention it in connection with the
latter. This difficulty has led some to
interpret the word  ثمnot as "then" but
simply as "and" which the idiom of
the Arabic language justifies (Lane).
These commentators have translated
the words  ثم افیضواnot as "then pour
forth" but simply as "and pour forth".
In this case the "pouring forth"
spoken of may relate to ‘Arafat and
not to Mash‘arul-Haram as the clause
under comment appears to indicate.
This is certainly not an incorrect
interpretation so far as the rules of the
Arabic language go; but another
interpretation is also possible in
which the primary meaning of ثم
(then) is retained. This may be
explained as follows. The preceding
verse speaks of "pouring forth" or
returning from ‘Arafat, thereby
making it plain that going up to
‘Arafat is necessary. This completes
the commandment with regard to the
stay at and return from ‘Arafat. The
verse under comment takes us further,
speaking of the return from
Mash‘arul-Haram and not from
‘Arafat, and thus the primary
significance of  ثمi.e. "then" is
retained, for the obvious reason that
the return from Mash‘arul-Haram
comes after the return from ‘Arafat.
As to the words, pour forth from
where the people pour forth, it may
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be noted that in this case they would
be taken to have been used merely to
indicate that whereas the return from
‘Arafat is confined to those who
adhere to the right custom and go
right up to ‘Arafat, the return from
Mash‘arul-Haram
is
general,
including also the proud Hums who
stopped short at Mash‘arul-Haram
and did not go further. This is further
corroborated by the fact that whereas
the Quran uses the word ( افضتمyou
pour forth) with regard to the return
from ‘Arafat, it uses the words افیضوامن
 حیث افاض الناسi.e. "pour forth from
where the people (i.e. all people) pour
forth" with regard to the return from
Mash‘arul-Haram which was at that
time more general and extended to
all. Thus the meaning of the word الناس
would also change with the change in
the meaning of the word ثم. If  ثمis
taken to mean "and", and "the return"
spoken of in this verse is taken to
refer to the return from ‘Arafat, then
 الناسwould mean "other people"; but
if  ثمis taken to mean "then" and "the
return" spoken of here is taken to
refer to the return from Mash‘arulHaram, then  الناسwould signify "all
people" and both these meanings are
justified by the rules of the Arabic
language.
In short, before the advent of Islam
the Quraish and the Banu Kinanah
known as Hums did not accompany
other pilgrims to ‘Arafat, but stopped
short at Mash‘arul-Haram, waiting to
join other people returning from
‘Arafat. In this and the preceding
verse, they are bidden not to stop
short at Mash‘arul-Haram but to go
up to ‘Arafat and do as other people
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201. And when you have
performed athe acts of worship
prescribed for you, bcelebrate
the praises of Allah as you
celebrated the praises of your
fathers, or even more than that.
And cof men there are some
who say, ‘Our Lord, grant us
good things in this world;’ and
such a one shall have no share
in the Hereafter.207
a

2:129. bSee 2:153. c4:135; 42:21.

do. After returning from ‘Arafat to
Mash‘arul-Haram, pilgrims should
proceed to Mina where sacrifices are
offered and the state of Ihram comes
to an end. The clause, and seek
forgiveness from Allah, hints that as
Hajj consists of certain rites, there is
the possibility of some persons not
understanding the meaning and spirit
of these rites. Moreover, where a
number of religious acts are crowded
into a short space of time, there is
always the possibility of some
persons missing and omitting certain
things or of forgetting the prescribed
order thereof. The pilgrims are,
therefore, exhorted to have recourse
to Istighfar, i.e. seeking God’s
forgiveness as well as His protection
against error and its consequences.
The word  استغفارliterally means "to
pray for the covering up of sins and
protection,"
which
signifies
forgiveness for past sins and
protection against future ones. Thus,
when a pilgrim offers Istighfar, he
seeks not only forgiveness for what is

past or protection against stumbling
with regard to the observance of the
rites of Pilgrimage but also protection
against future stumblings.
It should also be remembered that
Istighfar is not needed by ordinary
people only, but holy servants of God
also resort to it. The former offer
Istighfar to seek protection against
future sins as well as from the
consequences of past errors; while the
latter seek protection against human
shortcomings and limitations that
may hinder their progress and work.
Holy men too, are human, and though
they may be free from sins, they are
always eager to seek divine help and
assistance against human weaknesses
and frailties. Nay, as they have to set
an example to others and their
responsibilities are also far heavier
than those of other people, they
resort to Istighfar more often than
ordinary men.
207. Important Words:
( فاذکرواcelebrate praises of) is
derived from  ذکرwhich means, (1) he
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talked of him by way of praising him;
(2) he remembered him in his heart
(Aqrab & Mufradat). See also 2:41, 153.
( اوor) is a preposition, used to
convey a number of meanings, the
more important being: (1) or; (2) and;
(3) nay; (4) unless; (5) until (Aqrab &
Lane).
( خالقshare) means, an abundant
share in what is good (Aqrab).
Commentary:
The clause, celebrate the praises of
Allah as you celebrated the praises of
your fathers, points to a practice of
pagan Arabs who used to gather
together at a certain place in Mina
after the performance of the rites of
Pilgrimage
and
glorify
their
forefathers by reciting poems in their
praise. Muslims are here bidden to
glorify God instead, and praise Him
as they used to praise their
forefathers, and, the words "even
more than that" have been added to
emphasize that God’s praises should
transcend all, for the word ( اوor) also
means, "nay". It is also possible that
the word ( كas) in the expression
( کذکرکمas you celebrated praises) has
been used only to denote general
similarity without reference to
degree, and the word ( اوor) has been
used in the sense of "and". In this
case the verse would mean that
though in the general manner of
praise your celebration of God’s
praises may resemble the praises with
which you glorified your fathers, in
degree it should excel it, being اشد
(stronger, loftier and firmer).
Here is a good example of how the
Quran, while retaining some old
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customs, improved upon and,
spiritualised them to serve the ends of
Islam.
The clause, when you have
performed the acts of worship
prescribed for you, celebrate the
praises of Allah as you celebrated the
praises of your fathers or even more
than that, has yet another meaning.
As the word  ذکرalso means
'remembering' and the word اب
(father) includes mother as well
(12:101), the clause may also signify
that the rites of Pilgrimage, if
performed in the right spirit, should
fill the heart of man with such love
for God as to make him always
remember Him just as a child
remembers his parents. This is why
the Quran begins the word  اذکرواwith
the conjunction  فmeaning "so" or
"then", hinting that the result of the
performance of the rites of
Pilgrimage should be that a pilgrim
should ever after remember his
Creator with the fondness displayed
by a child for his parents. But this is
only the first stage. With holier men
God’s love should be even greater, as
the verse hints in the words, or even
more than that. Says the Holy
Prophet, "The sign of true faith is that
a believer’s love for God and His
Apostle should be greater than his
love for any other being or thing"
(Bukhari).
The concluding clause, i.e. of men
there are some who say, 'Our Lord,
grant us (good things) in this world,
and such a one shall have no share in
the Hereafter, points to the fact that if
the pilgrim confines himself to the
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202. And aof them there are
some who say: ‘Our Lord, grant
us good in this world as well as
good in the world to come, and
protect us from the torment of
the Fire.’208
a

42:21.

celebration of the praises of his
fathers and forgets his Creator, he
would be like a person who spends all
his efforts in the pursuit of this world,
even his prayers being confined to
search after worldly things. Such a
person shall evidently have no claim
to the good things of the Hereafter. It
is also significant that in this clause
the Quran does not use the word حسنة
(good things) with the words ( یف الدنیاin
this world) thereby hinting that such
men generally make no distinction
between the good things of this world
and the bad things thereof, their sole
object being the things of this world,
irrespective of whether they are good
or bad.
As explained under Important
Words, the word ( خالقshare)
occurring in the clause, such a one
shall have no share in the Hereafter,
really means, "an abundant share in
what is good". So the verse would
really mean not that such a person
will get only a small share in the
Hereafter but that, by remaining
engrossed in the things of this world,
he will deprive himself of a big share
and will get no share at all. As the
Quran has to condense vast subjects
in a small space, it purposely uses
words and constructions that take the
smallest space but convey the vastest
meaning.

208. Commentary:
In this verse God mentions that
class of men whose efforts and
wishes are not confined to this world
only. They (1) seek the good things of
this world and (2) seek the good
things of the next world, and (3) try
to be saved from the Fire which not
only signifies the fire of Hell but also
everything that is painful and is a
source of heart-burning. It may be
noted that here, unlike the preceding
verse, God uses the word ( حسنةgood)
with the words ( یف الدنیاin this world),
meaning that even virtuous men may
seek the things of this world but they
should always be good and not bad.
The prayer mentioned in this verse
is indeed very comprehensive and
may be used by men of all grades in
all their spiritual and temporal
requirements, and the Holy Prophet is
reported to have used this prayer very
often (Muslim, ch. on Dhikr) with a
view to teaching his Companions that
if and when they choose to seek both
the good things of this world and of
the next, they should pray like this.
The prayer has another significance
also. The good things of this world
and the good things of the Hereafter
spoken of in this verse may both
stand for spiritual blessings, the good
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203. For these there shall be a
goodly share because of what
they have earned. And Allah is
swift at reckoning.209
204. And aremember Allah
during the appointed number of
days; but whoso hastens to
leave in two days, it shall be no
sin for him; and whoso stays
a

See 2:153.

things of this world standing for such
spiritual blessings as a righteous man
gets in this world and the good things
of the next world standing for those
which he will get in the Hereafter. In
fact, the very words used in the verse
point to that signification, for the
Quranic words  یف الدنیاحسنةdo not mean
"good things of this world" but
simply "good in this world". In this
case  النارor "the Fire" would stand not
for Hell, protection against which is,
in fact, included in the good things of
the next world, but for such trials and
hardships as one may come across in
this world in the struggle for spiritual
advancement or in the effort to
benefit others. It was in this sense
that the Holy Prophet used this prayer
with regard to himself; for personally
he never sought even the good things
of this world, though he always
sought "good in this world".

Commentary:
Such men as seek the good things
of this world as well as the good
things of the Hereafter (2:202) will
have their reward from God
according to their deserts. The clause,
Allah is swift at reckoning, however,
contains a warning to such men,
hinting that as some of their efforts
are being spent in pursuit of the
things of this world, they should be
careful lest any stumbling or
weakness on their part should bring
on them God’s displeasure. The
clause also points to the important
fact that God has so ordained that in
nature every action is immediately
followed by its consequences,
inasmuch as it leaves an impression
on man, and thus all actions are
preserved. The Holy Prophet is
reported to have said that when a man
commits an evil deed, a black spot is
formed in his heart and if he repeats
the sin, the spot grows bigger and so
209. Important Words:
on (Musnad). This, indeed, is the
( نصیبshare) is derived from نصب. result which quickly follows the
They say  نصبهi.e. he set it up. actions of man. In fact it is a
Therefore  نصیبmeans, a set share or reckoning which accompanies all
portion (Lane).
actions of man.
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behind, it shall be no sin for
him. This is for him who fears
God. And fear Allah and know
that you shall all be brought
together before Him.210
210. Commentary:
The glorification of God, or the
celebration of His praises enjoined in
the preceding verses is to be
particularly observed in the appointed
number of days to be spent in Mina
after the Hajj is over. These are the
11th, the 12th and the 13th day of
Dhul-Hijjah during which the
pilgrims are required, so far as
possible, to stay at Mina and pass
their time in God’s glorification. In
these days they are also required, as a
symbol of the driving out of Satan, to
cast pebbles daily at the three pillars
so long as they stay there. These are
called  ایام التشریقi.e. the days of beauty
and brightness.
The clause, whoso hastens to leave
in two days, refers to the stay in
Mina. If a pilgrim leaves Mina two
days earlier or stays behind for two
days more, no sin shall attach to him,
provided everything he does is done
with
good
intention,
acting
righteously and God-fearingly.
The verse ends with the clause, and
fear Allah and know that you shall be
brought together before Him, to bring
home to the reader or the pilgrim that
the underlying object of the
Pilgrimage is تقوی, the very word with
which the Quran began its
commandments about Hajj in 2:197,

.

thus emphasizing that mere outward
observance of certain rites is nothing
unless they are accompanied by تقوی
or the spirit of righteousness which
must underlie all actions of man.
The clause, واعلموا انکم الیه حتشرون
translated above as, know that you
shall all be brought together before
Him, is also intended to hint that the
gathering in Hajj is not meant for the
performance of certain rites and
ceremonies but, as it were, for
meeting God. In this case, the clause
would be rendered as, "know that (in
Hajj) you are brought together (i.e.
the purpose of your gathering is) to
meet God" and you must, therefore,
behave accordingly. The gathering in
Hajj is truly like the ( حشرgathering)
on the great Day of Judgement.
Now that the description of Hajj as
given in these verses has come to an
end, it would be appropriate to give
here a brief but collective note on the
wisdom and the significance of this
act of worship and devotion. The
Pilgrimage is indeed a great spiritual
ordinance. According to the Quran,
the Ka‘bah is the first house of
worship that was built for mankind
(3:97). It dates not from Abraham,
who simply rebuilt it, but from Adam.
The Quran speaks of it as "the
Ancient House" (22:30, 34). A Jewish
tradition also says that Abraham built
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"the altar which Adam had built,
which had been destroyed by the
waters of the Deluge, which Noah
had again builded, and which had,
been destroyed in the age of
divisions" (The Targums of Onkelos
and Jonathan ben Uzziel translated by
J. W. Ethebridge, London, 1862, p.
226). The Ka‘bah is the only altar that
answers this description; there is no
other place so ancient. It was the
purpose of God that men from all
quarters should assemble at this
central house and thus be reminded of
their common humanity and common
relation with the Lord of the worlds.
Differences which divided one nation
from another were to be forgotten and
all drawn closer to one another in one
common bond. The Hajj provides
pilgrims of different lands and
diverse nationalities with an excellent
opportunity to cultivate acquaintance
with one another and discuss matters
of common interest. This purpose has
been made all the more accessible by
ordering pilgrims to pass the days of
Hajj, and the days following, not
within the four walls of Mecca but
out in the open desert at Mina,
Muzdalifah and ‘Arafat and back
again in Mina.
The different objects and places
which play an important part in
Pilgrimage are spoken of in the
Quran as ( شعائراهلل2:159; 5:3; 22:33) or
the Signs of God, which shows that
they are meant by God to serve as
symbols to impress upon the minds of
pilgrims their inward significance.
The Ka‘bah or the Baitullah (the
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House of God), the very first house of
worship round which thousands of
devout pilgrims perform the circuit
and towards which they all turn while
offering their Prayers wherever they
be, recalls to their mind the Unity and
Majesty of God upon Whom depends
all creation. It also reminds one of the
unity of mankind.
The act of running between the
Safa and the Marwah calls to the
minds of pilgrims the pathetic story
of Hagar and Ishmael, reminding
them how God provides for his
helpless servants even in the solitude
of a great wilderness.
Mina is a name derived from the
word ’umniyyah which means "an
object" or "a desire". This reminds
the pilgrim of the fact that he goes
there with the "object" or the "desire"
of meeting God. From Mina the
pilgrim proceeds to Muzdalifah
which means "nearness" and reminds
him that the object with which he had
set out has drawn "near". The other
name of Muzdalifah is Mash‘arulHaram, meaning the sacred symbol.
This also hints that the final stage is
near. From Muzdalifah, the pilgrim
proceeds to ‘Arafat, the root-meaning
of which is "to recognize". This
reminds him that he has now reached
the stage of "recognition" where he
has "recognized" or known the One
Lord and has met Him.
Again, the place chosen for this
great concourse of the Faithful is a
barren waste, devoid of all
vegetation, as the Quran itself states
(14:38). The only things that are met
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with there are sand, pebbles, rocks
and rugged hillocks. Such a place has
been chosen to bring home to us the
fact that it possesses absolutely no
attraction for which one might visit it.
If there is anything for which one
should go there, it is God and God
alone. This is why in the present
verse the Quran says, "know that you
are being gathered here (not for any
worldly object but) to meet Him".
Ihram reminds one of the Day of
Resurrection. Like the shroud of a
dead body, the pilgrim is covered
only with two unsewn sheets, one for
the upper part of the body and the
other for the lower; and he also has to
remain bareheaded. This condition is
to remind him that he has here, as it
were, risen from the dead. The
pilgrims gathered together at ‘Arafat
truly present the spectacle of the Day
of Resurrection—men suddenly risen
from the dead in their white shrouds
and assembled in the presence of
their Lord.
The casting of pebbles at the three
pillars at Mina—known as Dunya,
Wusta and ‘Aqabah, is also an
interesting representation. It reminds
the pilgrim of the three stages
through which man has to pass and
which have been referred to in the
Quran as the three stages of human
life, viz. (1) the present world, or
Dunya as it is called, which is
symbolized by the first pillar,
significantly called Jamratud-Dunya,
i.e. the pillar situated near; (2) the
grave or the middle stage lying
between this world and the next, the
pillar corresponding to which is
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called Jamratul-Wusta, i.e. the middle
pillar; and (3) the next world (known
also as ‘ عقیبUqba) which is
symbolized by the third pillar, which
is accordingly called Jamratul‘Aqabah, i.e. the pillar of the distant
hillock that comes after the others.
The casting of pebbles at these pillars
is also symbolic of Satan being
pelted. Evil thoughts should be driven
out of one’s mind just as God has
driven away Satan from His presence.
The
animals
sacrificed
are
reminders of the great sacrifice of his
son Ishmael offered by Abraham, and
teach, in symbolic language, that man
should ever be willing not only to
sacrifice himself but also his wealth
and property and even children in the
way of God out of love for Him.
Pilgrims perform seven circuits
round the Ka‘bah, run seven times
between the Safa and the Marwah
and cast seven pebbles at the pillars at
Mina. The number seven being
regarded by the Arabs as a symbol of
perfection (Aqrab), the pilgrim is
thereby reminded that in Pilgrimage,
as in all other things, he should not be
satisfied with half measures. He
should always aim at perfection and
get it. It is significant that the stages
of spiritual progress which lead man
to perfection and which have been
detailed in 23:2-12 are also seven.
In short, the various rites of the
Hajj and the objects that play a part
therein are all emblematic and are
replete with great and momentous
lessons, but only for those who care
to meditate.
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205. And aof men there is he
whose talk on this life would
please thee, and he would call
Allah to witness as to that
which is in his heart, and yet he
is the most contentious of
quarrellers.211
206. And when he is in
authority, he runs about in the
a

63:5.

211. Important Words:
( یعجبكwould please thee) is derived
from  عجبmeaning, he wondered; he
became pleased.  عجبهmeans, it
pleased him and caused him to
wonder (Aqrab).
( الدmost contentious) is derived
from ( لدladda). They say  لدهmeaning,
he contended or quarrelled with him
vehemently. So الد, which is the noun
of pre-eminence from it, means, one
who is a great quarreller. The plural
of  الدis ––لدludd (Aqrab).
( اخلصامquarrellers) is the plural of
( خصمquarreller). They say  خاصمهi.e.
he quarrelled or disputed with him.
 خصمand  خصیمand  خماصمall give the
same meaning, i.e. quarreller. The
word  اخلصامis also used, in the
infinitive sense, meaning the act of
quarrelling (Aqrab & Lane).
Commentary:
Two kinds of men have already
been mentioned: (1) those who seek
only the things of this world (2:201);
and (2) those who seek both the good
things of this world and those of the
next (2:202). The present verse and

those that follow mention two
extreme types of these two classes.
Of the former class, states the verse
under comment, there are those who
wax eloquent in their talk about this
world, pleading for the necessity of
improving the conditions of life for
mankind and calling God to witness
their sincerity. Their eloquence and
apparent love for fellow beings would
deceive the listener, but at heart they
love only their own selfish interests
and, would vehemently dispute with
others for their smallest rights,
supposed or real, displaying none of
that spirit of sacrifice which is
essential for real human progress.
They would look to their own
interests or the interests of their
family or those of their community or
their nation only and would not make
any sacrifice for, or even do justice
to, others.
The clause, he would call Allah to
witness, shows that such people
outwardly profess faith in God but at
heart are lacking in the quality of
universal brotherhood which must
result from a true belief in a
Universal God—"Lord of all the
worlds", as the Quran puts it.
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land to create disorder in it and
destroy the crops and the
progeny of man; and Allah
loves not disorder.212
a

0:0; .

212. Important Words:
( تویلhe is in authority) is derived,
from ویل.  تویلmeans: (1) he turned his
back, he went away from one’s
presence; (2) he held command, or he
was in authority; he became a  وایلor
ruler (Aqrab & Taj).
( سیعruns about) means: (1) he
walked briskly or he ran; (2) he made
an effort; or he strove to obtain an
object (Aqrab).
( احلرثthe crops) is the nouninfinitive from  حرثi.e. he ploughed or
tilled the soil; he sowed seeds or
planted plants in it; he acquired or
earned or laboured for wealth or
sustenance; he worked or laboured
for the goods of the world. حرث
means: (1) a tilth or a piece of land
ploughed for sowing, or land actually
sown with some crop; (2) land under
crop; (3) crop or produce of land
whether field crop or garden crop; (4)
gain, acquisition or earning; (5)
reward or recompense; (6) worldly
goods; (7) wife or wives, because a
wife is like a tilth in which seed is
sown to bear crop in the form of
children; (8) a much used road or a
beaten track (Lane).
( النسلprogeny).  نسل الولدmeans, he
begot a child.  نسل الرجلmeans, the man
had many children; the progeny of
the man increased.  نسلmeans: (1)
creatures; (2) children; (3) progeny,
whether of man or beast (Aqrab & Lane).

Commentary:
This verse further develops the idea
contained in the preceding one. The
type of man described in the previous
verse (i.e. one whose talk about the
affairs of this world is very pleasing
but who is selfish at heart) becomes
unmasked when he happens to be in
authority, or when he goes away from
the presence of the people and meets
his associates in private. Thus both
the meanings of the word  تویلas
mentioned under Important Words are
appropriate here: (1) While he is in
the presence of those who are sincere
lovers of mankind, he says pleasing
things; but when he goes away from
them and meets his comrades in
private, he strives to create disorder
on the earth. (2) Similarly, when he
happens to come to power, he
becomes exposed and all his talk
about improving the affairs of the
world vanishes like smoke, and
instead of acting like a reformer, he
actually becomes a source of
disorder.
The clause, destroy the crops and
the progeny, means that all his efforts
are directed towards harming people
and their property. The words  حرثand
 نسلhave a number of meanings and
all are applicable here. They refer to
all kinds of damage relating to person
and property.
The words, Allah loves not

332

PT.2

AL-BAQARAH

CH.2

207. And when it is said to him,
‘Fear Allah,’ pride incites him
to further sin. So Hell shall be
his sufficient reward; and
surely, it is an evil place of
rest.213
a

face.  جھمةmeans, the middle or the
darkest part of the night.  جھامmeans,
clouds that have no water (Lane). In
this case the  نin  جھنمwould be
something additional as in the word
 النددderived from  الدmeaning, a
quarreller (Muhit). Thus  جھنمwould
213. Important Words:
mean, a place of punishment which is
( اخذتهincites him) is from  اخذdark and waterless and makes the
meaning, he took, or he took hold; or faces of its inmates ugly and
he seized; or he punished etc. contracted.
(Aqrab).  اخذته بکذاmeans, you incited
him to do that and made him stick to Commentary:
The description of the kind of man
it (Kashshaf).  اخذته العزة باالثمmay also
mean, pride encompasses him with mentioned in 2:205 is continued in
sin (Muhit); or pride seizes him this verse also. When such a person
comes to power and enters upon a
owing to his sin (Fath).
( العزةpride) is derived from  عزwhich career of disorder and destruction, he
means, he became mighty and becomes deaf to advice and good
honoured and noble.  عزال یشءmeans, the counsel. Nay, if anyone makes bold to
thing became rare.  العزةmeans, (1) offer him a word of advice, he flares
might and power; (2) high position; up and becomes all the more stiffened
(3) honour; (4) self-exaltation (Lane); in his tendency towards mischief(5) consciousness of one’s position making. A false sense of dignity and
and rank; (6) pride in bad sense; (7) prestige is his chief stumbling block,
his vanity inciting him to further acts
vanity (Aqrab).
( جھنمHell). Lexicographers differ as of sin, till his pride virtually
to the origin of the word  جھنمbut they encompasses him on all sides. Such a
generally agree that in Arabic it has one paves his own way to Hell, which
no root except itself and is used as a is indeed a bad resting place.
proper name for the place of
The word ( حسبsufficient) in the
punishment reserved for the evildoers clause, Hell shall be his sufficient
in the next world. It is, however, reward, points to the fact that as such
possible that the word has been a man is never contented in this life,
derived from  جھمmeaning, he became and is always hungering for more
frowning or contracted, or ugly in wealth and more power and more
0:0; .

disorder, come as a fitting reply to
the clause in the preceding verse, i.e.
he calls Allah to witness as to that
which is in his heart. Allah’s evidence
goes against him, for the man is after
disorder, and Allah loves not disorder.
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208. And of men there is he
who would sell himself to seek
the pleasure of Allah; and
a
Allah is Compassionate to His
servants.214
209. O ye who believe! come
into submission wholly and
b
follow not the footsteps of
Satan; surely, he is your open
enemy.215
a

3:31; 9:117; 57:10. bSee 2:169.

dominion, so nothing in this world
would suffice him. He will find
satisfaction and sufficiency only in
the fire of Hell. Similarly, the word
( مھادplace of rest) points to the fact
that the man who tramples on the
rights of others in order to secure
comfort for himself will find no rest
in this life; his only rest will be in Hell.
214. Important Words:
رووف
ٔ (Compassionate) is derived
from رٔاف. They say  رٔاف بهmeaning, he
pitied him, he was compassionate to
him. ( رٔافةcompassion) is like رمحة
(mercy)
but
signifies
greater
tenderness, though the latter is
certainly more extensive in meaning.
رووف
ٔ means, compassionate or pitiful,
and is one of the attributes of God,
though like  رحیمit may also be
applied to human beings as in 9:128
(Lane).

type of man belonging to the secondmentioned class, i.e. those who seek
the good things of this world as well
as of the next. And of these, it singles
out here the noblest type whose aim
is to seek the pleasure of God alone.
To such men the good things of this
world mean only such spiritual
blessings as are vouchsafed to
righteous men in this very world or
such things as lead to the attainment
thereof (2:202). Their sole concern is
to seek the pleasure of their Lord, as
if they had given away their souls for
that very purpose. They use the things
of this world, not because these
things please them, but because
God’s law has made them the support
of a life which they find pleasure in
devoting to the service of God. Thus
they approach the things of this world
not directly but through God. To such
servants of His, God is indeed most
Compassionate and His compassion
for them has a good leaven of
tenderness in it.

Commentary:
Having completed the description
of an extreme type of man belonging
to the first-mentioned class of people,
i.e. those who seek only the things of 215. Important Words:
( السلمsubmission) is derived from
this world, the Quran now describes a
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210. But if you slip after the
clear Signs that have come to
 سلمmeaning, he was or became safe
from danger or disease or defect, etc.
 ساملهmeans, he made peace with him.
 اسلمmeans, he submitted; he
embraced Islam.  السلمtherefore,
means (1) submission; (2) peace; (3)
the religion of Islam (Aqrab).
( كافةwholly) is derived from کف.
They say  کف االناءmeaning, he filled the
vessel to the full.  کف ال یشءmeans, he
collected the thing all in one place. کفه
 عن االمر فکفmeans, he turned him away
from it and consequently he (the
latter) kept back; he prevented or
restrained him from the affair, so that,
as a result thereof, he (the latter)
desisted from it. Thus  کفis both
transitive and intransitive.  كافةis the
feminine from  كافand means: (1) all
together with none standing aside
(Aqrab); (2) wholly or completely,
not partially or half-heartedly (Lane);
(3) preventing the enemy and turning
him back; and (4) restraining oneself,
or restraining the people from sin and
digression (Mufradat).
Commentary:
Having completed the description
of the two classes of men along with
their sub-divisions in the previous
verses, the Quran now fittingly
addresses believers generally and
those weak in faith particularly,
calling upon them to try to be
reckoned among the best and noblest
type of men. To attain this end they
should do two things, one positive
and the other negative: (1)

Individually they should come into
submission or, in other words, they
should enter Islam, wholly. Partial
submission
and
half-hearted
obedience will not do; and
collectively they should try to offer
submission all together, allowing no
member to stand aside and remain
outside the circle. (2) They should
eschew the ways of Satan, who is an
open enemy of Islam and is out to cut
all holy ties asunder (2:169).
Besides the above two meanings,
the clause ( ادخلوا یف السلم كافةcome into
submission wholly) is capable of yet
another meaning. As  كافةalso means,
restraining or turning one back, the
clause may be translated as, "come
into submission wholly, shutting all
such doors through which sin may
enter". This is indeed a most
comprehensive advice and can save
many a soul, if people only care to act
up to it.
The word ( خطواتfootsteps) in the
clause, follow not the footsteps of
Satan, apparently seems to be
superfluous, for, "following Satan"
seems to give the same meaning as
"following in his footsteps", but it is
not so really. The word خطوات
(footsteps) has been very wisely
added to hint that those who follow
Satan do so slavishly and blindly. Just
as a blind man who cannot see his
way, finds it convenient to place his
hand on the shoulder of any passer-by
and then blindly tread on in his
footsteps, so do they.
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you, then know that Allah is
Mighty and Wise.216
211. aAre they waiting for
anything but that Allah should
come to them in the coverings
of the clouds with angels, and
the matter be decided? And to
Allah do all things return.217
a

6:159; 16:34; 89:23.

216. Commentary:
The preceding verse called upon
believers, particularly those weak in
faith, to try to become perfect
Muslims, and pointed out to them the
means by which they could become
so. The present verse makes it clear
that if, even after this warning and
after God’s clear Signs had come to
them, they should slip and digress
from the true path, they would find
God "Mighty and Wise", hinting that
in that case they would rightly
deserve punishment by the Wise God
Who possesses the power to punish.
The word "Wise" also hints that
erring ones should not despair; for,
God being Wise, He has kept the way
open for their return to the right faith.
In fact, the liability of man to err is
not without purpose. In His eternal
wisdom, God has made man a free
agent who is liable to err, so that his
error might serve as an incentive for
him to rise again and make a
redoubled effort towards the ideal.

with His punishment, i.e. Allah
should punish them. The metaphor
 ایتان اهللi.e. coming of God, is used by
the Quran elsewhere also (16:27;
59:3). In contrast to this, the Quran
uses the metaphor  توب اهللi.e. turning of
God, to express His turning with
mercy (2:38; 9:117.) Similarly, ایتان
 امللئکةi.e. the coming of the angels,
indicates
their
coming
with
punishment.
( ظللcoverings) is the plural of ظلة
(zullah) which is derived from  ظلand
 اظلthe latter word meaning, he or it
afforded or cast a shadow. But
whereas ( ظلzill) the plural of which
is  ظاللor  اظاللmeans, shadow, ظلة
whose plural is ظلل, means, a covering
or a shade, i.e. a thing that casts or
gives a shade or a shadow (Aqrab).
The word  ظلةor  ظللis generally used
in connection with punishment
(Mufradat).
( الغمامclouds) for which see 2:58.
The word has been used by the Quran
both in connection with mercy
(7:161) and punishment (25:26).

217. Important Words:
( یاتیھم اهللAllah should come to them) Commentary:
The form of speech has been
is a metaphorical expression,
meaning, Allah should come to them changed here from the second to the
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212. Ask of the children of
Israel ahow many clear Signs
We gave them. But whoso
changes the gift of Allah after it
has come to him, surely, then,
Allah is severe in punishing.218
a

17:102; 28:37.

third person. The verse has apparently
been addressed to either disbelievers
or to hypocrites and the weak in faith.
If it be taken to refer to disbelievers,
as the change of form in the address
indicates, it would mean that by
desisting from belief they are, as it
were, waiting for the punishment of
God, and the verse incidentally hints
that appointed punishment would
come to them through raining clouds.
The reference is to the Battle of Badr,
when God helped believers by
sending down clouds and rain
(Bukhari), as was promised (25:26),
and also sent down angels (8:10) who
inspired the believers with courage
and filled the hearts of the
disbelievers with fear (8:13). Some of
the disbelievers are reported to have
actually seen the angels on that day
(Zurqani). The matter was then
"decided"; for, on that memorable
day, all the chief leaders of the
Quraish were killed, the Muslims
obtaining a decisive victory which
broke the power of the enemy. The
coming of clouds refers to the rainfall
which on the battlefield of Badr
proved a blessing for the Muslims. It
made the sand firm for them, while
the land on the side of the enemy,

being clayey, became slippery.
If, however, the verse be taken to
refer to the hypocrites or the weak in
faith, as the preceding two verses
would suggest, then the clause, that
Allah should come to them in the
coverings of the clouds, would mean
that if they did not mend their ways,
God would have to chastise them
even though they were apparently
resting in the shade of faith, which is
likened to a  غمامor cloud. As shown
under Important Words above, the
word ( غمامclouds) is sometimes used
in connection with God’s mercy
(7:161).
218. Commentary:
The preceding verses referred to
those weak in faith who had not yet
"come into submission wholly"
(2:209). The position of these people
was that they had received a favour of
God but practically they sought to
"change" it. They wished to be known
as Muslims and yet to be free to live
as they liked. This was exactly what
the Israelites had done before. So the
Quran fittingly turns here to the story
of the children of Israel who afforded
an object-lesson for Muslims. The
Holy Prophet and, for that matter,
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every reader of the Quran is asked to
enquire of the descendants of Israel
how many and how varied were the
Signs which God had bestowed upon
them as a favour and how persistent
and impudent was their rejection of
His Messengers and their disregard of
His teachings.
The expression, whoso changes the
gift of God, appears to be rather
peculiar; but really the word یبدل
(changes) gives a very interesting
meaning. For believers it means,
accepting the teaching of a Prophet in
theory but rejecting it in practice, as
unfortunately is very often the case
with the weak in faith. They receive a
thing as a gift or blessing, but by
abstaining from acting upon it, they
incur the displeasure of God, thus
practically "changing" a favour into a
disfavour.
For disbelievers the expression
means converting a  مبشرProphet into a
 منذرProphet. The Quran speaks of the
Prophets of God as a  نعمةi.e. a favour
or gift (5:21) and it further holds that
the mission of every Prophet is
twofold—he is a  مبشرor bearer of glad
tidings for those who accept him, and
he is a  منذرor warner of coming
punishment for those who reject him
(18:57). Now when God sends a
Prophet, He wishes the people to
accept him as a bearer of glad tidings
only, and it is the people themselves
who reverse the position by rejecting
him. In this way the people, as it
were, "change" the  مبشرProphet into
the  منذرProphet.
Again, for Israelites or Jews the

PT.2

expression, whoso changes the gift of
Allah, may mean that though they
knew that their Scriptures embodied
the word of God which was a favour
and a blessing, yet they had the
audacity to interfere with it in order
to meet their own ends (5:14), thus
"changing" the very substance of
God’s favour.
The expression may have yet
another meaning. The  شریعةor Law
being meant as a guidance, is a mercy
or a blessing of God (5:4 & 6:155,
156). But Christians, who are an
offshoot of the Jews have "changed"
it into a curse (Gal. 3:13).
The expression "gift of God" may
refer to the manifold and multifarious
favours which God had bestowed
upon the Israelites in the form of
Prophets and their noble teachings.
But they "changed" the gift of God by
rejecting the Prophets and disobeying
their teachings. The expression may
also refer to the Holy Prophet and the
religion brought by him; they are
certainly the greatest gifts of God for
mankind, and whoever rejects Islam
either by disbelieving or disobeying
its teachings, deserves God’s severest
punishment. In either case, the verse
also warns hypocrites and those weak
of faith among Muslims that if they
accepted the Holy Prophet outwardly
but rejected him in their heart or if
they accepted his teachings as being
from God but did not act upon them,
they would be "changing" the gift of
God and would make themselves
liable to severe punishment.
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213. aThe life of this world is
made to appear attractive to
those who disbelieve; and they
scoff at those who believe. But
those who fear God shall be
above them on the Day of
b
Resurrection;
and
Allah
bestows
His
gifts
on
whomsoever He pleases without
reckoning.219
a

3:15; 18:47; 57:21. b3:38; 24:39; 35:4; 40:41.

219. Important Words:
( زینis made to appear attractive) is
passive voice from  زینwhich is
derived from زان. They say  زان ال یشءor
 زین ال یشءmeaning, he decorated or
embellished or beautified the thing so
as to make it look attractive (Aqrab).
( یسخرونthey scoff) is formed from
سخر. They say  سخر منهor  سخربهi.e. (1) he
mocked at or scoffed at or laughed at
him; he derided or ridiculed him; (2)
he cut a joke with him or made a jest
of him; (3) he deemed him ignorant
(Aqrab & Lane).
( فوقھمabove them). The word  فوقis
the infinitive noun from فاق. They say
 فاقهi.e. he was above him or was
superior to him (in any sense); he
excelled him in rank, eminence,
nobility, knowledge or any other good
quality; he overcame him in argument
(Aqrab & Lane).
( یوم القیامةthe Day of Resurrection) is
a compound expression being made
up of ( یومday) and ( القیامةresurrection).
The word ( یومday) is also used to
denote time generally as already
explained in 1:4; and القیامة

(resurrection) is derived from قام
meaning, (1) he stood up, or (2) he
stood still. The expression قامت الساعة
means, the appointed hour of
resurrection came to pass. القیامة
therefore, means the rising of the
dead or the Resurrection (Aqrab). The
word is also used for such occasions
on which people leave their homes
and gather in a place in response to a
call, as in the Friday Prayers (Taj).
Thus figuratively the word القیامة
(resurrection) may denote a state of
unusual life and activity following a
state of inertia and lifelessness. The
word  القیامةis really ( القیامthe act of
standing) which is the noun-infinitive
from قام, the final  ةbeing added to
denote the act of resurrection being
sudden and all together (Mufradat).
Commentary:
As the preceding verse spoke of
those who change the gift of God by
rejecting it or refusing to act upon it,
the present verse fittingly provides
the underlying reason of such
rejection or refusal. The attention of
these people is devoted to the affairs
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of this world, which appear so
attractive to them as to leave no room
in their hearts for God and His
Messenger. The  فاعلor author of the
act denoted by the verb  زینwhich is in
the passive voice, has not been named
here; but elsewhere the Quran clearly
states that it is Satan who has taken
upon himself to make the things of
this world look beautiful and
attractive in the eyes of unbelieving
people (15:40), who thus become
engrossed in the affairs of the world.
Intoxicated with their material
gains and worldly possessions,
disbelievers, and for that matter,
hypocrites also, look down upon
believers and scoff at them when they
see their apparently low worldly
position and hear promises of victory
and future greatness being made to
them. In view of the utter
helplessness of the believers, they
cannot possibly bring themselves to
conceive that believers will ever
become heirs to that eminence and
glory which is promised to them by
God and, therefore, they treat such
promises with contempt. But truth
has always triumphed over falsehood
in the end. The history of all religions
and particularly that of Islam bears
undeniable testimony to this fact.
The clause, but those who fear God
shall be above them on the Day of
Resurrection, does not mean that the
triumph of the Faithful over
disbelievers will be confined to the
next world only. The words "the Day
of Resurrection" have been added to
point out that whereas believers will
also triumph in this world, as borne
out by the facts of history, their
triumph in the next world will be

PT.2

complete and perpetual. These words
may also refer, according to Arab
usage, to the time of the downfall of
disbelievers and the rise of the
Faithful in this very world. In this
sense the clause would signify, "wait
a while, for the appointed time is not
far distant when Muslims will
triumph over their enemies and will
be above them in all respects", i.e. in
knowledge, wealth, power, etc.—a
fact to which the early history of
Islam
in
Medina,
Damascus,
Baghdad, Egypt, Spain, etc., bears
ample testimony. To quote only one
instance, i.e. that of the Arabs being
in their time above the rest of the
world in science, Robert Briffault
says: "The debt of our science to that
of the Arabs does not consist in
startling discoveries or revolutionary
theories; science owes a great deal to
Arab culture; it owes its existence"
(The Making of Humanity).
It will be noted that while making
the promise of future greatness, the
verse substitutes the expression
"those who fear God" for the
expression "those who believe". This
change has been made to point to the
fact that to obtain triumph mere امیان
(belief) is not enough; the Muslims
should effect a real change in
themselves, by attaining  تقویor fear of
God. The phrase "without reckoning"
may mean three things: (1) that the
favours and gifts of God know no
ending; for a thing that does not end
cannot be reckoned; (2) that God
bestows upon believers more favours
and more gifts than they appear to
deserve, the more so because
believers spend in the cause of God to
the utmost of their power without
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214. Mankind
were
one
community, then they differed
among themselves, so aAllah
raised Prophets as bearers of
good tidings and as warners,
and sent down with them the
Book containing the truth that
He might judge between the
people wherein they differed.
But now they began to differ
about the Book, and none
differed about it except those to
whom it was given, after clear
Signs had come to them, out of
envy towards one another. Now
has Allah, by His command,
a

4:166; 6:49; 18:57.

keeping an account of what they
spend, so God also showers His
blessings
upon
them
without
reckoning; (3) that God treats the
believers as friends; and as people do
not keep an account of what they give
to their friends, therefore God also
keeps no account of what He gives to
the Faithful.
As to the relevancy of this clause to
the previous one, it may be noted that
as God promised to grant special
victory and unusual greatness to
believers—so much so that they were
to be "above" the disbelievers in all
respects
when
the
time
of
"resurrection" (i.e. the fall of the
disbelievers and the rise of the
believers)
came—the
question
naturally arose, how out of all
proportion to their efforts and

resources were the handful of
believers going to attain this glorious
triumph? In reply to this implied
question, the Quran says that the
people need not doubt this prophecy
for the matter is not to be settled by
ordinary rules of cause and effect but
by the fact, so amply borne out by
history, that "Allah bestows His
favours on whomsoever He pleases
without
reckoning."
In
this
connection we may well quote from
Carlyle who, while speaking of the
spectacular rise of Islam to power,
says: "These Arabs, the man
Mohammad, one spark on a world of
what seemed black unnoticeable
sand; but lo, the sand proves
explosive powder, blazes heaven-high
from Delhi to Granada!" (On Heroes
and Hero Worship).
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guided the believers to the truth
in regard to which they (the
unbelievers) differed; and Allah
guides whomsoever He pleases
to the right path.220
220. Commentary:
In the preceding verses different
classes of people––believers and
disbelievers together with their subdivisions––have been mentioned. The
verse under comment not only traces
the genesis of these classes but also
hints to Muslims that, just as the
world began with all people as one
community, God now wishes them
again to become one community
through the Holy Prophet who, unlike
previous Prophets, came with a
universal mission.
The clause, Mankind were one
community, may mean: (1) mankind,
i.e. all men were originally one
people; (2) all disbelievers are one
people. In the first-mentioned case,
the verse would mean that, in the
beginning of the world, all mankind
were one people. They had no social
rules, no polity, no civic laws. Then
in the course of time, differences
arose among them with regard to
these things. So God sent to them
Prophets to guide them how to live
good and useful lives.
In the second case, the meaning of
the clause would be that before the
advent of a Prophet all men are like
one people in the sense that they are
all disbelievers, and disbelief and
wrongdoing reign supreme in the
world. But when a Prophet appears,
all people, in spite of their mutual

.

differences, form one united front
against him. This meaning is in
harmony with the well-known saying
of the Holy Prophet,  الکفر ملة واحدةi.e. all
disbelievers (to whatever creed or
religion they may belong) are one
people.
The clause, and sent down with
them the Book, does not mean that
God revealed a separate Book to
every Prophet. In that case, "Books",
instead of "the Book", would have
been the appropriate word. In fact,
the "sending down of a Book" to a
Prophet does not always mean the
actual revelation of it to him in
person. The Quran uses similar words
with regard to those Prophets who
were not the direct recipients of any
revealed Book (6:115, 157, 158; 3:73,
200; 29:47; 21:11). The clause,
therefore, only means that every
Prophet has received a Book from
God, whether it was revealed to him
direct or whether it was revealed to a
previous Prophet whose mission he
was called upon to serve.
The "difference" referred to in the
verse at two separate places signifies
two different kinds of disagreement.
Before the advent of a Prophet people
differ among themselves about false
beliefs and idolatrous practices. But
after the appearance of the truth, they
begin to differ with regard to the truth
itself. The advent of a Prophet,
however, does not, as may be
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215. aDo you think that you will
enter Heaven while there has
not come over you the condition
of those who passed away
before you? bPoverty and
a

3:143; 9:16. bSee 2:178.

wrongly imagined, create differences.
The differences are already there;
they merely assume a new form. But
whereas before a Prophet has made
his appearance the people, in spite of
their differences, look like one
people, they become divided into two
distinct camps, believers and
disbelievers, after he has appeared.
The clause, out of envy towards one
another, points to the important fact
that invariably the root-cause of the
rejection of a Prophet is jealousy.
Disbelievers
cannot
reconcile
themselves to the idea that an
ordinary person from among them,
generally inferior to many of them in
wealth, power or social status, should
be made their teacher and leader.
Disbelievers also consider it below
their dignity to ally themselves with a
community a large majority of whose
members are of humble origin, as is
often the case with the early
followers of Divine Messengers.
The clause, Now has Allah, by His
command, guided believers to the
truth in regard to which they (the
unbelievers) differed, refers to the
advent of the Holy Prophet who was
raised by God with a universal
mission to remove the differences of
all the peoples of the earth. The
expression  باذنهtranslated as "by His
command" may also mean "according

to His eternal decree". In the
beginning of the world God willed
that the final Law-giving Prophet
should come with a universal mission
and should constitute, as it were, the
zenith of the system of  النبوةor
prophecy. Says the Holy Prophet "I
was a Prophet of God while Adam
was yet in the making between the
body and the soul" (Tirmidhi).
Viewed collectively, the verse
describes five different stages through
which mankind has passed: (1) When
there was unity among the people, all
forming one community. This was in
the beginning of the human race. (2)
When, with the increase in population
and the extension of interests and the
complexity of problems confronting
man, people began to differ among
themselves. (3) When God raised
Prophets among different peoples and
different countries to show them the
right path and revealed His will to the
various contending sections. (4)
When the very revelation of God sent
to remove differences was made a
cause of difference by the
mischievous people. (5) When God
finally raised the Holy Prophet with
His last Book and a universal
mission, calling upon entire humanity
to rally round his banner. Thus a
beautiful circle was completed and
the world which began with unity
was designed to end with it.
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afflictions befell them, and they
were violently shaken auntil the
Messenger and those who
believed along with him said:
‘When will come the help of
Allah?’ Yea, surely the help of
Allah is nigh.221
a

12:111.

221. Important Words:
( زلزلواviolently shaken) is from زلزل
or زل. They say  زلزل اهلل االرضi.e. God
made the earth quake violently or put
the earth in a state of convulsion or
violent motion.  زلزلهmeans, he put
him or it in a state of commotion or
agitation or violent motion; he put
him in a state of great fear or terror.
 الزلزلةwhich is the noun-infinitive from
 زلزلmeans: (1) violent shaking or
commotion; (2) earthquake. The word
is also used, especially in its plural
form, to denote afflictions, miseries
and trials (Aqrab & Lane).
Commentary:
In the preceding two verses God
promised believers a reward "without
reckoning" and called upon them to
strive to bring all the peoples of the
world under the banner of Islam so
that they might become one people.
The fulfilment of this great promise
and the attainment of this noble
object necessitated unusual sacrifices
on the part of the Faithful, to which
the verse under comment fittingly
draws the attention of Muslims.
Indeed, acceptance of the Message
of Islam was no bed of roses, and
Muslims were warned that they
would have to pass through a fiery

ordeal of trials and tribulations before
they could hope to achieve their
sublime ideal. Incidentally, they were
also told that the sufferings and
hardships they had already undergone
were nothing as compared with the
trials that were yet in store for them.
They were being mentally prepared to
meet the storm which was brewing in
Mecca and which reached its
culmination in the Battle of the Ditch.
The word  اجلنةliterally meaning
garden and translated here as
"Heaven" need not necessarily refer
to the Heaven vouchsafed to the
Faithful in the Hereafter. The word is
also used to express a state of success
and prosperity in this very world.
Nay, God has definitely promised in
the Quran that the righteous would
have  جنةor Heaven even in this life
(55:47). In this sense the word
"Heaven" in this verse would refer to
the great success and prosperity
promised to Muslims in the preceding
verse.
The word  حیتtranslated as 'until'
also means, so that or in order that.
According to the latter signification,
the verse would mean that God
proves or tries the Prophet and the
believers with difficulties and
hardships and withholds His help
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216. They ask thee what they
shall spend. Say: a‘Whatever of
good and abundant wealth you
spend should be for parents and
near relatives and orphans and
the needy and the wayfarer. And
whatever good you do, surely
Allah knows it well.’222
a

2:178; 4:37.

from them so that they may invoke it
by earnest prayers and supplication.
This is a beautiful way by which God
manifests His love for the Prophet
and his followers. He delights in
treating them like children, wishing
them to beg of Him so that He may
give them.
The pathetic cry for help embodied
in the words, when will come the help
of Allah? Does not denote despair,
because an attitude of despair on the
part of a Prophet of God and his
followers is inconceivable, being
inconsistent with true faith (12:88).
The words are simply a form of
prayer, a way of earnestly beseeching
God to expedite His help, and not an
expression denoting despair and
disappointment. The reply given by
God in the words, Yea, surely the help
of Allah is nigh, also corroborates this
interpretation; for, if the words of the
Faithful had been expressive of
despair, God would certainly not have
answered in that loving manner but
would have taken notice of it.

( اقربderived from  )قریبmeaning, one
nearer; a near relative (Aqrab).

Commentary:
When the Companions of the Holy
Prophet were told that they could not
win the pleasure of God and enter
Heaven unless they were made to
pass
through
sufferings
and
afflictions like those that had gone
before, they at once signified their
readiness to part with their wealth
and property in the cause of God and
asked the Holy Prophet to let them
know what they should spend in
order to win the pleasure of God and
attain spiritual progress. They did not
wait for the threatened trials to
actually overtake them, but were
prepared to make every kind of
sacrifice in advance. They simply
wanted to be told what form their
sacrifice should take.
In reply to their eager question,
God’s reply also indicates a sort of
eagerness, as if He meant to impart to
the
Faithful
the
relevant
commandment in its entirety, without
222. Important Words:
waiting for any further question on
( خریgood and abundant wealth). See their part; for whereas their question
2:181.
related only "what" they should
( اقربنیnear relatives) is the plural of spend, God’s answer goes a step
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217. aFighting is ordained for
you, though it is repugnant to
you; but it may be that you
dislike a thing while it is good
for you, and it may be that you
like a thing while it is bad for
you. Allah knows all things, and
you know not.223
a

8:6.

further, describing also "on whom"
the money is to be spent. As to the
question, what is to be spent should
be (1) well-acquired and (2)
abundant. In moments of great
national need, there can be no hope of
success unless people spend freely
and generously. But as free and
generous expenditure carries with it
the danger of weak people resorting
to acquiring wealth by unfair means,
therefore the condition about the
money being "good" has been added.
As to the other part of the
anticipated question, i.e. on whom
should the money be spent, the Quran
says that money should be spent on
parents and near relatives (lit. near
ones) and orphans and the needy and
the wayfarer. The five classes include
all such persons as generally stand in
need of help. The two first-mentioned
classes include relatives, neighbours
and friends who go to form the group
that immediately surrounds a man
and must claim his first attention,
owning to personal relationship or
personal contact. Then follow two
classes that deserve help owing to
their particular circumstance, orphans
being without anyone to support them
and the needy without any means of

support. Lastly comes the wayfarer,
whose claim consists in his being a
stranger with no friend, no relative
and no supporter. By pointing out
these five classes as deserving of
help, the Quran desires to hint that
unless
the
entire
community,
including those who come to stay
with them temporarily, is prepared to
fight in the cause of Allah and unless
the well-to-do classes help the weaker
ones in their preparation for the
national struggle, Muslims cannot
present a united front nor can their
efforts bring about the desired result.
Each and every person must gird up
his loins to contribute his fullest
possible share, and those who cannot
do so for want of means must receive
help from others who can afford such
help.
223. Important Words:
( کرہrepugnant) is the nouninfinitive from  کرہi.e. he disliked. کرہ
means, a thing which is disliked; a
thing which one is required to do
against his wish or liking (Aqrab).
Commentary:
In 2:215, God warned Muslims that
in order to reach the promised goal
they must pass through an ordeal of
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218. They ask thee about
fighting in the Sacred Month.
Say: ‘Fighting therein is a great
transgression, but to hinder men
from the way of Allah, and to be
ungrateful to Him and the
Sacred Mosque, and to turn out
poverty, affliction and violent
shaking. In conformity with the
ordeal of poverty, verse 2:216 called
upon them to be prepared to make
great monetary sacrifices. Now in the
verse under comment, God refers to
the ordeal of affliction and violent
shakings by drawing the attention of
the Faithful to the menace of war
surrounding them. As, however,
Muslims were averse to war, the
verse also enjoins them to put
implicit trust in the guidance of
Allah: for, it may be that you dislike a
thing while it is good for you.
But the aversion of the Holy
Prophet’s Companions from war was
not due to cowardice. They did not
dislike war because they thought that
they were few in number or because
they were not properly equipped.
History gives the direct lie to all such
insinuations. Muslims hated war,
because they did not like to shed
human blood; also because they
thought that a peaceful atmosphere
was more conducive to the
propagation of Islam than a state of
war, for the obvious reason that
atmosphere
of
peace
gave
disbelievers more opportunities for
dispassionate consideration of the
noble teachings of Islam.

But it was too late. The leaders of
the disbelievers had gone too far in
their evil designs against Islam and
were bent upon extirpating the New
Faith. It was evidently a war of selfdefence, and he who shirks a war of
self-defence, commits an act of
suicide (22:40, 41). Thus the verse
constitutes an eloquent testimony to
the love of peace of the Holy
Prophet’s
Companions
and
a
convincing repudiation of the
mischievous accusation that it was for
the sake of booty or for spreading
their faith by force that the early
Muslims resorted to arms.
The clause, it may be that you
dislike a thing while it is good for you
and it may be that you like a thing
while it is bad for you, points to a
very important principle, i.e. that
errors of judgement mostly result
from two causes: (1) abuse of the
sentiment of love; and (2) abuse of
the sentiment of dislike or hatred.
One should, therefore, be particularly
careful about one’s judgement when
one is swayed by either of these two
sentiments.
They
undermine
dispassionate thinking as nothing else
does. Elsewhere the Quran gives a
still clearer warning to Muslims to
beware of the abuse of the sentiment
of love and hatred (64:15, 16 & 5:9).
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its people therefrom, is a greater
sin
with
Allah;
and
a
persecution is worse than
killing.’ And they will not cease
fighting you until they turn you
back from your faith, if they
can. And bwhoso from among
you turns back from his faith
and dies while he is a
disbeliever, it is they cwhose
works shall be vain in this
world and the next. These are
the inmates of the Fire and
therein shall they abide.224
a

2:192. b3:84, 91; 4:138; 5:55; 47:26. c3:23; 7:148; 18:106.

224. Important Words:
( کبریgreat transgression) really
stands for  ذنب کبریi.e. a great sin or
great transgression or great offence.
 اکربis in the comparative degree and
means, a greater sin, etc.
( صدto hinder) is the infinitive from
صد. They say  صدہi.e. he prevented
him; he turned him back. صد عنه اومنه
means, he kept back from it. Thus the
word is both transitive and
intransitive. صد, therefore, means: (1)
to hinder or to prevent; (2) a
hindrance or a barrier; (3) a mountain
or a wall, etc., because it serves as a
barrier (Aqrab).
( یردوکمturn you back) and ( یرتددturns
back) are both derived from رد. They
say  ردہi.e. he turned him back; and ارتد
i.e. he himself turned back. ارتد عن االسالم
means, he turned back from Islam
and reverted to a state of disbelief.
 مرتدmeans, one who turns back from

his religion, particularly from Islam;
one who apostatizes (Taj).
( حبطتshall be in vain). حبط البعری
means, the stomach of the camel
became inflated and his belly became
bound by eating unwholesome food.
 حبط عملهmeans: (1) his work or deed
became null and void and went for
nothing; (2) his work or deed became
evil and corrupt.  حبط دمهmeans, his
blood went unavenged. حبط ماء البئر
means, the water of the well receded
and went down never to return to its
original level (Aqrab & Lane).
Commentary:
The words translated as "to be
ungrateful to Him and the Sacred
Mosque" may also be rendered as "to
be ungrateful to Him and to hinder
men from the Sacred Mosque".
The Quran has already explained
that if disbelievers violate the sanctity
of a sacred month, Muslims may also
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retaliate in a sacred month; for thus
only can the sanctity of a sacred thing
be safeguarded (2:195).
The present verse provides a further
reason for defending Islam, if need
be, in a sacred month. Disbelievers,
particularly those of Mecca, had
violated the sanctity of things far
more sacred than a "sacred month"––
they were trying forcibly to turn men
form the way of God; they were
preventing people from approaching
the Sacred Mosque and they had
forced the Muslim dwellers of Mecca
to flee from it. This was a form of
persecution which was certainly
much more heinous than fighting in a
Sacred Month.
Commentators generally state, and
in fact there are also traditions to the
effect, that once the Holy Prophet
sent one of his Companions, named
‘Abdullah bin Jahsh, to bring news
about a party of the Quraish
proceeding
to
Mecca.
When
‘Abdullah and his comrades reached
a place called Nakhlah, they met a
small party proceeding to Mecca.
Guided by his own judgement and
without any instruction to that effect
from the Prophet, ‘Abdullah attacked
the party, killing one of them and
capturing two. The date was doubtful,
some considering it to be as one of
the Sacred Month and others as not.
When the news reached Mecca, the
Quraish took advantage of the doubt
as regards date and clamoured that
the Muslims had violated the Sacred
Month. The verse under comment
was revealed on that occasion
(Tabari, Hisham & Zurqani).
The verse acknowledges the
sanctity of the Sacred Months and
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considers it an act of sin and
transgression knowingly to fight in a
sacred month, but forcefully points
out that the sanctities which
disbelievers were violating were far
more worthy of safeguarding.
Disbelievers were forcibly preventing
people from accepting Islam. They
did not allow Muslims to approach
the Sacred Mosque and they had
mercilessly turned the Prophet and
his followers out of their homes.
The verse should not be understood
to imply that Muslims did start a fight
in a sacred month, it only purports to
bring home to disbelievers the fact
that in view of their persistent
violation of highly sacred thing, it
does not lie in their mouth to accuse
Muslim of violating the sanctity of a
sacred month.
The clause it is they whose works
shall be vain in this world and the
next does not mean that everything
that a renegade from Islam, or, for
that matter, everything that a
disbeliever, does will go for nothing
and produce no result. The clause
only means that such actions of the
renegades as they might do to weaken
the cause of Islam in this world as
well as those of their actions which
they might perform in opposition to
the teaching of Islam in order to win
the pleasure of God in the world to
come, will all be in vain. Thus the
clause does not refer to such good
actions as a person may perform in
the state o unbelief; for, as the Quran
expressly states, these must have their
reward (99:8) which may either take
the form of the acceptance of Islam or
that of the lightening of punishment.
The Holy Prophet is reported to have
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219. Those who believe and
a
those who migrate and strive
hard in the cause of Allah, it is
these who hope for Allah’s
mercy; and Allah is Most
Forgiving, Merciful.225
a

8:75; 9:20.

said about his uncle Abu Talib that on
account of the good treatment the
latter extended to him, he is likely to
be only lightly punished for his nonacceptance of Islam (Bukhari). On
another occasion when Hakim bin
Hizam, a nephew of his wife
Khadijah, asked the Prophet whether
he would get any reward for the good
deeds he did before he accepted
Islam, the Holy Prophet said, "your
very acceptance of Islam is a reward
thereof" (Bukhari).
The clause, their works shall be
vain in this world and the next, also
signifies that if such men as
apostatize from Islam had not done
so, their deeds would have brought
them the great reward promised to
Muslims both in this world and the
next, but by apostatizing from Islam
they had totally deprived themselves
of this twofold reward.
Finally, the clause, and they will not
cease fighting you until they turn you
back from your faith, if they can,
throws a flood of light on the attitude
of disbelievers towards Muslim. They
were not only the first to begin
hostilities, but had also vowed not to
cease fighting until Islam had been
totally wiped out from Arabia and not
a soul remained to call himself a
Muslim. This clear testimony of the

Quran should be an eye-opener for
those who accuse Muslims of being
aggressors in their early struggle
against disbelievers. The words, if
they can, are highly eulogistic of the
Companions of the Holy Prophet. Do
what they could, disbelievers would
never be able to turn back Muslims
from their faith. Their love for Islam
was too deep to be extirpated by
persecution however severe and bitter
it might be.
225. Important Words:
( ھاجرواmigrated) is derived from ھجر.
They say  ھجر الیشءi.e. (1) he cut it or he
severed it; (2) he avoided it or kept
away from it, or he gave it up. ھاجر
means, he left one place to settle in
another (Aqrab). The word is
particularly used about one who
leaves a place where religion is
persecuted and goes to a place where
there is no such persecution,
especially to a place where there
exists means of serving and
supporting the faith. The early
Muslims who migrated from Mecca
to Medina were known as  مھاجرینi.e.
those who left Mecca and settled in
Medina with the intention of helping
the cause of Islam.
( جاھدواstrive hard) is derived from
 جھدwhich means, he strove or
laboured hard, taking extraordinary
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220. They ask thee concerning
a
wine and the game of hazard.
Say: ‘In both there is great sin
and also some advantages for
men; but their sin is greater than
their advantage.’ And they ask
thee what they should spend.
Say: ‘Spend What you can
spare.’ Thus does Allah make
His commandments clear to you
that you may reflect,226
5:91, 92.
pains.  جھد یف االمرmeans, he used his
this world and the next.
utmost power in prosecuting the
As the context shows, the words,
affair.  جاھدالعدوmeans, he fought with those who believe, occurring in the
the enemy exerting his utmost effort verse refer to such of the believers as
to repel him, his enemy doing the resided in Medina and had not been
like.  جھادmeans, exerting one’s utmost called upon to migrate. Thus the
power in contending with an object verse mentions two classes of
of disapprobation; and this is of three believers who can hope to get Allah’s
kinds, namely, (1) with a visible mercy; (1) believers resident in
enemy (2) with Satan, and (3) with Medina, i.e. the Helpers, who
one’s self (Lane).
engaged themselves in  جھادor holy
( یرجونwho hope) is derived from  رجاwar against the forces of Satan; and
which gives twofold meaning. They (2) Migrants from Mecca who were
say  رجا ال یشءmeaning: (1) he hoped to also engaged in such war. The words,
get the thing; (2) he was afraid of the Allah is Most Forgiving, Merciful,
thing (Aqrab). When used in the have been added to point out that
sense of hoping, it is used on Allah will forgive the aboveoccasions when the thing hoped for is mentioned two classes of believers
likely to afford pleasure (Mufradat).
their sins and shortcomings which
will not stand in the way of their
Commentary:
winning God’s mercy, provided they
The verse holds out the promise to
remain sincere in their faith and
Muslims, and they are indeed buoyed
continue striving hard in the cause of
up with the hope, that though now
Allah, for, as the Quran elsewhere
they are beset with great difficulties
explains, the good works of a man
and unusual hardships, the time is fast drive away his evil ones (11:115).
approaching when all difficulties
would disappear and they would 226. Important Words:
become heirs to God’s mercy both in
( اخلمرwine) is the noun-infinitive
a
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from مخر. They say  مخر الیشءmeaning, he
veiled or covered up the thing.
 مخرالشھادةmeans, he concealed the
evidence.  مخرالعجنیmeans, he leavened
the dough and left it till it became
well fermented.  خامرهmeans, it became
mixed or blended with it; it infected
or pervaded it. A veil worn by a
woman is called  مخارbecause it
screens or covers her face and head.
Wine is called  مخرbecause it covers or
obscures or infects the intellect or the
senses, or because it agitates and
excites the brain so as to make it
uncontrolled. The word is specific for
wine prepared from grapes but is also
used generally (Aqrab & Lane).
( املیسرgame of hazard) is derived
from  یسرi.e. he became docile and
submissive.  یسرت املرٔاةmeans, the
woman was easily delivered of the
child.  ایسرالرجلmeans, the man
became well off.  یسرفالنmeans, such a
one played a game of hazard or a
game of chance, i.e. he gambled.
Thus the primary meaning of the
word is to get a thing easily and
thereby become well off. A game of
chance or a game of hazard is called
 میسرbecause by means of such games
people seek to become rich easily and
quickly without undergoing the
trouble of earning with work and
labour. The word  املیسرis used to
indicate (1) any game of hazard or
game of chance; (2) a game of hazard
played by the Arabs with headless
arrows; (3) play for stakes and wages
(Lisan & Mufradat).
( اثمsin) is the noun-infinitive from
 اثمmeaning, he did what was
unlawful.  اثمmeans: (1) that which is
unlawful (Aqrab); (2) that which
keeps back a person from what is
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good (Mufradat); (3) punishment of
sins and evil actions (Lane).
( عفوspare) is derived from عفا. They
say  عفا ال یشءi.e. the thing became long
and abundant.  عفوmeans: (1) what
exceeds or remains over and above
one’s requirements. (2) the best
portion of a thing (Aqrab).
Commentary:
While dealing with the subject of
war, the Quran fittingly turns to the
subject of wine and gambling which
are directly related to war.
It was customary among Arabs in
times of war to cast lots in the name
of a few wealthy persons, and those
in whose name the lots were drawn
were bound to feed the army and
supply it with wine. This is how the
Arabs defrayed the expenses of war.
So when Muslims were called upon
to take arms, they naturally enquired
of the Holy Prophet about the legality
of this peculiar way of meeting the
expenses of war and about the use of
wine also, which was considered
essential to produce a state of
reckless courage in the fighters so as
to make them blind to all
consequences. Islam declared both
these practices unlawful because their
harm was greater than their
advantage. The conviction of faith had
infused into the hearts of believers far
greater and nobler courage than the
blind daring engendered by drinking.
Similarly, the expenses of war were
to be met in a fairer and more
respectable manner than the casting
of lots. The burden must fall on all
according to their means and must
come through willing and eager
contributions by the faithful.
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The clause, their sin is greater than
their advantage, embodies a very
important principle. A thing should
not be adopted simply because it
contains some advantage nor should a
thing be condemned simply because
it is harmful in certain respects. On
the contrary, both sides should be
carefully weighed and a thing should
be condemned only if its harm
outweighs its advantage. It is in fact a
great characteristic of Islam that it
never condemns a thing wholesale
but frankly and freely admits even the
smallest good that may be found in it.
Islam prohibits certain things not
because it considers them to be
devoid of all good, for there is
nothing in the world which is wholly
bad, but because their evil outweighs
their good. This is why, while
prohibiting the use of intoxicants and
games of chance because of their
great harm, Islam has not failed to
acknowledge the few advantages they
possess.
It is worthy of note that of all
religions, Islam alone has forbidden the
use of wine. In Hinduism, drinking
forms an essential part of certain
religious ceremonies. Judaism does
not seem to prohibit drinking, because
nowhere has the Bible declared it to
be unlawful; while according to the
New Testament, the very first miracle
which Jesus showed was that he
turned water into wine for the use of
a marriage party (John 2:7-9).
Attempts have been made during
the ages by social reformers, and
even the help of legislation has been
enlisted in some countries, to put an
end to wine-drinking. But all such
attempts have so far failed. The only
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experiment on record which met with
complete success in this direction was
that made in Arabia more than
thirteen hundred years ago. A whole
people steeped in drinking became
absolute teetotallers by the mere
declaration by the Prophet that God
had
forbidden
drinking.
This
constitutes no small testimony to the
great hold that Islam had come to
possess on the minds of the unlettered
and unruly Arabs, and to the
wonderful transformation it had
brought about in their lives.
From the meaning of the word مخر
(wine) as given above under
Important Words it should not be
understood that Islam prohibits the
use of only such quantity of wine as
may make one drunk. The Holy
Prophet has made it definitely clear
that even small doses of such things
as may intoxicate one when used in
larger doses are unlawful (Tirmidhi).
When the principal means hitherto
employed in Arabia for meeting the
expenses of war, i.e. by casting lots,
was prohibited, the question naturally
arose as to how the expenses of war
were to be met. Believers, realizing
that they would themselves have to
meet these expenses, hastened to
inquire of the Holy Prophet as to how
much they would have to contribute
towards the expenses of war. In reply
to their query they were told that they
should spend  عفوi.e. what may be
spared after meeting the necessities of
life. The word  عفوby virtue of its
twofold connotation, given under
Important Words above, applies to
two different classes of persons.
Ordinary believers are required to
spend what remains after their needs
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have been met, i.e. what they can
spare; and the higher class of
believers are expected to go ahead
and spend the best portion of their
possessions. If, however, the clause
be applied collectively to all
believers, it would mean, that in
times of war, they should retain for
themselves only such portion of their
possessions as may suffice to meet
their bare necessities of life. The
balance should be spent in the cause
of God. This is what God wanted
them to do. Actually, however, some
of the Companions spent even more
than that. For instance, when the
Holy Prophet appealed for funds for
the campaign of Tabuk, Abu Bakr
brought his entire possessions and
laid them at the feet of his Master.
When asked how much he had
retained for himself and his family
and how much he had brought to be
spent in Allah’s cause, Abu Bakr
replied that he had brought all that he
possessed and that nothing remained
in his house except the name of Allah
(Tirmidhi, ch. on Manaqib & Zurqani).
Finally, a word about the sin or
harm of wine and gambling, as
mentioned in the verse under
comment, appears to be called for.
Though Islam was the first to prohibit
the use of intoxicants and games of
chance, the world now appears to be
agreed on condemning these two
evils which so deeply affect not only
the physical but also the moral and
spiritual condition of man. Here are
some quotations in which nonMuslim writers have forcefully
pointed out the harmful effects of wine:
(1) "Alcoholism is an important
factor in the causation of disease; and
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in all diseases alcoholics are bad
patients. In epidemics the mortality
among drinkers is excessive; and the
general power of resistance to
disease, injury, and fatigue is
diminished…Alcoholism lessens the
chance of life; the English lifeinsurance companies found that the
presumptive length of life of nondrinkers was about twice that of
drinkers…The close relationship of
alcoholism and crime is well known
and the statistics of Baer, Kurella,
Gallavardin and Sichart show that
from 25 to 85 per cent of all
malefactors are drunkards. The rate of
suicide varies with the general rate of
consumption of alcohol in different
countries…
"The evil effects of alcoholism are
evident
in
the
drunkard’s
posterity…Epilepsy, insanity, idiocy
and various forms of physical,
mental, and moral degeneracy are
very disproportionately prevalent
among the offsprings of alcoholics"
(Jew. Enc. i. 333-334).
(2) "The effects of consumption of
alcohol are almost all due to its action
upon the nervous system. Thus the
immediate sensation of well-being is
due to the flushing of the skin,
suppressing temporarily the sense of
chill, and to the fact that the
sensibility to minor pains and
inconveniences becomes blunted;
whilst with larger doses the
diminution of the power of selfcontrol and sense of personal
responsibility
gives
rise
to
excitability. In the secondary stage
the fineness of the senses (hearing,
touch, taste and vision) is affected,
and this gives rise to an inability to
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control bodily movements such as
facial expression. In the advanced
stage of drunkenness, the intellectual
processes of judgement and control
are suspended." (Enc. Brit. 14th
Edition, i. 540).
(3) "Alcohol is a poison for
protoplasm, that is, for the soft plastic
material which is the essential
constituent of every one of the minute
cells that make up living organisms,
whether animal or vegetable. Its
poisonous effect in very dilute
solution is easily shown on lowly
organisms…
"The nerve cells of the brain, the
most highly organised and delicate of
the tissues, very early show the effect
of alcohol. Many of the test observers
of their own mental processes, such
as Helmholtz and Huxley, have
expressed themselves strongly as to
the harmful effect of minute doses of
alcohol on brain work. It would seem
that the 'stimulating' effect is really
due to the paralysis of the very
highest nerve-centres, so that
cheerfulness, wit, and recklessness
have free play. Large numbers of
psychometric experiments under
conditions of the greatest accuracy
prove that alcohol, in small dietetic
doses, exercises a distinctly paralysing
effect on the working of the brain.
Some mental processes are quickened
for a short time, and then a retarding
effect shows itself, which is prolonged
and much more than cancels the
apparent beneficial result…
"There is universal testimony as to
the close relationship between
excessive drinking and breaches of
the moral law and the law of the
State. This is a direct consequence of
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the paralysis of the higher faculties,
intellectual and moral, and the
resulting free play given to the lower
inclinations" (Enc. Rel. Eth, i. 299-301).
As to the harm caused by gambling
the following quotation would suffice:
"The vicious tendency of gambling
has never been called in question.
Lord Beaconsfield spoke of it
as 'a vast engine of national
demoralization'…In 12 years (1895-6
to 1906-7) there were 156 suicides
or attempted suicides in England
assigned to this cause, as well as 719
cases of theft or embezzlement and
442 bankruptcies. In view of these
facts, it is not surprising that,
in all civilized countries, gambling
is subjected to definite legislative
restraints…It is, as Herbert Spencer
says, a kind of action by which
pleasure is obtained at the cost of
pain to another. The happiness of the
winner implies the misery of the
loser. This kind of action, therefore,
is essentially anti-social; it sears
the sympathies, cultivates a hard
egoism, and so produces a general
deterioration of character. It is a
habit intrinsically savage…In an
atmosphere of brotherhood no form
of gambling could exist…But the
immorality of gambling may be
argued on higher grounds than a
calculation of pleasure.
"(a) Every gambling transaction
involves a transfer of property in one
shape or another. When the gambler
is asked why he stakes his money on
a game or a race, his reply is, 'To add
an interest to the game'. The interest
thus added is, simply stated, the
interest of acquisition. If the real
object were, as is claimed, merely the
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221. Yes, that you may reflect
upon this world and the next.
And they ask thee concerning
a
the orphans. Say: ‘Promotion
of their welfare is an act of
great goodness. And if you
intermix with them, they are
your brethren. And Allah knows
the mischief-maker from the
reformer. And if Allah had
willed, He would have put you
to hardship. Surely, Allah is
Mighty and Wise.’227
a

4:128; 89:18; 93:10; 107:3.

sport and the excitement, then men
might just as well wager counters, or,
for the matter of that, agree to hand
over all winnings to public charities.
But this is not done. The transfer of
property, in one shape or another, is
essential to the act. There are only
three ways in which property can be
legitimately acquired—by gift, by
labour, and by exchange. Gambling
stands outside all of these.
"(b) Its motive is, however,
carefully disguised covetousness. It is
an attempt to get property without
paying the price for it. It is a violation
of the law of equivalents. It is a kind
of robbery by mutual agreement; but
it is still robbery, just as duelling,
which is murder by mutual
agreement, is still treated as murder.
It is begotten of covetousness; it leads
to idleness.
"(c) It is, moreover, an appeal to
chance. If in any contest skill comes
in, odds are given or handicaps

arranged so as to equalize the chances
as far as possible. To make chance the
arbiter of conduct is to subvert the
moral order and stability of life.
"(d) It concentrates attention upon
lucre, and thereby withdraws
attention from worthier objects of
life" (Enc. Rel. Eth. vi. pp. 165-166).
227. Important Words:
( الیتایمorphans) is the plural of یتیم
which is derived from  یتمmeaning he
fell short of a thing, feeling weak and
tired; he lost his father in childhood.
Thus  یتیمis one whose father has died
and who has not yet attained the age
of puberty, which, according to
Islamic jurisprudence, is 18 years.
The word  یتیمis also used about a
thing which is without equal (Aqrab
& Mufradat).
( ختالطوھمintermix with them) is
derived from خلط. They say خلط ال یشء بالیشء
i.e. he mixed up one thing with the
other.  خالطهmeans, he mixed or
mingled or associated with him; he
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mixed or joined with him in his
affairs; he became co-partner with
him.  خالط قلبه ھمmeans, anxiety
pervaded his heart (Aqrab & Lane).
( اعنتکمput you to hardship) is
derived from  عنتwhich means, he fell
into difficulty or hardship.  اعنتهmeans,
he put him to hardship; he burdened
him with a task that was beyond his
power (Aqrab).
Commentary:
The opening words of this verse
apparently seem to be misplaced, for
they are connected not with the
following words of the verse in which
they are placed, but with the
concluding words of the previous
one.
The
complete
sentence,
therefore, should read like this, "thus
Allah makes His commandments
clear to you that you may reflect upon
this world and the next". If read like
this, the clause would mean that God
has refrained from issuing a definite
commandment with regard to war
expenditure and has simply ordered
you to retain such portion of your
possessions as you may require for
your worldly needs and spend the
balance in the cause of religion so
that you may be trained to think over
and judge the comparative value of
this world and the next and act
accordingly. The words, "upon this
world and the next" have been
separated from the preceding words
to provide a pause with the object of
impressing the importance of the
matter on the mind of the listener or
reader.
As Quranic verses follow a natural
order––an order prompted and
followed by the innermost nature of
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the addressee––this verse follows in
the wake of the verses dealing with
war. As the war leaves behind
orphans, this verse lays down basic
instructions as to how they should be
treated and looked after. Muslims are
told that the bringing up of orphans is
a very delicate affair and an important
social duty. Orphans should be
brought up in the manner most
conducive to their greatest good, i.e.
their physical, moral and spiritual
welfare. They should be treated as
members of the family; and their
property properly looked after and
steps taken to augment it. The words,
and if you intermix with them, they
are your brethren, signify not only
permission but exhortation. The
exhortation lies in the word
"brethren" which is meant to point to
Muslims to allow orphans to live as
members of their family, this being
not only wise and humane but also
based
on
considerations
of
convenience. If orphans had been
directed to be kept aloof and their
property managed on a strictly legal
basis, it would have, in most cases,
entailed a good deal of unnecessary
inconvenience and trouble for both
parties concerned.
The words, Allah knows the
mischief-maker from the reformer,
serve as a stern warning to the
guardians of orphans. Anything they
do is sure to come to the knowledge
of God. Nay, God knows even the
hidden things of the human heart. So
they should beware of playing the
part of mischief-makers in the garb of
reformers.
God’s attributes of "Powerful" and
"Wise" placed at the end of the verse
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222. And amarry not idolatrous
women until they believe; even
a believing bond-woman is
better than an idolatress,
although she may highly please
you. And give not believing
women in marriage to idolaters
until they believe; even a
believing slave is better than an
idolater, although he may highly
please you. These call to the
Fire, but Allah calls to Heaven
and to forgiveness by His
command. And He makes His
Signs clear to the people that
they may remember.228
a

60:11.

contain a general admonition to
guardians of orphans to be very
careful about their dealings with
them. They should not delude
themselves with the idea that, being
weak and not yet possessed of proper
understanding, the orphans are
entirely at their mercy and that they
can treat them as they like. For, if
orphans are not strong and wise, God
certainly is, and He would call them
to account if they behaved unkindly
or dishonestly towards these helpless
and friendless creatures of His. By
mentioning God’s attributes of
"Powerful" and "Wise" the Quran
also means to exhort Muslims to look
after orphans in such a way and give
them such good education and
training as should help them to grow
strong and wise and become useful
members of the community.

228. Important Words:
––تنکحواtankihu (marry) and ––تنکحوا
tunkihu (give in marriage) are both
derived from نکح. They say نکح املطراالرض
i.e. the rain fell on the earth and
became mixed with the soil. نکح امرٔاة
means, he married a woman. نکح زوجته
means, he went in unto his wife. نکح
 املرٔاة امرءmeans, the woman married a
man.  انکح املرٔاة زیداmeans, he gave the
woman in marriage to Zaid. Thus نكاح
means, both (1) marriage and (2)
coition with one’s wife. The Quran
itself uses the word in the latter sense
in 2:231 (Aqrab & Mufradat).
( مشركan idolater) is derived from
شرك. They say  شرکه فیهmeaning, he
shared the thing with him; he became
his co-partner in it.  اشرکه یف االمرmeans,
he made him his co-partner in the
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affair.  اشرك الیهmeans, he attributed to,
or set up with, him a co-partner. شریك
means, a sharer, or a co-partner, or an
associate, or a colleague, Thus مشرك
means, one who attributes to, or sets
up with, God a co-partner or copartners, allotting to the latter all or
some of the attributes of the former.
 شركmeans, attributing to, or setting
up with, God co-partners idolatry
(Lane).  شركis of two kinds: شرك عظیم
(the greater idolatry) signifying belief
in a person or thing as being copartner with God, and ( شرك صغریthe
lesser idolatry), i.e. ascribing to some
person or thing any of the attributes
of God without looking upon him or
it as His co-partner (Mufradat). Other
relevant terms are  شرك جیلi.e. manifest
idolatry, and  شرك خیفi.e. hidden
idolatry; and  شرك یف الذاتi.e. believing
one to be a co-partner with God in
His person, and  شرك یف الصفاتi.e.
ascribing any of the attributes of God
to someone. The term مشرکنی
(idolaters) is generally confined to
such peoples as set up co-partners
with God and do not believe in any
revealed Book.
Commentary:
The question of marriage with
"idolatrous women" is intimately
connected with the subject of war, for
it is during war that Muslims, being
away from their homes for a
considerable time, are liable to be
tempted to contract marriages with
such women. This the Quran strictly
disallows in the verse under
comment, which also forbids the
giving of believing women in
marriage to idolatrous men. The
prohibition is based on religions as
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well as on moral and social grounds.
An idolatrous husband is bound to
exercise an extremely baneful
influence not only on his wife but on
his children as well, whereas an
idolatrous wife is sure to ruin the
early training of the offspring.
Moreover, when a believing man has
an idolatrous wife or vice versa, their
ideas, beliefs, culture and outlook on
life being widely different, there
cannot possibly be harmony or
concord between the two and their
life is sure to become miserable, if
they possess any attachment whatever
for their religion. Again Islam,
(submission to One God) and shirk
(setting up partners with God) being
poles apart, there can be no real
contact or permanent intermixing
between the two. In this connection,
it may be noted that Islam allows,
though it certainly does not
encourage, the marriage of a Muslim
with a woman belonging to the
People of the Book who are
decidedly nearer to Islam (5:6). But
of this we will speak when we come
to the relevant verses.
The words, until they believe,
appear to be redundant at first sight;
for, if marriage with an idolatrous
person is prohibited, it is evident that
this prohibition will automatically
cease to operate when an idolatrous
person converted to Islam. On deeper
thought, however, the words, until
they believe, prove to be most rightly
placed. They have indeed been used
to remind Muslims of their duty
pertaining to the conversion of
idolatrous people to Islam. The words
also contain a veiled prophecy that
the time was fast coming when
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223. And
they
ask
thee
concerning menstruation. Say:
‘It is a harmful thing, so keep
away from women during
menstruation, and go not in unto
them until they are clean. But
when they have cleansed
themselves, go in unto them as
Allah has commanded you.
Allah loves those who turn to
Him and loves those who keep
themselves clean.’229
a

.
idolatry would become extinct in0:0;forth
from her womb or uterus at the
Arabia.
known time and in the known
The expression ( باذنهby His manner. Thus  حمیضmeans, (1)
command) when used with regard to menstruation, i.e. the monthly course:
a certain action of God signifies, (2) time of menstruation; (3) place of
according to the Quranic idiom, that menstruation (Lane & Mufradat).
God has provided or intends to According to some, the word which
provide extraordinary means for the means a tank or a place where water
accomplishment of the thing aimed collects, is also derived from the
at. So is the case here, the clause same root though the central letter of
signifying that Allah’s call to Heaven the root is different (Lane).
( اذیharmful thing) is the infinitiveand to forgiveness is not an empty
noun
from  اذیmeaning, he came to
announcement but that He has made
harm,
or he was annoyed.  ٓاذیmeans,
special arrangements to bring about
he
or
it
caused a harm.  اذیmeans, a
the desired end. It is further
interesting to note that the word  جنةharmful thing; a disagreeable thing;
and  مغفرةboth convey the sense of an annoyance; a hurt; a thing held to
covering up a thing, the idea being be unclean or filthy; a slight evil less
ض
that God’s favours and His than what is termed ( ررTaj).
( اعتزلواkeep away from) is derived
forgiveness will be so liberal and so
from
عزل.  عزله عنهmeans, he removed
generous as to cover or overwhelm
him
or
it from that (Aqrab). اعتزل ال یشء
believers.
or  اعتزل عنهmeans, he kept away from
229. Important Words:
the thing (Aqrab).
( املحیضmenstruation) is derived
( یطھرنthey are clean) and ( تطھرنthey
مل
from حاض. They say  حاضت ا رٔاةi.e. the have cleansed themselves) and املتطھرین
woman menstruated; blood came (who keep themselves clean) are all
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224. Your wives are a tilth for
you; so approach your tilth
when and how you like and
send ahead some good for
yourselves; and fear Allah and
know that you shall meet Him;
and give good tidings to those
who obey.230
0:0; .
derived from  طھرwhich means, he or following verse.
it became clean or free from dirt or
The words, and go not in unto them
filth, etc.; or he or it became pure. (lit. do not go near them) until they
 طھرت املرٔاةmeans, the woman became are clean, do not mean that the
clean from the menstrual discharge, husband should keep away from his
i.e. her flow of menses stopped.  طھرتwife completely and in no case go
 املرٔاةmeans, she became cleansed or near her. The Holy Prophet’s sayings
purified by washing herself.  اطھرas well as his practice belie that
(ittahara) is like  تطھرgiving the same inference. The expression simply
meaning, i.e. he became cleansed or refers to coition and does not debar
he kept himself clean (Aqrab).
other forms of loving approach.
The concluding word " "متطھرینi.e.
Commentary:
After laying down, in brief, the law those who keep themselves clean has
about intermarriage, reference to been put in the masculine gender,
marital relations and conjugal because firstly the use of the
obligations became necessary. The masculine gender generally includes
verse under comment indicates that and extends to females as well; and
coition or sexual intercourse with secondly because by using this word
one’s wife is not permissible during the Quran means to hint that if men
menses, for such intercourse would go in unto their wives while they are
be harmful for both parties. Coition unclean, they are sure to make
becomes permissible when menses themselves unclean too. Thirdly this
cease, but as a further precaution the word also hints that though it
husband should wait till the wife has becomes lawful for a man to go in
washed herself by taking a bath.
unto his wife after the monthly flow
The command referred to in the has ceased, yet it is better for him to
words go in unto them as Allah has wait till the woman has properly
commanded you is contained in, and washed herself, for God loves those
seek what Allah has ordained for You who are more careful about
(2:188), hinting that coition with cleanliness.
one’s wife should be in a manner
productive of issue. A further hint to 230. Important Words:
the above is contained in the
( حرثtilth). See 2: 206.
a
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( اینhow and when) means: (1) how;
(2) when; and (3) where (Aqrab).
( قدمواsend ahead) is derived from قدم
meaning, he came or stepped
forward. ( قدمqaddama) means, be
sent forward or sent ahead; he put
forward; he offered.  قدم لنفسهmeans, he
did good or evil that will in future
bear good or bad fruit for himself. قدمه
 عیل غریهmeans, he preferred him to
others.  قدم له الثمنmeans, he paid him
the price in advance (Aqrab). The
Quran uses this expression to point
out that whatever good or evil deed a
man does, serves like a seed to bear a
future crop. No action is ever lost.
( م ٔومننیthose who obey) is derived
from  ٓامنmeaning: (1) he believed; (2)
he obeyed (Aqrab). Here it gives the
latter meaning. For a fuller discussion
of this word see 2:4.
Commentary:
This verse constitutes an eloquent
testimony to the inimitably pure and
dignified language of the Quran. An
extremely delicate subject has been
dealt with in a most decent and
discreet manner, and the whole
philosophy of marriage and conjugal
relations has been given in one brief
sentence, i.e. Your wives are a tilth
for you. A woman is indeed like a
tilth in which the seed of progeny is
sown. The expression has a twofold
significance depending on the
meaning of the words اتوا حرثکم
(approach your tilth). If approaching
the tilth means coition, then the
expression approach your tilth how
you like would signify that: (1) you
should go in unto your wife in a
manner suited to her capacity as a
tilth and in no other manner; and (2)
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that both of you should try to keep
your hearts pure at the time of coition
so that the issue of the process may
also share that purity. Says the Holy
Prophet, "When the husband goes in
unto his wife, they should both pray
to God saying, 'Our Lord, keep both
of us away from Satan; and if Thou
grant us an issue, keep that also away
from him' " (Muslim Kitabun-Nikah).
On the contrary, if "approaching the
tilth" means selecting and dealing
with the wife, the expression
approach your tilth how you like
would mean: (1) That you should
select a wife who is best suited as a
tilth, i.e. (a) she should be  ولودviz.
capable of producing children and not
barren; (b) she should be healthy,
capable of producing healthy
children; (c) she should be well
qualified to give good training to the
children; and (d) she should be  ودودi.e.
of loving nature so that there may
reign an atmosphere of love and
harmony in the house and the
children may benefit by it. (2) That
you should look after and treat your
wife well so that her life may be
happy and contented and she may
become best disposed to bring up the
children well. (3) That you should
keep yourselves also in a state of
good physical and moral health so
that your seed for your tilth may also
be healthy in every respect.
A wise husbandman selects the best
soil, prepares the best tilth, secures
the best seed, and chooses the best
time and manner of sowing it. So
should you, for on the harvest which
you are to reap in the form of
children depends not only your own
but also your community’s entire
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225. And make not Allah a
target for your oaths that you
may thereby abstain from doing
good and acting righteously and
making peace between men.
And Allah is All-Hearing, AllKnowing.231
a

.
future. It is to this supreme fact that0:0;someone
or something; (3) a butt or
the clause, and send ahead some target like the butt of archers; also
good for yourselves, so pointedly figuratively, as one might say, "he
refers. In short, the likening of became the  عرضةor butt of their
woman to tilth throws a flood of light rebukes"; (4) an object; (5) an excuse
on the morality of eugenics and sex. or pretext (Aqrab & Taj).
But the real basis of all happiness and
( امیانoaths) is the plural of مینی
progress is the fear of God and in the which is derived from مین. They say
words, fear Allah and know that you  مین الرجلmeaning, he approached him
shall meet Him, the Quran warns the from the right hand side. مین اهلل فالنا
Faithful never to lose sight of the real means, God made him blessed. مینی
object of marriage even in the heat of means, (1) the right hand side; (2) the
carnal passions for even the seat of right hand; (3) strength, blessing and
these passions is the source of the good fortune; (4) an oath (Aqrab).
procreation of children and the
continuation of a good race on the Commentary:
As there are men to be found who
earth. Finally, the clause, and bear
glad tidings to those who obey, are likely to forget that a wife being a
contains a mighty ( بشارةgood news) sacred tilth is to be treated well not
for those who may obey this only for her own sake but also for the
injunction, for it would not only make sake of children, and such men flare
their own lives supremely happy but up at slight causes and then resort to
would also secure for them the best swearing that they would not treat
their wives well nor act kindly
progeny for all time.
towards their relations, the Quran
231. Important Words:
here makes a suitable reference to
( عرضةtarget) is derived from عرض. such men and prohibits them from
They say  عرض ال یشءmeaning, he using the name of God for acts of
exhibited or offered the thing; he injustice and transgression. The verse
placed it before or in sight of the under comment and the one that
people.  عرض یل عارضmeans, a hindrance follows serve as a sort of introduction
came across my way. Thus  عرضةto verse 2:227 in which the subject of
means: (1) an obstacle or hindrance swearing to keep away from one’s
in the way of a person; (2) a thing or wife has been more pointedly stated.
person exposed to or confronting God’s name, being the holiest of all
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226. aAllah will not call you to
account for such of your oaths
as are vain, but He will call you
to account for what your hearts
have earned. And Allah is Most
Forgiving, Forbearing.232
a

5:90.

holy things, should not be used as an
obstacle in the way of righteousness
and of doing good to others.
The word  عرضةmeaning a butt or an
obstacle, has been very appropriately
used in the verse to point out that
such men as swear by God to abstain
from acts of righteousness hopelessly
fail to appreciate the true dignity of
the Supreme Being. It is indeed an act
of blasphemy that one should use the
name of Allah, Who is the fountainhead of all goodness, to keep away
from the path of goodness. Again, it
is a gross violation of the sanctity of
Allah’s name that it should be used as
a butt or target for profane or
purposeless oaths.
232. Important Words:
( ی ٔواخذکمwill call you to account) is
derived from اخذ.  اخذهmeans, he took
hold of him; he seized him. ٓاخذه
means, he called him to account; he
punished or chastised him (Aqrab).
( اللغوvain) is derived from لغا. They
say  لغابكلمةi.e. he uttered or spoke a
word.  لغا الیشءmeans, the thing went in
vain.  لغا عن الطریقmeans he deviated
from the path.  لغایف قولهmeans, he spoke
without proper care and thinking. اللغو
therefore means, a speech or writing,
etc. which is worthless and of no
account and deserves no attention; it
also means, the barking of a dog

(Aqrab).  الغاهmeans, he jested or joked
with him (Lane).  اللغوalso means that
which one utters without seriously
meaning it (Muhit).
( حلیمForbearing) is derived from حلم
meaning, he was forbearing and
clement; he forgave and connived at
offences; he controlled his temper in
moments of anger; he was patient,
sedate, or intelligent and calm and
was not hasty in punishing or taking
revenge. Thus  حلیمwhich is one of the
attributive names of God, means, one
who is forbearing and to whom the
disobedience of the disobedient does
not cause agitation or excitement,
who is slow in punishing but quick in
forgiving; it also means one who is
intelligent (Aqrab, Lane & Mufradat).
Commentary:
Oaths are very serious things, as
mentioned in the preceding verse, but
some men are in the habit of swearing
without meaning anything. Such
oaths as are referred to in this verse
are oaths taken carelessly or as a
matter of habit or those taken in a
sudden fit of anger. The fact that such
oaths are not liable to be punished
does not, however, mean that
indulgence in them is permitted. It
only means that a person who swears
vain oaths will not be punished on the
basis of such oaths, i.e. these oaths
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227. For those who vow
abstinence from their wives, the
maximum period of waiting is
four months; then if they go
back from the vow, surely, Allah
is Most Forgiving, Merciful.233
.
will not be legally treated as oaths.0:0;thing.
 ٓایل من زوجه شھراmeans, he swore he
But he will certainly suffer the would not go near his wife (i.e. not
consequences of indulging in vain go in unto her) for a month.  ائتیلalso
and useless talk. A Muslim is gives the same meaning as  ٓایلi.e. he
expected to avoid all things that are swore, as in 24:23.  ایالءmeans, an oath
vain or purposeless and the Quran or the act of swearing; and
clearly enjoins it (23:4).
technically it means, a vow taken by
The clause, He will call you to a husband not to go near his wife
account for what your hearts have (Aqrab & Lane).
earned, means that a person will have
( تربصwaiting) is derived from ربص.
to answer for oaths he takes They say  ربص بهi.e. he waited for a good
consciously and deliberately. The or an evil to befall him.  تربصmeans, he
words, what your hearts have earned, waited or he awaited, or he tarried
also hint that God does not call a man waiting.  تربص عن االمرmeans, he remained
to account for such passing thoughts waiting and did not do the thing, i.e. he
as may flash across the mind and then abstained from doing it (Aqrab).
disappear. Only such thoughts are Commentary:
punishable as are "earned" by the
After the two introductory and
heart, i.e. cherished and retained by
intervening
verses in which the
the mind.
subject of taking oaths has been dealt
The words, Allah is Most
with, the Quran now reverts to the
Forgiving, Forbearing, signify that as original subject of conjugal relations.
Allah knows your weaknesses, He The verse under comment speaks of
treats you with forbearance, and does those men who vow abstinence from
not call you to account for such of their wives without actually divorcing
your acts as you might do without them. It is, in this connection,
meaning them.
interesting to note that while
233. Important Words:
approaching the subject of divorce,
( ی ٔولونvow) is derived from the root dealt with in the succeeding verses,
ٓ الاmeaning, he fell short; or he fell the
Quran
first
speaks
of
short of doing what he ought to have menstruation (2:223) which is a sort
done; or he was remiss.  ٓایلmeans, he of temporary and partial, though
swore.  ٓالیت ع یل ال یشءmeans, I swore to unreal, separation. Then (as in the
do the thing.  ٓالیت ال افعل کذاmeans, I present verse) it speaks of real though
swore that I would not do such a indefinite separation. And then, as in
a
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228. And if they decide upon
a
divorce, then surely, Allah is
All-Hearing, All-Knowing.234
229. And bthe divorced women
shall
wait
concerning
themselves for three courses;
a

2:230; 33:50; 65:2, 3. b2:235; 65:5.

the succeeding verses, it speaks of
real though revocable divorce. And
finally (2:231) it speaks of
irrevocable
divorce.
A really
wonderful order designed to put as
many obstacles as possible in the way
of divorce which Islam recognizes
and retains as a sort of necessary evil.
As clearly stated in the verse under
comment, Islam allows four months
at the most to a person who swears
not to approach his wife. During this
period, he must either get reconciled
to his wife and restore conjugal
relations, or separation will be
effected between the two. Islam
would in no case permit indefinite
separation without divorce, leaving
the woman "suspended" as it were.
The words if they go back from the
vow, surely Allah is Most Forgiving,
Merciful indicate that swearing
abstinence from one’s wife is
reprehensible in the sight of God
Who loves to see reconciliation
between husband and wife. The verse
thus abolishes the custom of ایالء
which was prevalent among the Arabs
before the advent of Islam and by
which it was sought to deprive
women of their conjugal rights for
long and indefinite periods.
234. Important Words:
( الطالقdivorce) is derived from طلق.

They say  طلقت الناقةi.e. the she-camel
became loosened and free from the
rope which tied her. طلقت املرٔاة من زوجھا
means, the woman left her husband
and severed her connection with him.
 طلق املرٔاة زوجھاmeans, the husband
divorced his wife.  الطالقtherefore,
means, breaking of the tie of
marriage; divorce (Aqrab).
( عزمواthey decide).  عزمmeans, he
made up his mind; he decided; he was
determined to do a thing (Aqrab).
Commentary:
If, after vowing abstinence from his
wife, as stated in the preceding verse,
the husband decides on divorce, he is
free to take that course. But the
words, Allah is All-Hearing AllKnowing, warn him that if he is
thereby acting unjustly to his wife, he
should not think that he can so act
with impunity, for Allah is there to
hear the supplications of the wife;
and even if she does not or cannot
pray to God, Allah knows everything.
With this verse begins a discussion
of the Islamic law of divorce.
According to this law, the husband
possesses the right to divorce his
wife, when legitimate necessity
arises. But this right is to be exercised
only on rare occasions and in
exceptional circumstances.
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and it is not lawful for them that
they conceal what Allah has
created in their wombs, if they
believe in Allah and the Last
Day; and their husbands have
the greater right to take them
back during that period,
provided
they
desire
reconciliation. And they (the
women) have rights similar to
those (of men) over them in
equity; but amen have a rank
above them. And Allah is
Mighty and Wise.235
a

4:35.

235. Important Words:
( قروءcourses) is the plural of قرء
which is derived from قرٔا. They say
 قرٔا ال یشءi.e. he collected or put together
the thing.  قرٔات الناقةmeans, the shecamel became pregnant. قرٔات احلامل
means, the pregnant woman gave
birth to a child.  قرات املرٔاةor اقرٔات املرٔاة
means, the woman became pure from
menstrual discharge.  اقرٔات املرٔاةalso
means, she menstruated, thus giving
contrary meanings. ( قرءQur’un or
Qar’un), means: (1) a time, and this
is the primary significance of the
word, as we say  ھبت الریح لقرئھاi.e. the
wind blew at its fixed time; (2)
menstruation; (3) period or state of
purity preceding and following a
menstrual discharge, i.e. the period
between two menstruations; thus the
word gives contrary meanings; (4)
termination of a menstruation (Aqrab
& Lane). The word  قرءis also
sometimes applied to the period of

menstruation and that of purity taken
together, i.e. the whole month
(Muhit). According to Raghib قرء
means the time or state when a
woman leaves her state of purity and
enters
that
of
menstruation
(Mufradat).
( ارحامwombs) is the plural of رحم
(rihm or rahim) which is from the
verb رحم. They say  رمحهi.e. he showed
him mercy, he was tender towards
him.  رمحت املرٔاةmeans, the woman had
complaint of the womb after
childbirth. ( رحمrahim) or ( رحمrihm)
means, (1) womb; (2) relationship,
particularly by the female side. The
expression  اولوااالرحامor  ذواالرحامmeans,
relatives or kinsmen. In Muslim
jurisprudence the expression signifies
such relations as are not direct heirs
(Lane).
( بعولةhusbands), like بعول, is the
plural of بعل. They say  بعل الرجلi.e. the
man became a husband. بعلت املرٔاة
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means, the woman married and had a
husband.  بعلis like  زوجmeaning, both
a husband and a wife, i.e. a partner in
life; but the significance of husband
is more common. The word also
means, lord, master or owner of a
thing; or a person in authority. The
Arabs sometimes gave the name  بعلto
their idols also (Lane & Mufradat).
( املعروفequity) is a common Arabic
word which has been freely used in
the Quran as well as the Hadith. The
word is derived from عرف. They say
 عرفهi.e. he knew it either by means of
the five senses or by mental
perception, as by reflection, or by
consideration of the effect of a thing
on the mind; he recognized it. املعروف
means, (1) a known or commonly
known thing; (2) an action or thing
the goodness of which is known by
reason, i.e. equity; (3) an action or
thing the goodness of which is known
by the law of Shari‘ah; (4) goodness,
kindness and beneficence; (5)
liberality coupled with moderation;
(6) good fellowship with one’s family
and others; (7) sincere and honest
word of advice, etc. (Lane). It may be
noted here that while taking the oath
of
allegiance
from
would-be
Muslims, the Holy Prophet always
used the word  املعروفasking them to
solemnly affirm that they would obey
him in all  معروفthings, i.e. not only in
such things as formed part of the
divine law of Shari‘ah but also in
those which the Prophet held to be
good by his own reason.
( درجةrank) means, (1) the various
steps forming a set of stairs; (2) rank;
(3) eminence (4) degree (Aqrab).

PT.2

the most hateful of all lawful things
in the sight of God (Dawud), it has
been hedged round by many checks
and limitations. One of these checks
is that a husband can divorce his wife
only when she is clean i.e. in a state
of purity, and he has had no sexual
knowledge of her in her period of
purity. After the pronouncement of
divorce the wife must wait for three
menstruations, i.e. about three
months, which period is called عدة
(‘iddah) or the period of waiting. This
is another check, because this period
of waiting gives to the husband
sufficient time to consider the pros
and cons of his action and to allow
his love for her, if there is yet a
dormant spark lying smouldering
somewhere, to reassert itself. The
third check laid down in this verse is
that a divorced woman, if pregnant,
must not conceal this fact from her
husband, for the expected birth of a
child is calculated to go a long way in
bringing about reconciliation between
the couple. The fourth check, as
mentioned in the succeeding verses,
is that for complete and irrevocable
separation there should be three
divorces. After the pronouncement of
the first as well as the second divorce,
and before the expiry of the period of
waiting, the husband enjoys the
privilege of taking his wife back, if
he so desires. Even after the period of
waiting is over, the couple can
become reunited in the case of the
first and second divorce by renewing
the marriage tie.
The verse adds that as far as
personal rights are concerned, the
Commentary:
husband and the wife stand on a par,
In view of the fact that divorce is but in matters relating to discipline,
368
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230. Such divorce may be
pronounced twice; then, beither
retain them in a becoming
manner or send them away with
kindness. And it is not lawful
for you that you take anything
of what you have given them
(your wives) unless both fear
that they cannot observe the
limits prescribed by Allah. But,
a

See 2:228. b2:232; 4:130; 65:3.

the husband has superiority over the
wife, i.e. in case of difference, the
final authority is vested in him. The
reasons for this are given in 4:35.
The divine attribute Mighty added
at the end of the verse contains a
reminder and a warning to the
husband that he must not misuse the
authority he has been given in
household affairs, for there is the
Almighty God over his head to
Whom he is responsible for his
actions. The attribute also provides a
reason for vesting authority in the
husband, who is the stronger of the
parties. The attribute Wise brings
home to the husband the fact that the
vesting of the final authority in him is
based
on
just
and
wise
considerations, because wherever two
or more persons live together, it is
necessary that the wisest among them
be appointed the Amir or the chief for
the efficient running of their affairs
and the uniformity of their actions.
A word here about the significance
of  قرءseems essential. As explained
under Important Words, this word

gives two distinct and contrary
meanings, i.e. (1) menstruation; and
(2) the period of purity between two
menstruations. This has given rise to
much difference of opinion among
scholars of Muslim jurisprudence;
Abu Bakr and ‘Umar among the
Companions of the Holy Prophet and
Abu Hanifah and Ahmad bin Hanbal
the Imams of jurisprudence have held
the view that by using the word قرء
the Quran means menstruation and
not the period of purity. On the
contrary, ‘A’ishah (wife of the Holy
Prophet) and Ibn ‘Umar among the
Companions, and Malik and Shafi‘i
among the Imams of jurisprudence
have held the opposite view (Muhit).
Opinions being so balanced, it would
be open to a Muslim to take either of
the two views, but a collective survey
of relevant arguments, which need
not be stated here, leads one to the
conclusion that the first-mentioned
view is perhaps the more reasonable
of the two. If, however, one should
desire to be on the perfectly safe side,
it is open to him to take the word قرء
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if you fear that they cannot
observe the limits prescribed by
Allah, then it shall be no sin for
either of them in what she gives
to get her freedom. These are
the limits prescribed by Allah,
so transgress them not; and
whoso transgresses the limits
prescribed by Allah, it is they
that are the wrongdoers.236
to signify the periods of menstruation prescribed punishment for an offence.
and purity taken together, i.e. the  حدود اهللmeans God’s religious
whole month.
commandments (Aqrab).
236. Important Words:
( امساكretain) is derived from امسك
which is again derived from مسك.
They say  امسك بهi.e. he stuck to it. امسك
is both transitive and intransitive.
 امسكهmeans, he got hold of it and
stopped and retained it. امسك عن الكالم
means, he abstained from talking.
 امساكmeans, (1) to hold or stop or
prevent or retain; (2) to refrain or
abstain (Aqrab).
( تسریحsend away) is the nouninfinitive from ( سرحsarraha) which is
derived from سرح. They say سرح املوایش
i.e. the cattle went forth for grazing.
 سرح السیلmeans, the flood moved on
leisurely.  سرحهmeans, he sent him
away.  سرح فالن زوجتهmeans, he sent away
or divorced his wife (Aqrab).
( حدودlimits) is the plural of  حدi.e. a
limit.  حدهmeans, he put a limit to it. حد
 ال یشء عن ال یشءmeans, he distinguished
one thing from the other.  احلدmeans,
(1) the limit or the line where two
things meet; (2) last limit or
extremity of a thing; (3) that by
which a thing may be defined; (4)

Commentary:
This verse contains the fifth check
on divorce. A man who seeks
permanent and irrevocable separation
from his wife must pronounce
divorce on three separate occasions,
each in a separate  طھرi.e. period of
purity, when the woman is clean and
the man has not gone in unto her
during that period of purity. The
pronouncement of divorce twice or
thrice at one and the same time is not
permissible as the verse hints in the
word ( مرتانtwice) which signifies a
thing happening on two separate
occasions and not two things
happening at one and the same time.
The Holy Prophet treated such
collective pronouncements, whatever
their number, as only one divorce
(Tirmidhi & Dawud). According to
Nasa’i, the Holy Prophet was
extremely angry when one day he
was told that a person had made all
the three pronouncements of divorce
at one and the same time, and said:
"Is the Book of God going to be made
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a plaything while I am yet among you?"
After the pronouncement of the first
two divorces, the husband can take
back the divorced wife within ‘iddah,
i.e. the period of waiting, with or
without her consent; but after the
period of waiting is over, he can take
her back only with her consent and
that after remarrying her. After the
pronouncement of the third divorce,
however, the husband forfeits this
right and the couple are finally
separated. A Companion of the Holy
Prophet once asked him saying, "The
Quran has here spoken of two
divorces only, whence comes in the
third!" The Prophet referred him to
the Quranic words  اوتسریح باحسانi.e. or
send them away with kindness
meaning thereby that after the
pronouncement of the first two
divorces the husband was free to
retain his wife if he so desired but if
he wanted irrevocable separation, he
should "send her away", i.e. divorce
her a third time (Jarir & Musnad).
The point is further made clear in the
succeeding verse. Thus the word تسریح
here signifies  طالقi.e. divorce.
The present verse also makes it
clear that when a person divorces his
wife, he forfeits  مھرi.e. the dowermoney he has given her; and if at the
time of divorce he has not yet given
her the dower-money agreed on by
the parties, he must make the
payment before the divorce becomes
effective. Again, he is not allowed to
take back anything he might have
given her in the form of gifts and
presents as the clause it is not lawful
for you that you take anything of what
you have given them indicates.
If, however, it is the wife who

CH.2

demands separation, technically
known as ( خلعKhul‘a lit. the putting
off of clothes etc., or the shedding of
old leaves), she must get it through a
Qadi or judge as the word ( خفتمyou
fear), which has been put in the plural
number, hints. In this case she has to
part with, in full or in part, her dowry
as well as the gifts she might have
received from her husband, as agreed
on by the parties or decided by the
judge. The case of Jamilah, wife of
Qais bin Thabit, provides a good
illustration of the exercise of the right
of Khul‘a by women. She demanded
separation from her husband, Qais, on
the ground that she did not like him,
i.e. their temperaments being
different, she could not get on with
him. She was granted Kkul‘a by the
Holy Prophet, but she had to return to
her husband the orchard he had given
her (Bukhari). This right, however, is
not to be exercised in a light-hearted
manner. The Holy Prophet has
condemned the action of a woman
who demands separation from her
husband without valid reason even as
he has condemned the action of a
man who divorces his wife without
genuine cause. He is reported to have
said, "A woman who seeks separation
from her husband without a
legitimate cause shall be deprived of
the fragrance of heaven" (Dawud &
Tirmidhi). This is what is hinted in
the concluding words, these are the
limits prescribed by Allah, so
transgress them not, etc. The husband
and the wife are both warned to fear
God and refrain from transgressing
the limits imposed by God for their
own good.
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231. And if he divorces her the
third time, then she is not lawful
for him thereafter, until she
marries another husband; and, if
he also divorces her, then it shall
be no sin for them to return to
each other, provided they are
sure that they would be able to
observe the limits prescribed by
Allah. And these are the limits
prescribed by Allah which He
makes clear to the people who
have knowledge.237
a

0:0;divorced
.

237. Important Words:
( یرتاجعاreturn to each other) is
derived from  رجعi.e. he returned; the
word is used to indicate the coming
together of people after their dispersal
or separation, as they say  تراجع القومi.e.
the people returned to the place from
where they separated or left (Aqrab).
( یقیماobserve) is derived from اقام
which means, he made a thing stand
upright; he observed or duly
performed a religious commandment
or duty, etc. (Lane). See also under 2:4.
( تنکحshe marries) is derived from
نک
 ح. They say  نکحor  نکحتmeaning (1)
he or she married a spouse; (2) he or
she had sexual intercourse with his or
her spouse. In the present verse the
word is used in the latter sense. See
also 2:222.
Commentary:
This verse refers to the third and
final pronouncement of divorce after
which the husband loses all right of
reunion with his wife unless the

woman marries another man
and establishes conjugal relations
with him, and is then formally
divorced by him or he dies, leaving
her free to marry another man. By the
inclusion of this provision in the law
of divorce, Islam has, on the one
hand, enhanced the sanctity of the
marriage tie which must not be trifled
with and has declared unlawful the
evil practice of ( حاللةhalalah); and, on
the other, it has afforded yet another
opportunity to the couple who once
had lived as husband and wife to
become reunited if they so desired.
The practice of halalah referred to
above consists in a divorced woman
marrying a man, other than her
former husband, with the object of
obtaining divorce from him and
thereby making herself lawful for the
former husband. Islam condemns this
practice as a thing accursed (Tirmidhi
ch. on Nikah) and enjoins that
marriage with and divorce from
another husband must both be
genuine.
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232. And when you divorce
your wives and athey approach
the end of their appointed
period, then beither retain them
in a becoming manner; or send
them away in a becoming
manner; but retain them not
wrongfully so that you may
transgress. And whoso does
that, surely wrongs his own
soul. And do not make a jest of
the commandments of Allah,
and cremember the favour of
Allah upon you and the Book
and the Wisdom which He has
sent down to you, whereby He
exhorts you. And fear Allah and
know that Allah knows all
things well.238
a

2:229; 65:5. bSee 2:230. c3:104.

238. Important Words:
( بلغنthey approach) is from بلغ
which means, he reached or came to
or attained; or he was near to
reaching or attaining (Lane).
( اجلperiod) is the noun-infinitive
from the verb  اجلmeaning, he or it
delayed or fell short.  اجل ال یشءmeans,
he appointed a time or period for the
thing.  اجلtherefore means, the term
or period appointed or specified for a
thing; also the end of such period.
Death is called  اجلbecause for every
life there is an appointed time when it
must come to an end (Aqrab Lane).
( یعظکمexhorts you).  یعظis derived
from  وعظmeaning, he gave him good

advice; he exhorted him; he
admonished him; he warned him of
the consequences of his actions and
called him to a life of righteousness
(Aqrab).
Commentary:
The verse contains a general
injunction about the treatment of
divorced women.
As is apparent from the context, the
divorce spoken of here refers to the
revocable divorce. After such divorce
has been pronounced, there are only
two courses open to the husband. He
may either retain his wife and treat
her with kindness or he may part with
her in a good and becoming manner.
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233. And when you divorce
women and they reach the end
of their period, prevent them not
from marrying their husbands,
if
they
agree
between
themselves in a decent manner.
This is an admonition for him
among you who believes in
Allah and the Last Day. It is
more blessed for you and purer;
and Allah knows but you do not
know.239
He is not allowed to maltreat her and
keep her in a state of suspense. The
concluding part of the verse warns
the husband against making light of
the commandments of Allah relating
to the rights of women, adding that,
God being All-Knowing, even the
hidden
intentions
and
secret
machinations of man are known to Him.
239. Important Words:
( التعضلوھنprevent them not) is
derived from عضل. They say  عضلھاi.e.
he prevented or debarred her from
marrying. The primary signification
of  عضلis the act of straitening or
preventing, or withholding or
debarring.  عضلmeans, he straitened
him in his affairs and intervened as an
obstacle between him and that which
he desired (Taj).
( تراضواagree between themselves) is
derived from  ریضi.e. he was pleased,
or he was satisfied, or he agreed. ترایض
 القومmeans, the people agreed
between themselves, or they came to
a mutual agreement (Aqrab).

( ازیکmore blessed) is derived from
 زكاwhich means, it increased or
augmented; it received blessing from
God; it was or became pure. ازیک
means, more blessed, containing
greater benefits, conducive to more
good (Aqrab).
Commentary:
The word "husbands" mentioned in
this verse may refer either to former
husbands or to prospective ones. In
the former case, the clause, and when
you divorce women, would be taken
as referring to the first or second
pronouncement
of
divorce.
Sometimes, when a husband desires
to take back his wife before
pronouncing the third or irrevocable
divorce, her offended relatives do not
like her to go back to him again and
therefore try to prevent her from
remarrying him. The verse condemns
that practice. In case the word
"husbands" stands for prospective
husbands, the above phrase would
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234. And amothers shall give
suck to their children for two
whole years; this is for bthose
who desire to complete the
suckling. And the man to whom
the child belongs shall be
responsible for their (the
mothers’) food and clothing
according to usage. cNo soul is
burdened beyond its capacity.
The mother shall not make the
father suffer on account of her
child, nor shall he to whom the
child belongs make the mother
suffer on account of his child,
and the same is incumbent on
the heir. If they both decide
upon weaning the child by
mutual
consent
and
consultation, there is no blame
on them. And if you desire to
engage a wet-nurse for your
children, there shall be no blame
a

31:15; 46:16. b65:7. c2:287; 6:153; 7:43; 23:63; 65:8.

refer to the third or final divorce.
Some men, even after the complete
dissolution of their marriage, do not
like the idea that their divorced wives
should marry other persons and try to
prevent them from contracting new
marriages. This practice is also
condemned in the clause, prevent
them not from marrying their
(prospective) husbands. Should the
guardian of a divorced woman
prevent her from remarrying her

former husband or should the former
husband prevent her from marrying a
new husband, she can do so with the
permission of the Qadi or the judge.
The verse under comment also
implies a repudiation of the evil
practice of pronouncing three
divorces at one and the same time,
because had it been permissible, the
question
of
divorced
women
remarrying their former husbands
would have been meaningless.
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on you, provided you pay what
you have agreed to pay, in a fair
manner. And fear Allah and
know that Allah sees what you
do.240
240. Important Words:
( یرضعنgive suck) is derived from رضع
i.e. he (the babe) sucked. ارضعت
means, she (the mother or the wetnurse) gave suck to the child. اسرتضع
means, he arranged for the suckling
of the child; he engaged a wet-nurse
for it. The infinitive-noun رضاعة
signifies sucking.  ھذا ایخ من الرضاعةmeans,
he is my foster-brother, both having
sucked from the breast of the same
woman (Aqrab & Lane).
( حولنیtwo years) is the dual of ( حولa
year) which is the infinitive-noun
from  حالmeaning, it passed and
became complete, or it passed from
one state to another, or it turned
round. A year is called  حولbecause it
is a complete measure of time and
turns round and round.  حولalso means
strength and power to do a thing as in
the well-known formula الحول والقوة االباهلل
(Aqrab).
( وسعھاits capacity) is derived from
 وسعmeaning, it was sufficiently
capacious.  وسعت رمحة اهلل كل یشءmeans,
God’s mercy extends to, and covers,
all things.  وسعmeans capacity or
power or strength. The infinitivenoun from it is  سعةmeaning, breadth;
extent, capaciousness; capacity and
power.  ذوسعةmeans, a man of means or
a man of ample means (Aqrab).
( تكلفis burdened) is derived from

كلف. They say  كلفه امراi.e. he imposed on
him the task of doing a thing, or he
tasked him to do a thing. It also
means, he ordered him to do a thing
which was difficult or troublesome or
inconvenient (Lane).
( فصالweaning the child) is derived
from  فصلwhich is both transitive and
intransitive, meaning, he separated,
he divided, he partitioned; or he got
separated, he went forth from. فصلت
 املرٔاة رضیعھاmeans, the woman weaned
her child, which is also a sort of
separation between the woman and
her suckling.  ھذایوم الفصلmeans, this is
the day when a decision or a
distinction shall be made between the
parties, i.e. the doers of good and the
doers of evil.  فصالmeans, the weaning
of a child from its mother or from the
woman who suckles it (Taj).
( تشاورconsultation) is derived from
شار. They say  شارالعسلi.e. he extracted
honey from the honey-comb. شارالدابة
means, he rode the beast in order to
try it and ascertain its worth. اشار
besides giving the same meaning as
شار, also means, he made a thing
known, he pointed to a thing, he gave
a word of good counsel to a person.
 شاورهmeans, he consulted him, he
sought his advice and counsel. تشاور
means, mutual consultation.  مشورةand
 شوریgive similar meanings, i.e.
consultation (Aqrab).
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235. And athose of you who die
and leave wives behind, bthese
(wives) shall wait concerning
themselves four months and ten
days. And when they have
reached the end of their period,
no sin shall lie on you in
anything that they do with
regard to themselves according
to what is fair. And Allah is
aware of what you do.241
a

2:241. b2:229.

Commentary:
If a woman is divorced while she is
pregnant, the question of the suckling
of the child and the expense of
bringing it up naturally arises. The
verse under comment supplies the
answer. It points out that the suckling
of the child should last for two years
at the maximum. But it is allowable
to discontinue it before the end of that
period, if the father and the mother
both agree on that course. The verse
also implies that the child is not to be
weaned before the end of two years
without the consent of its mother.
The expression  التضارis both in the
active and the passive voice; the
clause  التضار والدة بولدھاmay therefore
mean that: (1) the mother shall not
make the father suffer on account of
her child; and (2) the mother shall not
be made to suffer on account of her
child; and both meanings are equally
good and equitable. The words مولودله
(he to whom the child belongs) have
been used here in preference to the

simpler word ( والدfather), in order to
point to the inherent right of the
father to possess the child and to his
natural
responsibility
for
its
maintenance.
The clause, and the same is
incumbent on the heir, lays down an
important social principle. If a father
dies leaving behind a child, it is the
duty of his heirs to bring up the child
and maintain it until it reaches
puberty. This shall not be considered
an act of favour on their part, but an
act of duty. One who inherits the
property of a deceased person is duty
bound to bring up the children the
latter may leave behind. He who
receives a support from another must
be prepared to give the same to him,
when he may stand in need of it.
241. Important Words:
( یتوفونwho die) is derived from تویف
which is derived from ( ویفwafa). They
say  ویف بالعھدi.e. he fulfilled his promise;
he was faithful in his word. ویف فالنا حقه
(waffa) means, he gave him his right
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236. And there shall be no
blame on you in throwing out a
hint regarding a proposal of
marriage to these women or in
keeping the desire hidden in
your minds. Allah knows that
you will think of them in this
connection. But make not a
contract with them in secret,
except that you say a fair word.
And resolve not on the marriage
tie until the prescribed period
a

in full.  اویفgives both the meanings
ascribed to  ویفand ( ویفwaffa) above.
 تویفmeans, he took something in full,
as they say  تویف حقهi.e. he got or
obtained his right in full. تویف اهلل زیدا
means, God took away the soul of
Zaid, leaving the body behind; God
caused Zaid to die.  تویف فالنmeans, his
soul was taken away, i.e. he died. In
this case God is ( متویفmutawaffi) and
the man who dies is ( متویفmutawaffa).
 الوفاةmeans, death (Aqrab). The Quran
says: اهلل یتویف االنفس حنی موھتاوالیت لم متت یف منامھا
i.e. God takes away the souls of men
at the time of their death; and He
also takes away the souls of men that
have not died, during their sleep
(39:43). The Arabic idiom, which has
the support of the Quranic usage,
definitely shows that wherever God is
( فاعلi.e. subject) and a being having a
soul is ( مفعول بهi.e. object) the word تویف
invariably means, the taking away of
the soul.

0:0; .

of the remarriage of divorced women,
the Quran in this verse proceeds to
issue
commandments
regarding
widows. The  عدةi.e. the period of
waiting in the case of widows, is four
months and ten days which roughly
corresponds to four alternate periods
of menstruation and purity combined.
Islam has prescribed a longer period
in the case of a widow as a mark of
respect for her feelings at the death of
her husband and has thus added to the
dignity and sanctity of the marriage tie.
This verse also implies a rebuke to
those who are opposed to widow
remarriage, thinking it to be an insult
to the family and a disgrace to the
widowed woman. The words, what is
fair, show that it is not only lawful,
but preferable and desirable, for a
widow to remarry. The words, in
anything that they do with regard to
themselves, obviously refer to
remarriage. Elsewhere the Quran
Commentary:
says, And marry your widows
After having dealt with the question (24:33).
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reaches its end. And know that
Allah knows what is in your
minds; so beware of it. And
know that Allah is Most
Forgiving, Forbearing.242
within her  عدةor the prescribed period
of waiting. He who intends to marry a
widow must keep his intention
concealed from her. He may drop a
hint indirectly suggestive of his
intention. But he must on no account
make an open suggestion or a formal
proposal or even a secret proposal
concerning marriage. A widow, too, is
prohibited from giving her consent to
such a proposal within the prescribed
period. She must patiently wait for
four months and ten days out of
deference to the memory of her
departed spouse and in order that her
possible pregnancy may become
apparent, because a pregnant woman
is not allowed to marry until she is
delivered of the child.
The words, beware of it, are meant
to caution men to be on their guard
against
disobeying
these
commandments which are meant for
their own good. If God had not laid
them down, all social order would
have gone to pieces.
The divine attributes, "Forgiving"
and
"Forbearing",
have
been
mentioned at the end of this verse not
to hint that breach of these
injunctions would find God Forgiving
Commentary:
and Forbearing but that the
According to this verse, it is exigencies of the circumstances
forbidden to a man to make an open required stricter laws in this matter,
proposal of marriage to a widow but
as
God
knows
human
a

0:0; .

242. Important Words:
( عرضتمyou throw out a hint) is
derived from  عرضmeaning, he
offered and presented a thing. عرض
(‘arrada) means, he used an
expression susceptible of different
meanings; or he mentioned a thing
not clearly but in a veiled manner; or
he used words to convey a sense
which the words used did not
definitely convey (Lane).
( خطبةproposal of marriage) is
derived from  خطبmeaning, he
addressed a meeting; he delivered a
sermon.  خطب املرٔاةmeans, he proposed
marriage to her. ( خطبةkhutbah) means,
a sermon. ( خطبةkhitbah) means, a
proposal of marriage (Aqrab).
( اکن نتمyou keep hidden) is derived
from کن. They say  کن ال یشءor اکن ال یشء
meaning, he concealed the thing; he
covered it.  کنانmeans, a veil or
covering, and  مکنونmeans, covered or
hidden (Aqrab).
( عقدةtie) is the infinitive-noun from
 عقدmeaning, he tied; he made a thing
firm and fast.  عقد احلبلmeans, he tied
the rope; he tied it in knots. عقدة
means, a tie; a contract that ties up or
binds two parties; a marriage
contract (Aqrab).
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237. It shall be no sin for you if
you divorce women while you
have not touched them, nor
settled for them a dowry. But
provide for them—the rich man
according to his means and the
poor man according to his
means—a provision in a
becoming manner, an obligation
upon the virtuous.243
a

.
weaknesses, He has been lenient in0:0;therefore,
one who is poor, one who
this
respect.
So
whatever is in straitened circumstances
commandment has now been given, (Aqrab).
must be faithfully followed and all
Commentary:
lapse be honestly guarded against.
Circumstances might arise when a
243. Important Words:
husband may consider it necessary or
( متعوھنprovide for them) is derived desirable to divorce his wife before
from ( متعmata‘a). They say  متع ال یشءi.e. they have had conjugal relations, i.e.
the thing became tall.  متع الرجلmeans, before the man has gone in unto his
the man became well off.  متع اهلل فالناwife and even before any ( مھرdowry)
(matta‘a) means, God granted him has been decided upon by the parties.
life and the necessaries thereof.  متع املرٔاةThe verse allows this procedure but
 املطلقةmeans, he provided his divorced makes it obligatory on the husband to
wife with necessaries of life.  متتع به ٔاو منهsee that in such a case his divorced
or  استمتعmeans, he profited by it for wife receives suitable provision
some length of time; he was afforded according to his means. Thus Islam
an opportunity to enjoy it.  املتاعmeans, seeks not only to provide for the
things that are necessary for life divorced woman but to leave no trace
without affording opulence; things of bitterness, which is very often the
useful and necessary such as food, result of the dissolution of a marriage.
clothing,
household
utensils, The word  املحسننیi.e. the virtuous or
furniture, etc. (Aqrab & Lane).
those who act benevolently, has been
( املقرتthe poor man) is derived from used to exhort the husband that the
قرت. They say  قرت عیل عیالهi.e. he was more generous he is in his treatment
niggardly towards his family.  اقرت الرجلof his divorced wife, the more
means, the man became poor and pleasing will his conduct be in the
straitened in circumstances.  املقرتis, sight of God.
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238. And if you divorce them
before you have touched them,
but have settled for them a
dowry, then half of what you
have settled shall be due from
you, unless they remit, or he, in
whose hand is the tie of
marriage, should remit. And that
you should remit is nearer to
righteousness. And do not forget
to do good to one another.
Surely, Allah sees what you
do.244
a

0:0; .

244. Important Words:
( یعفوshould remit) is derived from عفا
meaning: (1) he gave more than what
was due; or (2) he relinquished his
right or remitted it in whole or in part
(Taj). See also 2:220.

Commentary:
If the divorce occurs after the
dowry has been fixed but before the
husband has gone in unto his wife,
the husband shall pay half of the
fixed dowry. The clause, he in whose
hand is the tie of marriage, may
signify either the husband or the
guardian of the divorced woman,
because whereas after marriage the
tie of marriage is in the hands of the
husband, before marriage the
guardian of the woman also holds it
in his hands. In the former case, the
word  یعفوwould mean that the
husband should try to give more than
half the dowry, or if he has already
paid the whole dowry, he should try

not to demand its return. If, however,
the clause, he in whose hand is the tie
of marriage, be considered to apply
to the guardian of the divorced
woman, the word  یعفوwould mean that
he should try to remit or relinquish
her right, i.e. he should, so far as
possible, strive to give up, even that
which he is entitled to receive on
behalf of the divorced woman. But
God certainly prefers that the
husband should make a greater show
of generosity.
This is how each party is exhorted
to vie with the other in acting
generously toward the other, the
husband by paying more than what is
obligatory on him, and the wife or her
guardian by relinquishing what is due
to her. If people truly inculcated such
a spirit of sacrifice, the earth would
indeed become a heaven.
The expression, And that you
should
remit
is
nearer
to
righteousness, applies to the husband

381

CH.2

AL-BAQARAH

PT.2

239. aWatch over Prayers, and
the middle Prayer, and stand
before Allah submissively.245
a

23:10; 70:35.

particularly; but it may, in its broader married people to be regular and
significance, apply to all__husbands, punctual in their Prayers.
wives and guardians.
( الصلوة الوسیطthe Middle Prayer) has
been
differently explained. According
245. Important Words:
to some commentators it is the
( حافظواwatch) is derived from حفظ.
Tahajjud Prayer, and according to
They say  حفظهi.e. he preserved it, or
others, it is the morning Prayer, while
he guarded or protected it, or he
according to yet others, it is the late
prevented it from perishing or
afternoon or ‘Asr Prayer. The latter
becoming lost.  حفظ القرٓانmeans, he
view is supported by some of the
memorized the Quran, i.e. he learned
sayings of the Holy Prophet. For it is
it by heart.  حافظ عیل االمرmeans, he
on record that on his missing the right
watched over the thing; he attended
time of the ‘Asr Prayer, when
to it carefully and constantly (Taj).
engaged in repelling the repeated
( قانتنیsubmissively) is derived from
attacks of the enemy in the Battle of
 قنتfor which see 2:117. The word
the Ditch, and having been obliged to
conveys, among others, three
combine it with the Maghrib or the
important meanings: (1) standing
sunset Prayer, the Holy Prophet is
motionless, (2) refraining from
reported to have said: "May God
speech and (3) standing submissively
curse the Jews (who were mostly
(Lane). All these meanings are
responsible for this battle)! They have
applicable here.
prevented us from saying our Middle
Commentary:
Prayer in time" (Bukhari). Truly
This verse which stresses the speaking, however, the "Middle
importance of, and regularity in, Prayer" is the Prayer which happens
Prayers appears to be rather oddly to fall within busy hours. In the
placed, being wedged in between above-quoted tradition, the Holy
verses relating to conjugal relations. Prophet called the ‘Asr the "Middle
But the very context of it explains the Prayer," because it fell within
deep philosophy of its meaning. After extraordinarily busy hours. The
marriage one is apt to become a little Quran has placed this verse here to
lax in Prayers, particularly the point out firstly, that married life, and
supererogatory Tahajjud Prayer (said for that matter any life however busy,
in the latter part of the night). should not make man slack in the
Besides, family life multiplies the observance of Prayers, and secondly,
cares of both man and woman. that like this verse, the Middle Prayer
Hence, the necessity of urging is one which is surrounded by
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240. aIf you are in a state of
fear, then say your Prayer on
foot or riding; bbut when you
are safe, remember Allah as He
has taught you that which you
did not know.246
a

4:102. b4:104.

apparently incongruous elements. The
style is peculiar to the Quran but is
quite natural.
The clause, and stand before Allah
submissively, teaches that besides
aiming at complete concentration in
Prayers the worshipper should
observe three special injunctions: (1)
he should refrain from speech, (2) he
should stand motionless and refrain
from making any unnecessary
movement, and (3) his general
attitude
should
be
that
of
submissiveness, as lack of these is
liable
to
adversely
affect
concentration and detract from the
sanctity of worship.
246. Important Words:
( رجاالon foot) is the plural of راجل
(one who walks on foot) which is
derived from  رجلi.e. he walked on
foot, ( رجلrijl) meaning a foot. رجل
(rajul) which means man is so called
because man walks on foot and not
on both hands and feet like
quadrupeds (Lane).
( رکباناriding) is the plural of راکب
(one who rides) which is derived
from  رکبi.e. he rode an animal or a
conveyance. One says,  رکبت الفرسi.e. I
mounted the horse. رکب الرجل البحر
means, the man embarked on a sea

voyage.  رکب ذنباmeans, he made sin his
riding beast, i.e. he committed a sin
(Lane).
Commentary:
The five daily Prayers constitute the
most important worship in Islam. In
no circumstances can a Muslim
neglect his Prayers as long as he is
sane and conscious. Even when a
person is moving about in a state of
extreme fear and consternation, he
must not fail to say his Prayers and
should perform them on horseback or
on foot, whether running or sitting or
lying, as the case may be.
In view of this great importance of
Prayers, a married couple can ill
afford to be careless about them. The
form in which Prayers are to be
performed in time of ordinary fear or
danger is mentioned in 4:102, 103;
but the present verse refers to a state
of extreme fear when one cannot
observe even the form of ordinary صلوة
( اخلوفPrayer in a state of fear).
The clause, but when you are safe,
remember Allah as he has taught you,
means that the injunction with regard
to offering Prayers on foot or on
horseback, etc. pertains to very
special circumstances only. As soon
as better conditions return, one

383

CH.2

AL-BAQARAH

PT.2

241. And athose of you who die
and leave behind wives shall
bequeath to their wives
provision for a year without
their being turned out. But if
they themselves go out, there
shall be no blame upon you in
regard to any proper thing
which they do concerning
themselves. And Allah is
Mighty and Wise.247
a

2:235.

should pray in the ordinary way as
taught in the closing portion of the
preceding verse, i.e. one should stand
motionless in Prayer and refrain from
speech, etc.
247. Commentary:
The middle verses, which came in
like the middle Prayer, having ended,
the Quran reverts to the original
subject of conjugal relations. The
verse under comment is erroneously
believed by some to have been
abrogated by 2:235 and 4:13. Apart
from the fact that the abrogation
theory is based on lack of the
knowledge of true teaching of the
Quran, there is nothing in the verses
referred to above which contradicts
the provision contained in the present
verse. The period of waiting laid
down for a widow in 2:235 is four
months and ten days in which time
she can, as of right, claim residence
and maintenance from the heirs of her
deceased husband. The period of one
year mentioned in the present verse

has nothing to do with the abovementioned period of waiting, as the
words, but if they themselves go out,
there shall be no blame upon you;
clearly show. The present verse only
contains a concession or a favour for
a widow in addition to her right of
residence and maintenance mentioned
in 2:235. One year is about the time
conveniently required by a widow for
making suitable arrangements about
her future. It is also the requisite time
for a pregnant widow to be delivered
of the child and relieved of the
encumbrances attending thereto. Nor
has this verse anything to do with the
share of a widow in the property left
by her husband as stated in 4:13. The
concession about residence and
maintenance for one year mentioned
in the present verse forms no part of
her share in the inheritance. The verse
contains no obligatory injunction, but
only an additional exhortation to the
heirs of the deceased person to show
special kindness to the widow for a
period of one year, just as the
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242. And for the divorced
women also there should be aa
provision according to what is
fair—an obligation on the Godfearing.248
243. Thus does Allah make His
commandments clear to you
that you may understand.249
R. 32.

244. Dost thou not know of
those who went forth from their
homes,
and
they
were
thousands, fearing death? And
Allah said to them: b‘Die;’ then
He brought them to life. Surely,
Allah is Munificent to men, but
most men are not grateful.250
a

2:232; 65:3. b5:27.

following verse embodies an identical 249. Important Words:
exhortation in favour of a divorced
( تعقلونyou may understand) is
woman.
derived from  عقلfor which see 2:45.
248. Commentary:
The word also signifies the sense of
Just as the preceding verse binding and restraining.
bestowed an additional favour on
widows, the present one bestows an Commentary:
The verse points out that the above
additional favour on divorced
women. The injunction is particularly commandments have been given so
essential in the case of divorced that people might learn to act wisely
women, because in moments of and by exercising restraint on
bitterness, which is the inevitable themselves, refrain from breaking
aftermath of a dissolved marriage, God’s behests.
people are liable to be unjust and
cruel towards their former wives. The 250. Commentary:
The commandments relating to
verse warns them not to lose sight of
the fear of God on such occasions and conjugal relations were mentioned as
to act towards their former spouses an offshoot of the subject of ( جھادholy
not only with justice but with positive war) dealt with in 2:217 and the
following verses. The Quran now
benevolence and kindness.
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245. And afight in the cause of
Allah and know that Allah is
All-Hearing, All-Knowing.251
a

2:191; 4:85.

reverts to the original subject and by
way of re-introduction cites the
example of the Israelites who had left
the land of the Pharaohs for fear of
death. Trodden under the foot of the
tyrant, the children of Israel were
then in a most abject condition, and
the wise God, in His eternal wisdom,
decreed that they should lead a life of
ordeals in the wilderness before
becoming fit for the great life that
awaited them in the Promised Land.
The words, Allah said to them: 'Die',
point to the great truth that all life
must be preceded by death, i.e. great
trials and extraordinary sacrifices.
As mentioned above, the clause,
those who went forth from their
homes, refers to the Israelites who
had gone forth from Egypt to escape
persecution by Pharaoh. It was the
fear of death which had made the
Israelites migrate from the land (2:50).
The words, they were thousands,
contradict the Bible which represents
the number of the Israelites migrating
from Egypt as six hundred thousand.
Recent researches favour the Quranic
view (See History of the People of
Israel, p. 145, by Ernest Renan,
London, 1888, and History of
Palestine and the Jews, i. 174 by John
Kitto, London, 1844). See also. 2:55.
The story of the exodus of the
Israelites is briefly this. When, being
persecuted by Pharaoh, they left
Egypt and crossed over to Asia,
Moses wanted them to enter the

Promised Land, but they were afraid
of the people that dwelt there and
refused to march ahead, saying Go
thou and thy Lord and fight and here
we sit (5:25). The result was that they
drew upon themselves the wrath of
God, Who said to Moses, Verily, it
shall be forbidden them for forty
years; in distraction shall they
wander through the land (5:27). The
promise was thus put off for forty
years and the children of Israel were
left to wander in the wilderness until
those who had refused to fight
perished in the desert, whereafter the
younger generation led by Joshua
conquered the land. Thus it was that
the people whom God had caused to
perish had new life breathed into
them. It is with reference to these
events that the Quran uses the word
"die" in the verse under comment.
This very death, i.e. destruction of the
rebellious and training of the youth
through trials and ordeals, proved the
forerunner of life. Elsewhere, the Quran
says about the Israelites: Then We
raised you up after your death (2:57).
It may also be noted here that from
this verse onward, the Quran begins
the description of  تزکیةor means of
national progress spoken of in 2:130,
reference to "Signs" and "the Book" and
"Wisdom" having already been made.
251. Commentary:
The clause, and fight in the cause of
Allah, is addressed to Muslims, who
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246. aWho is it that will lend
Allah a goodly loan that He
may multiply it for him
manifold? And Allah receives
and enlarges, and to Him shall
you be made to return.252
a

57:12, 19; 64:18.

are warned of the fate which overtook
the Israelites when they refused to
fight the enemy when called upon to
do so by Moses. God tells Muslims
that a people who fear death do not
deserve to live. This is the first secret
of national progress which the Quran
inculcates, viz. that a people can live
and prosper only if they shed the fear
of death, and that those who are
afraid of death die ignobly.
It is hardly necessary to point out
here how well Muslims took this
lesson to heart. When the wellequipped force of the Quraish came
forth from Mecca to destroy the small
and ill-equipped Muslim community
of Medina, and the Holy Prophet
consulted his followers as to whether
they were prepared to face and fight
the enemy, they told him that they
would not behave like the
companions of Moses who said to
him, Go thou and thy Lord and fight,
and here we sit (5:25) but that they
would willingly fight on his right and
on his left and in his front and at his
back, and the enemy would not reach
him except over their corpses, and
that they would unhesitatingly plunge
their horses even into the raging sea,
if he only wished them to do so. The
tradition says that when the Holy

Prophet heard these words from his
Companions, his face beamed with
joy and he said to them, "Then go
forth and trust in Allah Who will be
with you" (Tabari & Hisham).
The words "All-Hearing" and "AllKnowing" point out that though
Muslims were weak and without
equipment, yet the help of their Lord
was with them, Who heard their
prayers and knew their condition.
252. Important Words:
( یقرضwill lend) is derived from اقرض
which again is derived from قرض.
They say  قرض ال یشءi.e. he cut or
severed the thing.  اقرضهmeans, he gave
him a loan.  اقرض فالناmeans, he cut off
for him a portion so that he may
requite or recompense it.  قرضmeans,
the act of giving a loan; a loan itself;
any good or evil act which brings
reward or punishment (Lane).
( یقبضreceives) is derived from قبض.
They say  قبض ال یشءi.e. he got hold of it;
he received it.  قبض یدہ عنهmeans, he kept
back or withdrew his hand from it.
 قبض اهلل رزقهmeans, God straitened his
means and lessened his provision
(Aqrab).
Commentary:
This verse gives the second means
of national advancement, i.e. free
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247. Hast thou not heard of the
chiefs of the children of Israel
after Moses, when they said to a
Prophet of theirs: ‘Appoint for
us a king that we may fight in
a

expenditure in nation-saving and4:78.and the needy also is tantamount to
nation-building affairs. If a nation giving a loan to God. The Holy
desires to rise and prosper, it must Prophet is reported to have said, "God
spend money freely for national will say to the sinful man on the Day
purposes, which include helping the of Judgement, O son of man, I fell ill,
poor and the needy. The Quran but you paid Me no visit; I asked you
speaks of spending money in the for food, but you gave Me no food; I
cause of Allah as giving a loan to asked you for water but you gave Me
God, meaning thereby that money no water. The man will say, O my
spent in the cause of God should not Lord, when didst Thou fall ill that I
be regarded as something wasted or did not visit Thee? When didst Thou
even consumed. It should be ask for food that I did not give it to
considered as something given to Thee? When didst Thou ask for water
God as a loan which He would return that I gave it Thee not?' God will say,
to the lender manifold. The word O son of man, know you not that one
loan, however, should not cause any of My servants fell ill and you did not
misunderstanding. God needs no pay him a visit, he asked you for food
loans, for He is not only Self- and you did not give it to him; and he
Sufficient, but is also the Supporter asked you for water and you gave
and Sustainer of all other beings and him no water" (Muslim, ch. on Birri
things. He has used the term to
Was-Silah). This shows that spending
indicate that one who spends in the
money for the poor and the needy is
cause of Allah will receive an ample
tantamount to giving money to God.
reward from Him; his money, as it
The words, Allah receives and
were, will be returned to him, being
enlarges,
signify that God accepts the
multiplied many times.
money spent in His cause and
The interrogative form in the multiplies it exceedingly so that the
clause, Who is it that will lend, is reward a man gets is out of all
used by way of exhortation, and the proportion to what he spends. The
words, a goodly loan, have been added words, and to Him shall you be made
to indicate that this money is to be to return, have been added to point
spent with a willing and cheerful heart. out that, though virtuous men get
It should be noted that apart from their reward even in this life, yet what
specifically national expenditures, the is in store for them in the next is far
spending of money to help the poor greater.
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the cause of Allah?’ He said:
a
‘Is it not likely that you will
not fight, if fighting is
prescribed for you?’ They said:
‘What reason have we to
abstain from fighting in the
cause of Allah when we have
been driven forth from our
homes and our sons?’ But when
fighting was ordained for them,
they turned back except a small
number of them. And Allah
knows the transgressors well.253
a

4:78.

253. Important Words:
( املالءchiefs) is derived from مالء.
They say  مالء االناء باملاءi.e. he filled the
vessel with water.  میل رعباmeans, he
was filled with fright.  املالءmeans: (1)
assembly of persons; (2) chiefs and
nobles, for they fill the eyes and
hearts of the commoners with awe
and admiration; or because with them
a meeting becomes full and appears
to be properly attended. املالء االعیل
means, the community of high placed
angels (Aqrab).
Commentary:
The Quran now proceeds to give
the story of how the different tribes of
Israel were welded into one great
nation, also noting incidentally the
weaknesses displayed by them, so
that their example may serve as a
lesson to Muslims.
The incident mentioned in the verse

under
comment
indicates
an
improvement in the condition of the
Israelites in the time to which this
verse relates over that of the time of
Moses himself. In 5:25 the Quran
relates that when Moses exhorted his
followers to fight the enemy in the
cause of Allah, they replied, Go thou
and thy Lord and fight, and here we
sit. On the contrary, in the present
verse the Israelites are reported to
have said, What reason have we to
abstain from fighting in the cause of
Allah when we have been driven forth
from our homes and our sons? The
improvement, however, was more
verbal than real; for when the time of
actual fighting came, many of these
people wavered and refused to fight.
The incident thus serves as a grim
warning to Muslims to beware of
treading the same path.
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248. And their Prophet said to
them: ‘Allah has appointed for
you Talut as a king.’ They said:
‘How can he have sovereignty
over us while we are better
entitled to sovereignty than he,
and he is not given abundance
of wealth?’ He said: ‘Surely,
Allah has chosen him above
you and has increased him
abundantly in knowledge and
body.’ And aAllah gives
sovereignty to whom He pleases
and Allah is Bountiful, AllKnowing.254
a

3:27.

254. Important Words:
( طالوتTalut) is the attributive name
of an Israelite king who lived about
two hundred years before David and
about the same number of years after
Moses. Most commentators regard
Talut to be a name of Hebrew origin
and consider him to be synonymous
with Saul (1. Sam. ch. 9). As Hebrew
is only an offshoot of Arabic, the
word Talut appears to be derived
from the Arabic root  طالi.e. he
became tall or high___a description
coinciding with the one given in the
verse under comment viz. one
increased abundantly in knowledge
and body. It is, however, not right to
identify Talut with Saul. The
description of the Quran fits more
with Gideon (Judg. chs. 6-8) than
with Saul. Gideon lived in about 1250

B.C. and the Bible calls him a
"mighty man of valour" (Judg. 6:12)
which is the same as Talut.
Commentary:
There has been a difference of
opinion as to the identity of the
person to whom the name Talut has
been applied. According to a number
of Muslim commentators, Talut
stands for Saul, and the passage refers
to the reign of Saul. Christian writers
have, however, taken exception to
this view. According to them the
incidents related in this passage refer
to two different periods which are
separated from each other by the long
interval of 200 years; and these critics
refer to this passage as an instance of
historical anachronism, found in the
Quran. The passage does indeed refer
to two different periods, but if
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Christian critics had carefully thought
over their own history, they would
have seen that there is no confusion
of dates in the passage in question
and that the Quran has here referred
to both these periods. Its object in
doing so is to show how the
unification of the different tribes of
Israel began in the time of Gideon
(i.e. Talut) two hundred years before
David, and was finally consummated
in the time of David.
In order to determine the identity of
Talut, let us glance over the main
incidents related in verse 247 to 252.
These are as follows: 1. The people
of the period to which Talut belongs
had been driven forth from their
homes and their children (2:247).
2. One who was not originally a king
was appointed as such (2:248).
3. God helped the followers of this
king, giving them the Talut as a token
of His sovereignty (2:249). 4. The
people were tried by means of water
(2:250). 5. There existed a great
disparity in numbers between these
people and the enemy, and the trial
reduced their number still further
(ibid). 6. In spite of the small number
of his followers, this king overcame
the enemy (2:252).
Now some of these details do
indeed apply to Saul, but there are
others which do not. The key words
which afford a clue to the identity of
Talut are, Hast thou not heard of the
chiefs of the children of Israel after
Moses. The words "after Moses"
indicate that the incident belongs to
an early period when the Jews as a
nation had just begun to take a
definite shape in history. For two

CH.2

hundred years after Moses, the
Israelites were divided into different
tribes and had no king and no fighting
force. In 1256 B.C., owing to their
iniquity, God delivered them into the
hands of the Midianites who
plundered and ravaged them for
seven long years, and they were
compelled to take refuge in caves
(Judg. 6:1, 2). This is why they are
represented in the Quran as saying,
we have been driven forth from our
homes. The Midianites attacked them
and carried away their sheep and
oxen and asses, and destroyed their
crops and pillaged them as far as
Gaza (Judg. 6:4-6). The Israelites
then cried to their Lord, and God
raised among them a Prophet; and an
angel of the Lord appeared to Gideon,
appointed him king and promised him
divine help. Then Gideon said to
God, "Oh my Lord, wherewith shall I
save Israel? Behold, my family is
poor in Manasseh, and I am the least
in my father’s house" (Judg. 6:15).
This tallies with the description given
in the Quran which represents the
chiefs among the Israelites as saying
with regard to the new king, How can
he have sovereignty over us while we
are better entitled to sovereignty than
he and he is not given abundance of
wealth (2:248). What makes the
identification of Talut with Gideon
still more certain is the fact that it
was in the time of Gideon and not
Saul that the Israelites were tried by
means of water and the description of
the trial as given in the Bible (Judg.
7:4-7) is the same as that of the Quran.
From Judg. 7:6, 7 we learn that
after the aforesaid trial, there
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249. And their Prophet said to
them: ‘The sign of his
sovereignty is that there shall be
given you a heart wherein there
will be tranquillity from your
Lord and a legacy of good left
by the family of Moses and the
family of Aaron—the angels
bearing it. Surely, in this there is
a Sign for you if you are
believers.’255
remained with Gideon only 300 men.
It is interesting to note that a
Companion of the Holy Prophet is
reported to have said, "We were 313
men in the Battle of Badr, and this
number corresponds to the number of
men who followed Talut" (Tirmidhi,
ch. on Siyar). Thus this tradition also
lends support to the conclusion that
Talut was no other than Gideon.
What further confirms the identity
of Talut with Gideon is that the
Hebrew word Gideon is identical in
meaning with the Arabic word Talut.
The former is derived from a root
which in Hebrew means "to fell" (Enc.
Bib.) or "to hew" (Jew. Enc.). Thus,
Gideon means "one who cuts down
his adversary and fells him to the
ground" and the Bible itself speaks of
Gideon as a "mighty man of valour"
(Judg. 6:12), and we have already
noted that in Arabic Tala means one
who is tall and towers above others
(see Important Words above).
The clause, how can he have
sovereignty over us while we are
better entitled to sovereignty than he,
and he is not given abundance of

wealth, indicates that the people
raised two objections against Talut or
Gideon: (1) that he did not belong to
a highly placed family and was
therefore not entitled to kingship, and
(2) that he did not possess the
requisite wealth for exercising
influence. Both of these are plausible
objections that are usually made by
ordinary people of the world; but a
chosen people guided by the will of
the Just and Wise God must think
otherwise. With them the real title to
sovereignty is neither family status
nor wealth but the personal qualities
of a man; hence the clause, surely
Allah has chosen him above you and
has increased him abundantly in
knowledge and body. The superiority
of a man in physical and mental
faculties coupled with knowledge and
prowess must remain the basis for all
title to rulership. And in the case of
Talut the title had the additional
strength of coinciding with the choice
of God Who is the best and, in fact,
the only true Judge of all titles.
255. Important Words:
( التابوتheart) is derived from  تابi.e.
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he returned; he returned to God; he
repented; he left off the way of sin
and began to tread the path of
rectitude.  التابوتmeans: (1) a chest or
box, as things are repeatedly taken
out of, and returned to, it; (2) a coffin
or a bier; (3) chest or breast or bosom
or the ribs with what they contain, as
the heart, etc. (Lane); (4) the heart
which is the storehouse of
knowledge, wisdom and peace
(Mufradat).
( سکینةtranquillity) is derived from
 سکنi.e. it became calm and tranquil.
 سکینةmeans, peace, tranquillity,
calmness, freedom from agitation and
disturbance (Aqrab & Lane).
( بقیةlegacy) is derived from  بیقi.e.
he or it remained behind; or he or it
continued or lasted for long or
forever.  بقیةmeans, that which
remains
behind,
i.e.
legacy;
remainder; remains; remnant; residue;
relic; the best portion of a thing, as it
is always the best part of a thing that
survives.  فالن بقیة القومmeans, such a one
is the best and the most excellent of
the party (Lane).
Commentary:
Though
commentators
have
differed about the significance of the
word  تابوتand the Bible mentions it as
an "ark" or chest, the description of
the Quran definitely shows that the
word has been used here in the sense
of "heart" or "bosom.'' The words of
the Quran are: wherein there will be
tranquillity from your Lord. Now this
description cannot apply to an ark or
a chest; for, far from granting peace
and tranquillity to others, the ark
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spoken of by the Bible could neither
protect the Israelites against defeat
nor could it protect itself, and was
carried away by the enemy. Even
Saul who took with him the ark
during his campaigns, suffered
crushing defeats, so much so that
even the enemy pitied him and he met
with an ignominious end. Such an ark
could not be a source of tranquillity
to the Israelites. What God gave them
was a heart full of tranquillity which
was aided by angels who buoyed up
the Israelites and filled their hearts
with courage and perseverance so
that, after the coming of the said
tranquillity, they successfully resisted
the attacks of the enemy and inflicted
heavy defeats on them.
Another favour which God
conferred on the Israelites has been
referred to in the word  بقیةor legacy.
God imbued their hearts with the
noble qualities which characterized
their ancestors, the people or the
descendants of Moses and Aaron. The
legacy left by the descendants of
Moses and Aaron did not consist of
any material things but referred to the
good qualities which they were given
as the heritage of their great
ancestors. This heritage was similar
to the one to which reference has
been made in the words, that (he)
may be heir to me and to the House of
Jacob (19: 7). Evidently, it is not a
material heritage but a spiritual and
moral heritage that is mentioned in
this verse. Similarly, the followers of
Gideon were imbued with a spiritual
and moral  بقیةi.e. such noble
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250. And when Talut set out
with the forces, he said: ‘Surely,
Allah will try you with a river.
So he who drinks therefrom is
not of me; and he who tastes it
not is assuredly of me, except
him who takes a handful of
water with his hand.’ But they
drank of it, except a few of
them. And when they crossed
it—he and those who believed
along with him—they said: ‘We
have no power today against
Jalut and his forces.’ But those
who knew for certain that they
would one day meet Allah said:
a
‘How many a small party has
triumphed over a large party by
Allah’s command! And Allah is
with the steadfast.’256
a

3:124; 8:66.

attributes of Moses and Aaron and
their descendants as God had
endowed them with. It was a sign that
it was God Who had set up Gideon as
king over the tribes of Israel so that
he might protect them against the
ravages of their enemy and breathe
into them a martial spirit, a work
which saw its consummation in the
days of David.
256. Important Words:
( نـھرriver). The verb  نـھرmeans, it
flowed with force. They say نـھر الدام
i.e. the blood poured forth with force.

 نـھر املاءmeans, the water poured forth
in the land and cut out a channel for
itself. ( النـھرan-nahr) means, a body of
flowing water, i.e. stream or river;
channel through which such water
flows. ( النھرan-nahr) means, (1)
plenty and abundance; (2) a river
channel; (3) a river (Aqrab).
( اجلنودforces) is the plural of اجلـند.
They say  جند اجلنودi.e. he collected or
gathered together his forces. اجلند
means, a force or an army ; helpers
(Aqrab).
( جالوتJalut) is derived from  جالi.e.
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251. And when they issued
forth to encounter Jalut and his
forces, they said: ‘O our Lord,
a
pour forth steadfastness upon
a

3:148, 201; 7:127.

he ran about without stopping. They
say  جال الفرس یف املیدانi.e. the horse
galloped about in the field,
sometimes going this way and
sometimes that way.  جال القوم جولةmeans,
the people drew back and then made
a joint onslaught. جال بعضھم عیل بعض
means, they assailed or assaulted one
another in battle, etc. (Aqrab & Taj).
Thus  جالوتis an attributive name
meaning, a person or a people who is
unruly and moves about attacking and
assaulting others. In the Bible the
parallel name is Goliath (1 Sam.
17:4) which means, "running,
ravaging and destroying spirits" or "a
leader or a giant" (Enc. Bib. and Jew.
Enc.). The Bible uses the name about
one individual but really the word
signifies a party of ruthless
freebooters, though it may also be
applied to certain individuals
symbolizing the characteristics of the
party. The Quran appears to have
used it in both these senses in the
verses under comment.
Commentary:
Self-control and discipline are the
key to most successes, and possession
of these qualities is necessary to
successfully meet God’s trials. The
present verse speaks of one such trial.
The exception of a handful of water
was made with a twofold purpose: (1)

to afford the marching force an
essential physical relief by permitting
them to moisten their parched throats,
but at the same time to prevent them
from drinking freely, which would
have damped their spirits and made
them negligent of the enemy; and (2)
to make the trial all the more
tantalizing, for in many cases it is
easier to withhold from a thing
altogether than to use it in a strictly
limited measure. The Bible mentions
the incident in Judg. 7:5-6.
The concluding clause, i.e. how
many a small party has triumphed
over a large party by Allah’s
command, contains a mighty lesson
of hope for the righteous. When God
wills a thing, numbers do not matter.
The truth of this statement has been
borne out by history in all ages.
The Jalut spoken of in this verse
does not signify a person but a
people, while the word ( جنودforces)
points to the helpers and associates of
these people. The Bible refers to Jalut
under the name of Midianites who
pillaged and harassed the Israelites
and destroyed their land for several
years (Judg. 6:1-6). The Amalekites
and all the eastern tribes assisted the
Midianites in their raids (Judg. 6:1)
and formed "the forces" referred to in
the verse.
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us, and make our steps firm, and
a
help us against the disbelieving
people.’257
252. So they routed them by the
command of Allah; and David
slew Jalut, and Allah gave him
sovereignty and wisdom, and
taught him of what He pleased.
And bhad it not been for Allah’s
repelling men, some of them by
the others, the earth would have
become filled with disorder. But
Allah is Munificent to all
peoples.258
a

2:287; 3:148. b22:41.

257. Commentary:
The trial by water referred to in the
preceding verse and the subsequent
exhortation
mentioned
in the
concluding clause of that verse seem
to have filled the Israelites with hope
and courage. Consequently their
prayer in the verse under comment
does not betray a defeatist tendency
as heretofore shown by them, but a
buoyant spirit of hope and good cheer.
258. Commentary:
Talut or Gideon was able to defeat
Jalut or the Midianites and curb their
rising spirits, but their crushing defeat
to which the verse refers as the killing
of Jalut came in the time of David
about two hundred years afterwards.
This is why, whereas the defeat of
Jalut by Talut has been spoken of by
the Quran as  ھزمi.e. routing, the
complete crushing of their power has

been referred to by the world  قتلi.e.
killing. The Bible speaks of the man
defeated by David as Goliath (1 Sam.
17:4), which is similar to Jalut.
Probably the attributive name given
by the Quran to the people was also
borne by their leader in the time of
David.
The last clause of the verse, i.e. and
had it not been for Allah’s repelling
men, some of them by the others, the
earth would have become filled with
disorder, gives, in a nutshell, the
whole philosophy of all wars of truth
and justice. War should be resorted to
only as a means of checking disorder
and restoring peace, and not for
creating disorder and breaking peace.
The clause also serves as a criterion
between
Muslims
and
their
adversaries and beautifully points to
the party destined for final victory in
the struggle.
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253. These are the Signs of
Allah; We recite them unto thee
with truth. Surely, thou art one
of the Messengers.259
254. aThese Messengers have
We exalted, some of them
above others: bamong them
there are those to whom Allah
spoke; and csome of them He
exalted by degrees of rank. And
d
We gave Jesus, son of Mary,
clear proofs and strengthened
him with the Spirit of Holiness.
And if Allah had so willed,
those that came after them
would not have fought with one
another after clear Signs had
come to them; but they did
disagree. eOf them were some
who believed, and of them were
some who disbelieved. And if
Allah had so willed, they would
not have fought with one
another; but Allah does what He
desires.260
a

17:56. b4:165. c4:159; 19:58. d2:88. e4:56; 10:41.

259. Commentary:
The story of Talut, Jalut and David
has been fittingly concluded by God
with the verse under comment to
point out that these incidents have
been referred to by the Quran not by
way of telling a story but as divine
signs in order to hint that the Prophet
of Islam, being also a Messenger of

God, is sure to receive at least the
same help and succour as was
received by His Messengers of yore.
260. Important Words:
 اقتتلواand ( اقتتلfought with one
another) are derived from  قتلi.e. he
killed.  اقتتلواmeans, they fought with,
and attempted to kill, one another
(Aqrab).
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Commentary:
This verse supplies an answer to an
implied question that naturally arises
from the preceding verse. The
Prophets that had been raised
previous to Islam were sent to
particular peoples and their missions
were confined to specified periods,
but the Holy Prophet was sent to all
nations and for all times. Hence it
may be argued that the case of David
or similar other Leaders who had to
deal with certain hostile tribes could
not apply to him. God answers this
implied question by saying that the
previous Prophets also were not all
alike, for some of them were greater
in rank and had to perform more
difficult tasks than others. David, for
instance, whose name has just been
mentioned as the final link in the
chain of the Israelite Prophets and
kings who had to contend with their
enemies, performed a much greater
work than many of his predecessors.
So the final victory promised to the
Holy Prophet should not appear
doubtful in the eyes of the people.
The clause, among them there are
those to whom Allah spoke and some
of them He exalted by degrees of
rank, does not mean that there are
some Prophets to whom Allah does
not speak or that among them there
are those who are not raised in rank.
The expression has been used to point
out that there are two kinds of
Prophets: (1) those who bring a new
Law, i.e. those who receive revelation
bearing
new
and
direct
commandments from God; and (2)

PT.3

those who are not Lawgivers, i.e.
those whose prophethood consists
only in the loftiness of their spiritual
rank. By the word "speaking"
therefore is here meant a special kind
of speaking, i.e. a revelation which
brings a new Law. Thus those
Messengers who are represented here
as having been "spoken to" by God
are the Law-giving Prophets, while
those who are spoken of here as
having been simply raised in rank are
those Messengers of God who are
raised to the rank of Prophets without
being given any new Law. Of Moses
who was a Law-giving Prophet the
Quran says: And Allah conversed
with Moses particularly and freely
(4:165). That there are two kinds of
Prophets, (1) ( مكلمto whom God
speaks particularly), i.e. Lawgivers,
and (2) ( غری مكلمto whom God does not
speak in that particular manner), i.e.
Non-Lawgivers; is also clear from the
sayings of the Holy Prophet. For
instance, when asked by Abu Dharr
whether Adam was a Prophet, the
Holy Prophet is reported to have
answered, "Yes, he was a مكلم
(Mukallam) Prophet" (Musnad). The
addition of the word Mukallam to the
word Prophet clearly shows that
Prophets are of two classes,
Mukallam (Lawgivers) and Ghair
Mukallam (Non-Lawgivers). Adam
was a Lawgiver because it was he
who brought the elementary Law.
The Arabic clause منھم من كلم اهلل و رفع
 بعضھم درجاتmay also be rendered as,
"Among them there is he to whom
Allah spoke and one of them He
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255. O ye who believe! aspend
out of what We have bestowed
on you before the day comes
wherein there shall be no
buying and selling, b nor
a

2:196; 14:32; 47:39; 57:11; 63:11. b14:32; 43:68.

exalted by degrees of rank." In this
case the clause would signify that by
the Prophet to whom Allah spoke is
meant Moses and by the Prophet
whom He exalted by degrees of rank
is meant the Holy Prophet to whom
God did not only speak, as He speaks
to all Prophets, but whom He raised
above all others by so many degrees.
The clause, And We gave Jesus, son
of Mary, clear proofs, does not mean
that other Prophets were not granted
such proofs. As a matter of fact, all
Prophets are given clear proofs and
all are strengthened with the Spirit of
Holiness; but here God makes
particular mention of Jesus in order to
refute the objections of the Jews who
declared that he had shown no Sign
and that he was possessed with an
Evil Spirit (Luke 11:15, 16). The
Quran declares that Jesus was not an
impostor, as the Jews believe, but a
true Prophet, and that he was not
possessed with the Devil but, like all
other holy men, was aided with the
Spirit of Holiness. In this connection
see also note on 2:88.
The Arabic clause translated as, if
Allah had so willed, those that came
after them would not have fought with

one another, does not mean, as some
may wrongly think, that God is the
originator of differences. The
expression like  لوشاءaccording to the
Quranic idiom, does not simply mean
"if Allah had willed" but "if Allah had
acted according to His will", i.e. if He
had enforced His will. In fact, Allah
has, in His infinite wisdom, made
man free to choose or reject a thing as
he likes. That being so, differences
are sure to arise among men. But God
does not remain a placid on-looker;
for whenever differences become vast
and acute, He raises a new Reformer.
This is why when discord and
disagreements began to rend the
ranks of the followers of the previous
Prophets, God, in accordance with
His old law, raised the Holy Prophet
of Islam.
The words, Allah does what He
desires, further indicate that the
infinite wisdom of God demanded
that man should be made a free agent.
So God does not compel anyone to
adopt this course or that. He has
given man the power to choose the
good or the evil course as he may like
and God rewards him accordingly;
He does not force anyone to accept
the truth; nor should the Faithful.
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friendship, anor intercession;
and it is those who disbelieve
that do wrong to themselves.261
256. Allah—there is no God but
Him, bthe Living, the SelfSubsisting and All-Sustaining.
Slumber seizes Him not, nor
a

See 2:49. b3:3; 20:112; 25:59.

261. Important Words:
( بیعbuying and selling) is derived
from  باعi.e. he sold; or he bought; or
he bartered (Aqrab).
( خلةfriendship) is derived from خل.
They say  خل ال یشءi.e. he pierced the
thing and made a hole through it. خل یف
 دعائهmeans, he was very particular in
his prayer.  خل الیهmeans, he was in
need of his help and support. خاله
means, he made friends with him and
took him as brother.  خلةis, therefore,
that friendship or love which
penetrates the heart and takes root in
it.  خلیلis one whose friendship and
love is very deep and sincere; a most
loving and bosom friend (Aqrab). The
Holy Prophet is reported to have said:
"If I had taken anyone as my  خلیلI
would have taken Abu Bakr as such,
but my  خلیلis God" (Bukhari, ch. on
Manaqibun-Nabi).
( شفاعةintercession). See note on 2:49.
Commentary:
Though, as the preceding verses
point out, the final victory of the
Holy Prophet of Islam was sure, yet
the path before Muslims was not
strewn with roses. They had to make
great sacrifices in order to reach the

goal. It is to this fact that the verse
under comment points. It makes
particular reference to financial
sacrifices.
The words, wherein there shall be
no buying and selling, do not mean
that there will be no trade and
commerce on the Day of Judgement,
but that on that great day nobody will
be able to buy salvation, which will
depend only on one’s good works
coupled with God’s grace. The only
buying or selling that will be of avail
to men on the Day of Judgement will
be that which they shall have made in
their present life (9:111).
The words, nor friendship, signify
that there will be no occasion for
forming new friendships on that day.
Those, however, who will have taken
God as their friend in their life on this
earth will certainly benefit by that
friendship. It is to this fact that the
Quran refers when it says: Friends on
that day shall be foes to one another,
except the God-fearing (43:68). The
righteous have God as their friend,
and He will continue to be their
friend on the Day of Judgement!
For ( شفاعةintercession), see note on
2:49.
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sleep.
To
Him
belongs
whatsoever is in the heavens
and whatsoever is in the earth.
a
Who is he that will intercede
with Him except by His
permission? bHe knows what is
before them and what is behind
them; and they encompass
nothing of His knowledge
except what He pleases. His
knowledge extends over the
heavens and the earth; and the
care of them burdens Him not;
and He is the High, the
Great.262
a

See 2:49. b20:111.

262. Important Words:
( احلیthe Living), of which the verb
form is  حییi.e. he lived or he had life,
is an attribute of God, signifying that
God is the only Being Who is
deathless and lives by Himself—He
needs no support, He is eternal and
everlasting (Mufradat & Lane). This
is "life" in the truest sense of the
word, and such life is enjoyed by God
alone.
( القیومSelf-Subsisting and AllSustaining) is another attribute of
God. The word is derived from  قامi.e.
he stood erect.  القیومmeans, the Being
Who not only stands by Himself,
requiring the support of none, but
Who supports all others (Mufradat &
Aqrab).
( سنةslumber) is the noun-infinitive
from  وسنi.e. sleep or slumber took

hold of him.  سنةmeans, heaviness of
limbs and eyes preceding sleep; sleep
or slumber itself; negligence or
unguardedness (Aqrab)
( کرسknowledge) is derived from
کرس. They say  کرس البناءi.e. he raised
the walls of a house.  کرسmeans, a
throne or a chair or a stool, in fact,
anything used for sitting on; buttress
of a wall; knowledge; dominion and
power. Hence,  الکراسmeans, men of
learning (Aqrab & Lane).
Commentary:
This verse is known as ٓایة الکرس
(Ayatul-Kursi) and is considered to be
one of the most important verses,
beautifully describing the Unity of
God and His great attributes. The
Holy Prophet is reported to have said
that the Ayatul-Kursi is the loftiest
verse in the Quran (Muslim). The
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257. aThere should be no
compulsion in religion. Surely,
right has become distinct from
wrong; so whosoever refuses to
be led by those who transgress,
and believes in Allah bhas
surely grasped a strong handle
which knows no breaking. And
Allah is All-Hearing, AllKnowing.263
a

10:100; 11:119; 18:30; 76:4. b31:23.

verse supplies an answer to an
implied question. Even if Muslims
made the sacrifices required of them
in 2:255, the task before them was so
great that, based on worldly
calculations, there appeared no hope
of success for them. How then is the
promised victory to come? The verse
under comment provides a telling
answer. The world was not without a
Master. The destinies of its people
were controlled by a Being Whose
power
was
limitless,
Whose
knowledge knew no bounds, Who
was ever vigilant, ever watchful, in
Whose hands were the entire
resources of the earth and the
heavens. If such a Being willed the
triumph of a party, who was there to
thwart His way? The promised
victory must come.
For a detailed treatment of the
subject of intercession see note on
2:49. The reason why no one shall be
allowed to intercede for any person
except with the permission of God is
that nobody knows what is in the
minds of men and consequently none

is in a position to intercede for
another. God alone knows the secrets
of men’s hearts and hence there can
be no intercession except by His
permission, for He alone knows who
is deserving of it.
The clause, they encompass nothing
of His knowledge, means that God’s
knowledge is unlimited; while the
knowledge of others, whoever they
may be, is limited; even Prophets
know no more than what is apparent
of the spiritual condition of their
followers.
The word ( کرسknowledge) may
signify either knowledge or power;
both give equally good meanings and
are almost equally applicable. Allah’s
knowledge is as extensive as His
power. Knowledge and power are
indeed the two great pillars on which
the throne of God and, for that matter,
the controlling power of everyone in
authority rests.
263. Important Words:
( الطاغوتthose who transgress) is
derived from  طغاi.e. he transgressed;
he exceeded the just limit. Hence
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 طاغوتis primarily one who exceeds
the bounds laid down for him. The
Devil (i.e. the Evil One) or such men
as turn others from the right path as
well as all idols come under the word
Taghut. The word is used both as
singular and plural as in 4:61 and
2:258.
( العروةhandle) being derived from عرا
means: (1) the handle of a bucket or a
mug, etc.; (2) a ring; etc. which is
grasped and clung to for support, or
anything which serves as a support
(3) a pasture that remains green even
in time of drought; (4) the best and
excellent part of property and wealth
(Aqrab).
Commentary:
The injunction to make special
sacrifices in the cause of religion and
to fight the enemies of Islam who had
transgressed against the Faithful was
likely to cause the misunderstanding
that Allah desired Muslims to use
force for propagating their religion.
The verse under comment removes
this misunderstanding. The object for
which
Muslims
have
been
commanded to take up arms against
the disbelievers is not to force them
to accept Islam, but only to check
mischief and put a stop to
persecution. The verse enjoins
Muslims in the clearest and strongest
of words not to resort to force for
converting non-Muslims to Islam. In
the face of this teaching embodied in
the words, There should be no
compulsion in religion, it is the height
of injustice to accuse Islam of
countenancing the use of force for the
propagation of its teaching.

CH.2

The verse not only gives the
commandment that in no case is force
to be resorted to for the purpose of
converting non-Muslims to Islam, but
also gives the reason why it should
not be used, saying: Surely, right has
become distinct from wrong, i.e. the
true path has become distinct from
the wrong one and therefore there is
no justification for using force. Islam
is a manifest truth. Anyone who
sincerely desires to see this truth can
easily see it; but if there is a person
who does not desire to see it, no force
can possibly make him do so. One
only needs to point out its beauties to
non-Muslims; it rests with them to
accept it or reject it as they like. ایـمان
or faith, as defined by Islam, consists
in believing something with the heart
or the mind and expressing that belief
with the tongue. No force on earth
can bring about that change.
The person who sticks to true faith
and shuns false ones is here
represented as laying hold of a strong
‘( عروہurwah) which word, as shown
above, gives a number of meanings.
Taking it in the first-mentioned sense,
i.e. the handle of a mug, etc., the
Quran compares Islam to the pure
life-giving liquid which is put into a
mug, and the believer is represented
as taking fast hold of the handle
thereof. Taking the word in the
second sense, i.e. anything which is
grasped and clung to for support; the
true faith is represented as something
on which complete reliance can be
placed in all circumstances. If one
adheres to it, there is no fear of one’s
stumbling or falling down. Following

403

CH.2

AL-BAQARAH

PT.3

258. aAllah is the friend of
those who believe: bHe brings
them out of darkness into light.
And those who disbelieve, ctheir
friends are the transgressors
who bring them out of light into
darkness. These are the inmates
of the Fire; therein shall they
abide.264
R. 35.

259. Hast thou not heard of him
who disputed with Abraham
about his Lord, because Allah
had given him kingdom? When
Abraham said, d‘My Lord is He
Who gives life and causes
a

3:69. b5:17; 65:12. c7:28; 16:101. d3:157; 9:116; 40:69; 57:3.

the third significance, i.e. a pasture
that remains green even in time of
drought, Islam has been likened to a
grazing ground the herbage of which
is everlasting. There can be no
spiritual famine in Islam. Following
the last-mentioned meaning of عروة
Islam is represented as a storehouse
of spiritual treasures that are without
equal.
264. Commentary:
The preceding verse spoke of
"truth" and "error" as resulting from
belief in Allah and belief in Taghut
respectively. The present verse
further develops the idea. According
to Arabic idiom, the expression, to
bring out of darkness into light,
means, "to lead to success and
happiness not only in the spiritual but

also in the physical sense"; and the
opposite of it means, "to lead to
failure and grief".
The word Taghut, explained under
the preceding verse, here mainly
refers to such mischievous leaders as
turn people away from the right path.
Through them disbelievers are being
led to failure and grief and are also
gradually losing whatever light of
faith they possessed before the advent
of the Holy Prophet. Their rejection
of him has also led them to
disown many truths which they
acknowledged before. Add to this
their deprivation of the light of the
new faith and the darkness becomes
complete. On the contrary, Islam is
not only bringing new light to its
adherents but is also bringing them
success and happiness.
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death,’ he said, ‘I also give life
and cause death.’ Abraham said,
‘Well, Allah brings the sun from
the East; bring it thou from the
West.’ Thereupon the infidel
was dumbfounded. And Allah
guides not the unjust people.265
265. Commentary:
The preceding verses spoke of the
great rise and success in store for
Muslims—their being brought out of
darkness into light. Now the Quran
proceeds to illustrate the promised
rise and advancement. It takes us
back to the days of Abraham.
An incident in the life of the great
Patriarch has been cited to illustrate
the truth of the statement made in the
previous verse, viz. that God is the
friend of believers; He helps them
against their enemies and shows them
the way of success, leading them out
of darkness into light.
Abraham was a native of Ur of the
Chaldees. His people worshipped the
stars and their chief god was the Sun.
Their greatest god was Merodach (or
Madruk), who was originally the god
of the morning and the spring sun. He
was also called Bel, i.e. Lord (Enc.
Bib. and Enc. Rel. Eth. ii. 296).
Abraham was hostile to the worship
of idols and false deities and
vehemently preached against them.
He once set fire to a house which
contained wooden images. On
another occasion, be broke certain
idols to pieces and burned them,
whereupon he was produced before

.

the king, whose name is recorded as
Nimrod (Gen. 10:8, 9 and Jew. Enc.
under Abraham) and who was also
worshipped by the people as a
representative of their deities. The
king, it appears, threatened Abraham
with ruin and death, to which
Abraham firmly and boldly replied
that he could do him no harm, for it
was His Lord God Who granted life
and caused death. As the king laid
claim to godhead, he wrathfully
rejoined that it was he who exercised
these powers. Now Abraham knew
that Nimrod and his people believed
that all life depended on the sun, so if
it was true that it was the king who
controlled life and death, it meant that
even the sun was under the control of
the king and that the final power of
life and death attributed by Nimrod
and his men to the sun was a mere
farce. So he pertinently asked the
king to send back the sun from the
west to the east (i.e. put it aside), for
in such case the sun could not be
recognized as the final controlling
power. The king was in a fix. He
could not say that he did not possess
the power to send back the sun, for
that would have exposed him. At the
same time he could not say that it was
he who caused the sun to rise from
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260. Or like him who passed by
a town which had fallen down
upon its roofs, and exclaimed,
‘When will Allah restore it to
life after its destruction?’ Then
Allah caused him to die for a
hundred years; then He raised
him, and said: ‘How long hast
thou remained in this state?’ He
answered, ‘I have remained a
day or part of a day.’ He said:
‘Nay, thou hast remained in this
state for a hundred years. Now
look at thy food and thy drink;
they have not rotted. And look
at thy ass. And We have done
this that We may make thee a
Sign unto men. And alook at the
bones, how We set them and
then clothe them with flesh.’
And when this became clear to
him, he said, ‘I know that Allah
has the power to do all that He
wills.’266
a

23:15.

They say  خوی البیتi.e. (1) the house fell
down in ruins; (2) the house became
empty and untenanted (Aqrab).
( عروشroofs) is the plural of عرش
(roof). They say  عرشi.e. he built a
house.  عرش البیتmeans, he raised the
roof of the house.  عرشmeans: (1) the
roof of a house; (2) the throne or the
266. Important Word:
ceremonious chair of a king; (3) the
( خاویةfallen) is derived from خوی. pillar, etc. supporting a thing; (4)

the east and set in the west, for his
people looked upon the sun as the
supreme deity, superior to the king
himself, and if he had claimed any
power over the sun, he would have
surely roused the ire of his people
against him. So he was dumbfounded
and knew not what reply to make.
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honour and prowess; (5) leaders and
chiefs among men; (6) tent, canopy,
shed etc. affording shade; (7) trellis
supporting vines (Aqrab & Lane).
( یتسنهhave rotted) is derived from سنه
i.e. (1) it passed through a time
extending over years; (2) it (food,
etc.) became altered and rotten by the
lapse of years or absolutely.  تسنهgives
the same meaning as ( سنهAqrab).
Commentary:
The preceding verse contained one
illustration of how Allah brings His
friends out of darkness into light. The
present verse cites, as hinted in the
words, or like him, another
illustration of how He breathes new
life into a people after they have
fallen and become degraded.
The ruined town referred to in the
verse is Jerusalem which was laid
waste by Nebuchadnezzar. The
person who, as the verse says, passed
by it was Ezekiel, the Prophet; and
the words which had fallen down
upon its roofs hint that it was
soon after its destruction by
Nebuchadnezzar that Ezekiel passed
by the town. Ezekiel was among
the
Israelite
captives
whom
Nebuchadnezzar carried away to
Babylon and who, in accordance with
an ancient custom, were made to pass
by the ruins of the town so that they
might witness with their own eyes
how their city had been laid in ruins
by the conqueror. Ezekiel, who was a
great well-wisher of his people, was
immensely pained to see the ruins of
the sacred city and pathetically asked
God when the time would come when
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the ruined city would be restored to
life, i.e. when its inhabitants, the
children of Israel, would come back
to it, rebuild it and make it
prosperous once more. This prayer, it
appears, was heard by God Who
showed him in a vision that the
restoration asked for would come in a
hundred years.
The clause then Allah caused him to
die for a hundred years does not
mean that Ezekiel was actually made
to die and then raised to life again. It
was, in fact, a vision which Ezekiel
saw (Ezek. 37). The Quran
sometimes mentions scenes seen in a
vision as if they had actually
happened, without stating that they
were witnessed in a vision or a dream
(e.g. 12:5). What actually happened
was that Ezekiel saw in a vision that
he had died and remained dead for a
hundred years and then had come
back to life. As he was the
representative of his people, his death
signified the death of the Israelites.
Thus God informed him through this
vision that the children of Israel
would remain in their state of
captivity and lifelessness for a
hundred years, after which a new life
would be given them and they would
return to inhabit their sacred city. And
this dream or vision actually turned
out to be true. For Jerusalem was first
invaded by Nebuchadnezzar in 597
B.C. and again in 587 B.C., when
after a long siege the city was totally
destroyed by his general in 586 B.C.
Ezekiel probably saw the vision in
586 B.C. The city was rebuilt about
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100 years after its destruction and
thus the vision came true.
It is wrong to think that God
actually caused Ezekiel to die and
that he remained dead for a hundred
years and was then brought back to
life; for that would have been no
answer to his prayer, which did not
pertain to the death and resurrection
of any individual but to that of a town
which was lying in ruins.
The words, which had fallen down
upon its roofs; point out that Ezekiel
saw the ruins soon after the
destruction (not necessarily the
complete and final destruction) of the
town when the fallen roofs were still
to be seen under the debris of the
walls.
The words, I have remained a day
or part of a day, are intended to
express indefiniteness of time and
mean, according to the Quranic
usage, that Ezekiel did not know how
long he had remained in that state.
The words have been used in this
sense in another passage of the Quran
as well: They said, We have tarried a
day or part of a day. Others said,
Your Lord knows best the time you
have tarried (18:20). Again, They will
say, We tarried a day or part of a day,
but ask those who keep count
(23:114). In fact, ( یومday) here does
not mean a day of 24 or 12 hours but
time absolutely (see 1:4). The clause,
I have remained a day or part of a
day, may also refer to the time for
which Ezekiel slept or the time he
took in seeing the vision or the
dream. Apparently Ezekiel thought
that he was being asked about the
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duration of the time of the vision.
The clause, Nay, thou hast
remained in this state for a hundred
years, points out that although in one
sense he had remained in that state
for a hundred years (for he had
dreamt that he had been dead for a
hundred years), yet the statement that
he had tarried for a day or part of a
day, was also correct, for the time
spent in seeing the vision was
naturally very short. To bring home
this fact to the mind of Ezekiel, God
directed his attention to his food and
drink and to the ass. That his food
and drink had not become stale and
that his ass was still alive, showed
that he had really tarried only for a
short time. The words and look at thy
ass also indicate that Ezekiel saw the
vision while sleeping in his fields
with his ass by his side, for while in
captivity the Israelites were made to
work in the fields as farmers.
The words that We may make thee a
Sign unto men show that Ezekiel was
to be made a Sign to men inasmuch
as his vision, according to which
Jerusalem was to become reinhabited by the children of Israel,
was to come true. The words, look at
the bones, are intended to echo the
words used by the children of Israel
in those days of misery, viz. that they
had become like dry bones and there
was no hope of their being ever
endued with new life (Ezek. 37:11,
12). The words along with the
accompanying clause meant that God
had power to clothe the bones with
flesh and to breathe new life into
them. The bones were first to be set
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261. And
remember
when
Abraham said, ‘My Lord, show
me how Thou givest life to the
dead.’ He said, ‘Hast thou not
believed?’ He said, ‘Yes, but I
ask this that my heart may be at
rest.’ He answered, ‘Take four
birds and make them attached to
thyself. Then put each of them
on a hill; then call them; they
will come to thee in haste. And
know that Allah is Mighty and
Wise.’267
a

0:0; .

or placed in position and thereafter
clothed with flesh, i.e. the Israelites,
then like dead bones, were first to be
brought back to their town and then
the process of the clothing of the
bones with flesh, i.e. the rebuilding of
the town, etc. was to be completed.
The vision of Ezekiel has been
mentioned in the Bible in chapter 37
of his book.

267. Important Words:
( حتی املویتThou givest life to the dead).
For the meaning of ( حیاةlife) and موت
(death) and ( میتdead person) see
2:20; 2:29; 2:57 and 2:74.
( یطمئنbe at rest) is derived from
طمئن. They say  طمئن ظھرہi.e. he bent his
back low.  طمئن ال یشءmeans, he made
the thing calm and set it at rest. اطمٔان
means, it or he was at rest; it or he
became calm after being agitated; it
or he became docile and submissive.
 املطمئنmeans, (1) one who is calm and
tranquil or in a state of rest or ease;
that which is motionless and

stationary; (2) if used in connection
with some piece of land, it means a
low-lying, soft piece of land (Aqrab).
( صرھن الیكmake them attached to
thyself).  صرھنis derived from  صارwith
 واوas the central root letter. They say
 صار ال یشء ایل نفسهi.e. he inclined the thing
to himself.  صار وجھه ایلmeans, he
inclined his face towards me. صرت الغصن
 الجتین الثمرmeans, I inclined the branch
towards myself in order to pluck the
fruit.  صارwith  یas the central root
letter, means, he cut a thing, etc. into
pieces (Aqrab). The Quran uses here
 صارwith  واوas the central root letter as
the dammah in  صرھنindicates.
Moreover, the preposition ( ایلto)
determines the significance of the
word in the sense of inclining or
attaching and not cutting.
( جزءeach) is derived from جزاء. They
say  جزٔا ال یشءi.e. he divided the thing
into parts. So  جزءmeans, part or
portion or division of a thing (Lane).
Thus, if a thing consists of, and
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comprises, a group, the word part or
division would signify each member
of it.
Commentary:
This verse provides yet another
illustration of the process of life and
death arranged by God in this world.
In other words, the rise of a fallen
nation is further discussed. Abraham
asked God to show him how He
caused a people to come to life after
they had become fallen and degraded.
The difference between ( إمیانbelief)
and ( اطمینانheart being at rest) is that
in the former state one simply
believes that God can do a thing,
while in the latter one receives the
assurance that the thing would be
done in his case also. Abraham did
indeed believe that God could bring a
dead people to life, but what he
desired was the personal satisfaction
of knowing that He would do so in
the case of his own posterity as well;
hence the words, so that my heart
may be at rest.
The verse proceeds to describe a
vision of Abraham. By asking him to
take four birds, God hinted that his
posterity would rise and fall four
times. This rise and fall was
witnessed twice among the Israelites,
and the same phenomenon was to be
repeated among the followers of the
Holy Prophet of Islam who was
descended from Abraham through
Ishmael. The power of the Jews, the
progeny of Abraham through Isaac,
was crushed twice, first by
Nebuchadnezzar and then by Titus
(the Quran, 17:5-8; the Bible, II
Kings ch. 25 and Enc. Brit. under
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Jews); and each time God raised them
after their fall, the second revival
having been brought about by the
acceptance of Christianity by the
Roman Emperors. As to the power of
Islam, it was first rudely shaken when
Baghdad fell to the arms of the
Tartars, after which it again revived
owing to the conquerors being won
over to Islam. The second fall came
later when there was a general and
wholesale decline of Muslims both in
the spiritual and the political field.
The final rise is being arranged by
God
through
the
Ahmadiyya
Movement founded by Ahmad, the
Promised Messiah.
Referring to the verse under
comment, the Holy Prophet is
reported to have said, "We are more
deserving of entertaining  شكthan
Abraham" (Muslim). Here  شكdoes
not mean "doubt" but an intense
hidden desire anxiously awaiting
fulfilment, for the Holy Prophet never
entertained any doubt. This shows
that Abraham also never doubted and
his question was not prompted by
doubt but simply by an anxious
desire. He had firm faith in the power
of God and fully believed that He
could restore a fallen people to
prosperity; what he wanted was
simply the satisfaction of his hidden
desire, i.e. an assurance that God
would do so in the case of his people
also. The word  شكtherefore here only
means the feeling of anxiety in the
mind, or the state of commotion or
disturbance of the heart and mind
(Lane).
The double fall and subsequent rise
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262. The similitude of those
who spend their wealth for the
cause of Allah is like the
similitude of a grain of corn
which grows seven ears, in each
ear a hundred grains. And Allah
multiplies
it
further
for
whomsoever He pleases; and
Allah is Bountiful, AllKnowing.268
a

2:266; 30:40.

of the Israelites and of the posterity of
Ishmael making the total number of
such phenomena four may be
interpreted in another way also. The
Israelites were a fallen people before
Moses and God raised them through
him. They fell again before the time
of Jesus and were again given new
life through him. Similarly, the
Ishmaelites were a fallen people
before the advent of the Holy Prophet
who gave them new life, and they are
again a fallen people now when they
are being given a new life by Ahmad,
the Promised Messiah.
Many
commentators
have
ھ
ص
translated the word  ر نas, "cut them
into pieces and mince them", but this
is clearly wrong; for as explained
under Important Words above صار یصور
(with  واوas the central root letter)
means "inclining" and not "cutting",
particularly when it is used with the
preposition ایل. So the expression صرھن
would mean "make them inclined
towards thyself", so that they may
become attached to thee. In this case

the placing of a  جزءof the four birds
each on a hill would mean, putting
each separate bird on a separate hill,
and not placing portions of the
minced
meat
thereon.
The
commandment to place the four birds
separately on separate hills is to point
to the fact that the rise and fall of the
progeny of Abraham would take
place at four distinct and separate
times. The word  جزءhas been used in
this sense elsewhere also (15:45).
268. Commentary:
In the foregoing verses, it was
pointed out that it is a law of God that
He gives new life to deserving
nations after they have become dead,
and the case of the Israelites was
mentioned as an instance. It was
further indicated that the progeny of
Abraham would rise four times, the
Israelites and the Ishmaelites each
rising twice. Now, in order to prepare
Muslims for the promised rise, God
reverts to the means of national
progress and exhorts the Faithful to
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263. They who spend their
wealth for the cause of Allah,
then afollow not up what they
have spent with taunt or injury,
for them is their reward with
their Lord, and they shall have
no fear, nor shall they grieve.269
264. bA
kind
word
and
forgiveness are better than
a

2:265; 74:7. b47:22.

spend freely in the cause of God,
pointing out that their case is like that
of a seed which is multiplied 700
times and even more. Thus 700 times
is the least reward that will be given
to Muslims, and there is no limit to
what God will bestow over and above
this. History shows that this promise
was fulfilled to the very letter; for the
reward which God gave to the early
Muslims in this world was not only
700 times of what they spent in the
cause of Allah but immeasurably
greater; and the reward in the world
to come will certainly be greater still.
269. Important Words:
( مناtaunt). They say  من علیهi.e. (1) he
did him a favour; (2) he talked of, or
referred to, the favour he had done
him and thereby taunted him with it
(Aqrab). So  منmeans both a favour as
well as a reference to it with a view to
taunting.
Commentary:
Every good may be abused, and the
abuse of spending in the cause of
Allah is to follow it with  منi.e.
boastfully speaking of one’s services,

and  اذیi.e. following up a good act
with an injury. Those who expend
their wealth in the cause of Allah, are
prohibited from making unnecessary
mention of the money they spend and
the services they render to Islam; for
doing so would amount to ( منtaunt).
Similarly they are forbidden to
demand anything in return for their
contributions; for this would amount
to ( اذیinjury). Some men expect
worldly advantages or try to seek
help in their mundane affairs in return
for their services in the cause of
religion, and if such help is not
forthcoming, they are displeased; or
sometimes they desire to exact some
work from those who are engaged in
the service of religion and whom they
help with money. All this would come
under the definition of the word ;اذی
for such demands cause great injury
and annoyance. Whether in the help
of the community or of an individual,
Islam condemns resort to  منand اذی. It
enjoins us to serve, but expects us to
forget that we are rendering a service,
for that would mar the good effect
thereof.
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charity followed by injury. And
Allah
is
Self-Sufficient,
270
Forbearing.
265. O ye who believe! arender
not vain your alms by taunt and
injury, like him bwho spends his
a

See 2:263. b4:39; 8:48.

270. Important Words:
( غینSelf-Sufficient) is from the verb
 غینwhich means, he was or became
free from want; he was in a state of
competence or sufficiency; he was
rich and wealthy. Thus  غینmeans, one
free from want; one who is in a state
of competence or sufficiency; one
who is rich and wealthy.  الغینis one of
the names of God, meaning the SelfSufficient; One Who has no need of
anyone in anything (Lane).
Commentary:
The divine attribute of SelfSufficient has been used to suggest
that if money spent in the cause of
God is to be followed by "taunt" and
"injury," it need not be spent at all,
for He is Self-Sufficient. He needs no
money. The order to spend is meant
for the good of those who spend. So
if the act of spending is abused and
becomes a source of demoralization,
God does not approve of such
spending.
The
attribute
حلیم
(Forbearing) which also means
"wise" and "intelligent" has been used
here to suggest that the injunctions to
spend money in the cause of God are
given not because He stands in need
of money but because He, the Wise

God, knows that such acts are
conducive to the good of man
himself,
the
significance
of
"Forbearing" hinting that though God
is slow in punishing, yet if such men
continue undoing their own good
actions by injuring the feelings of
others, He would have to chastise
them.
The clause, A kind word and
forgiveness are better than charity
followed by injury, signifies that it is
better to refrain from spending at all,
if spending is to be followed by
injury. In that case one should say قول
 معروفi.e. a kind word of sympathy or
excuse to the person who asks for
help, rather than give him help and
then follow it up with injury. One
should also observe an attitude of مغفرة
(forgiveness) which literally means
"covering up", i.e. one should cover
and conceal the want of the person
who comes for help and refrain from
talking about it to others so that he
may not feel ashamed. Or  مغفرةmay
signify forgiveness on the part of him
who asks for help, i.e. he should
forgive the person who expresses his
inability to render help. Again, in
case the spending spoken of in the
verse refers to spending in national
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wealth to be seen of men, and
he believes not in Allah and the
Last Day. His case is like the
case of a smooth rock covered
with earth, on which heavy rain
falls, leaving it bare, smooth
and hard. aThey shall not secure
aught of what they earn. And
Allah
guides
not
the
disbelieving people.271
a

14:19.

needs, ( قول معروفkind word) would
mean expression of good opinion, i.e.
if one cannot spend without following
it up with injury, i.e. without
criticizing those responsible for
national expenditure, one had better
refrain from spending at all.

( صلدbare, smooth and hard) is from
صلد. They say  صلدالزندi.e. the material,
meant for producing fire gave out a
sound but no Spark.  صلد االرضmeans,
the earth became hard. صلد السائل
means, he turned away the beggar
without giving him anything.  صلدis,
therefore, spoken of such rock or
271. Important Words:
piece of ground as is hard and smooth
( رئاءto be seen) is derived from  رٔایand grows nothing (Aqrab).
i.e. he saw with his physical or
mental eyes.  الرئاءmeans, to make a Commentary:
The verse makes it clear that a
show of goodness or virtue without
there being any sincere or genuine Muslim who follows up his charity
feeling behind it, simply to be seen of with taunt and injury, undoes his own
good act and will have no reward
men (Aqrab & Mufradat).
( صفوانsmooth rock) is in the with God. He is like a disbeliever
measure of  رمحانbeing derived from who spends merely to be seen of and
 صفاi.e. it became clear or pure and praised by men. The words, ‘and he
was free from dirt, etc.  صفوانbesides believes not in Allah and the Last
being used in the singular number is Day’ have been added because
also the plural of  صفاةmeaning, a sometimes even a believer does a
deed to be seen of men, and that act
smooth and hard rock (Aqrab).
( وابلheavy rain) is derived from وبل. of his has a useful purpose. For
They say  وبله بالعصاi.e. he beat or instance, it is on record that once a
battered him with a rod continuously. Companion of the Holy Prophet was
 وبلت السماءmeans, the sky poured forth seen strutting before the hostile
Quraish of Mecca. When the Prophet
heavy rain (Aqrab).
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266. And the case of those who
spend their wealth to seek the
pleasure of Allah and to
strengthen their souls is like the
case of a garden on elevated
ground. Heavy rain falls on it so
that it abrings forth its fruit
twofold. And if heavy rain does
not fall on it, then light rain
suffices. And Allah sees what
you do.272
a

See 2:262.

saw the man thus walking, he said,
"This gait is hateful to God, but on
the present occasion it is not so." In
fact, there had been an outbreak of
fever among the Companions who
were greatly weakened thereby, and
the aforesaid Muslim walked with a
boastful gait in order to make a
display of his strength so that the
enemy might not think that the
Muslims had been weakened by
fever. This turned an ordinarily
reprehensible act into a praiseworthy
one. Elsewhere Muslims have been
bidden to spend their money not only
secretly but also openly (2:275), and
the object underlying this injunction
is that other Muslims, seeing a
brother of theirs expending money in
the cause of God, may be induced to
follow his good example. But he who
has no faith in God expends his money
openly solely with the object of
winning the good opinion of men, and
such a one has no reward with God.
The concluding portion of the verse

likens a disbeliever to a smooth rock
which is not fit for producing a crop;
but sometimes, when it is covered
with a layer of dust, some corn may
grow on it, i.e. when circumstances
are favourable and such person does
some really good deed, he derives
some benefit from it. But when he
spends money merely for the sake of
display and show, his good deeds are
wasted, just as a heavy rain washes
away the dust from the surface of a
smooth and hard rock, leaving it bare
and unproductive.
272. Important Words:
( تثبیتاstrengthen) is derived from ثبت
which means, he or it subsisted or
lasted; he or it became fixed or
stationary at a place; he was firm,
stable, steadfast and unwavering. ثبت
 االمرmeans, the matter became proved
and determined.  اثبتهmeans, he made a
person or thing fixed and stationary,
rendering him or it unable to move;
he imprisoned him or inflicted on him
a crippling injury.  اثبت احلقmeans, he
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267. Does any of you desire that
there should be for him a garden
of palm trees and vines with
streams flowing beneath it, and
with all kinds of fruit for him
therein—while old age has
stricken him and he has weak
offspring—and that a fiery
whirlwind should smite it and it
be all burnt? Thus does Allah
a

strengthened or reinforced the truth0:0; . The hearts of the believers who
with
clear
arguments.
 ثبتهspend freely in the cause of God are
(thabbatahu) means, he made a like elevated ground to which heavy
person or thing firm, steadfast, rain, which sometimes proves
unwavering
and
fixed;
he harmful for low-lying grounds, can
strengthened him or it so as to make do no harm. On the other hand, it is
him or it fit to endure all trials and benefited by rain, whether it is heavy
or light.
shakings (Aqrab & Lane).
In the verse under comment, rain
( ربوةelevated ground) is derived
from ربا. They say  ربا املالi.e. the money represents charity. Those who spend
increased and became augmented. large amounts are referred to in the
 رباالولدmeans, the child grew up.  رباالرابیةwords "heavy rain", while those who
means, he climbed the height.  ربوةor can afford to spend only small
 رابیةmeans, a hill or elevated ground amounts in the cause of Allah are
(Aqrab). ( رباinterest) is also from the referred to in the words "light rain"
same root and is so called because it (see also 9:79).
Both classes of men are benefited,
is looked upon as a sure and unfailing
inasmuch
as they are granted more
means of increasing and multiplying
and more power to do good deeds and
wealth.
receive an ample reward from God,
Commentary:
Who does not look to the amount of
Spending money in the cause of the money spent in His cause but to
Allah leads to the strengthening of the proportion it bears to the money
the soul. The man who strives in the retained by the spender for his
cause of God by spending his wealth, worldly needs. The word ( طلlight
imposes a burden on himself which rain), besides including the lightest of
makes him still more firm and rains, also means "dew" (Lane) and
steadfast in his faith. Besides, as he has been used to point out that even
helps others with his money, God the smallest amounts spent in the
helps him and protects him from harm. cause of Allah has its reward.
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make His Signs clear to you that
you may ponder.273
R. 37.

268. O ye who believe! spend
of the good things that you have
earned, and of what We produce
for you from the earth; and seek
not what is bad to spend out of
it when you would not take it
yourselves except that you
connive at it. And know that
Allah is Self-Sufficient, Praiseworthy.274
a

0:0; .

273. Important Words:
( ذریةoffspring) is derived from  ذرor
ذرٔا. The verb  ذرmeans, he sprinkled or
scattered. They say  ذراحلب یف االرضi.e. he
scattered the seed in the soil. ذرالنبات
means the vegetation sprouted forth
from the ground. Similarly  ذرٔاmeans,
he increased a thing, etc.; or He
(God) created.  ذرةof which the plural
is  ذرmeans, small ant; motes or dust
particles that float about in the air. ذریة
means, children, offspring or
progeny; human or other race
descended from a common ancestor
(Aqrab & Taj).
Commentary:
By means of the similitude
contained in this verse, a believer is
reminded that if he spends his
property for show or follows up his
charity with taunts and injury, all that
he has spent will be wasted, and on
the Day of Judgement he will find
nothing good in store for him. His

case will be as wretched as that of an
old man with little children and large
property which, as the result of an
accident, is suddenly destroyed,
leaving him not only without means
of sustenance for himself but also
without provision for his children.
When a man cannot bear to see
himself and his little children go
unprovided for in this life, which is
after all a very short period, how can
he bear that his work for the cause of
Allah—a provision for his everlasting
life in the next world—should be
undone by his own action?
274. Important Words:
( تیممواseek) is derived from  یمor ام.
They say  میهi.e. he sought it. میم فالنابرمح
means, he sought and singled out that
person for attacking with his spear.
 تیمم االمرmeans, he sought and singled
out the affair.  تیمم للصلوةmeans, he
performed what is termed  تیممfor his
Prayers, i.e. instead of performing the
prescribed ablution with water he
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269. aSatan threatens you with
poverty and enjoins upon you
what is foul, whereas Allah
promises you forgiveness from
Himself and bounty. And Allah
is Bountiful, All-Knowing.275
a

See 2:170; 24:22.

sought dust and touching it with his
hands passed them over his face, etc.
(Aqrab & Mufradat).
( خبیثbad) is derived from  خبثi.e. he
or it was or became bad or foul or
abominable or wicked or filthy or
impure (Lane).
( تغمضواconnive) is derived from اغمض
which again is derived from  غمضi.e.
it became hidden and concealed. غمض
 یف الكالمmeans, he made his speech
obscure, and abstained from making
it clear in meaning.  اغمضmeans, he
closed, or shut his eyes; he connived
at something so as to practically treat
it as something unseen or hidden.
 اغمض یف البیعmeans, he demanded a
lowering of the price of a thing owing
to its badness.  اغمض عنه یف البیعmeans, he
connived at the bad quality of the
thing and was not strict settling its
price (Aqrab & Lane).

given to the poor, but such things
should not be specially selected or
singled out for this purpose. Indeed, a
believer can be said to have properly
discharged his duty for "spending" in
the cause of Allah only if he spends
"good things".

Commentary:
The verse implies that believers
should not only spend in the cause of
Allah but should spend what is good
and pure; for even a lawfully-earned
property might include things that are
bad. They should not deliberately
select worthless and worn out things
for the purpose of charity. Old and
second-hand things may indeed be

Commentary:
The most handy weapon for Satan
is to suggest to the people that if they
spend their wealth in charity, they
will become poor. But this is a most
foolish suggestion; for, if people obey
Satan, the result will be  فقرi.e.
national interests will suffer and the
country will definitely decline in
prosperity; and if the country

275. Important Words:
( فقرpoverty). The verb ( فقرfaqara)
means, he dug into the ground; he
bored a hole into a pearl, etc.; he cut
into and penetrated a thing. فقر
(faqura) means, he became poor and
needy. ( فقرfaqira) means, he had a
complaint of his vertebrae. الفقر
signifies, poverty; want or need; care
and anxiety or disquietude of mind.
 فقریof which the plural is  فقراءis one
who is poor and needy; also one
having a complaint of the vertebrae,
arising from fracture or disease
(Aqrab).
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270. aHe grants wisdom to
whom He pleases, and whoever
is granted wisdom has indeed
been granted abundant good;
and none would be reminded
except those endowed with
understanding.276
a

17:40.

declines, individuals cannot remain
unaffected. Again, if we do not help
our less fortunate countrymen, they
will be tempted to resort to  فحشاءi.e.
foul and unfair means, and the
community will become degraded in
the eyes of others.
Two pairs of words occur in this
verse and their order deserves notice.
According to their significance, فضل
(bounty) corresponds to ( فقرpoverty)
and ( مغفرةforgiveness or the covering
of shortcomings) corresponds to فحشاء
(foul or infamous conduct). Now,
following the above significance of
the words, the word  فضلought to have
preceded the word مغفرة. But this order
has not been observed in the verse,
the reason being that whereas the first
result
of
accepting
Satan’s
suggestion, as mentioned in the
present verse, is  فقرand then comes
فحشاء, the first and immediate
consequence of one’s spending one’s
wealth in charity is  مغفرةand فضل
comes afterwards.
Another reason for this order is that
Satan cares more for wealth than
good name; hence in his case فقر
precedes فحشاء. But the righteous care
more for God’s forgiveness than for

worldly prosperity, hence in their case
the precedence of the former to the
latter.
Forgiveness from Allah as promised
here, signifies that not only will men
deal kindly and magnanimously with
those who spend their wealth in
charity, but God also will deal kindly
with them. If a man helps the poor,
people generally connive at his faults.
Similarly, God will pardon his sins
and forgive his shortcomings. Nay,
He will do more. He will bestow
grace and bounty on him, i.e. He will
make him prosper and thrive as a
result of his charity. The verse also
hints that if, in spite of the evil
suggestions of Satan, we spend our
wealth for the good of humanity, not
only shall we prosper individually but
also rise as a nation.
Finally God is ( واسعBountiful),
hence His bounty will have no limit.
He is also ( علیمAll-Knowing), hence
He will help righteous men in ways
beyond their wildest imagination.
276. Commentary:
The verse points out that the
injunction regarding spending wealth
in charity, which is the secret of
national advancement, is based on
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271. And awhatsoever you
spend or whatsoever vow you
vow, Allah surely knows it; and
for the wrongdoers there shall
be no helpers.277
272. If you give balms openly, it
is well and good; but if you
conceal them and give them to
the poor, it is better for you; and
c
He will remove from you many
of your sins. And Allah is aware
of what you do.278
a

22:30; 76:8. b9:60, 103, 104. c4:32; 8:30; 29:8; 64:10; 66:9.

wisdom. The word ( حکمةwisdom)
also alludes to the fulfilment of the
prayer which Abraham had offered to
God for the raising of a Prophet
among the Meccans, who should teach
them the Book and Wisdom (2:130).
The people who receive wisdom
receive "an abundant good" and are
thus sure to thrive and prosper if they
act on it.

Commentary:
There is a tradition to the effect that
the Holy Prophet did not approve of
making conditional vows for the
performance of non-obligatory acts of
goodness; but if a man does so,
fulfilment of the vow becomes
obligatory.
The words Allah surely knows it
mean that if a man spends in the
cause of God, He will appreciate it
and follow it with good results.
But as for those who do not spend
or who break their vows, the
punishment of God will visit such
wrongdoers and no friend or
sympathizer will be of any help to
them. Similarly, in the life to come,
neither will God help such men nor
will the angels or the Prophets or
other holy men help them with their
intercession.

277. Important Words:
( نذرتمyou vow) is derived from نذر
i.e. he made a vow, thereby binding
himself to do an act the doing of
which is not obligatory on him; he
made a vow dedicating his child for
the service of religion.  نذرis a vow by
which a man binds himself to do an
act not obligatory on him, sometimes
conditional on the acquisition of an
object or the fulfilment of a desire, in
which case it amounts to a
conditional promise. The word also 278. Important Words:
signifies a votive offering (Lane &
( یکفرwill remove) is derived from
Aqrab).
( کفرkaffara) which again is derived
420

PT.3

AL-BAQARAH

from ( کفرkafara) for which see 2:7.
They say  کفر عنه سیئتهi.e. (1) He (God)
covered or removed, or did away with
his sin; (2) He expiated his sin; (3) He
effaced or obliterated his sin (Lane).
Commentary:
Islam
has
most
wisely
recommended both forms of giving
alms, i.e. open and secret. By giving
alms openly, a man sets a good
example to others and many begin to
imitate him. Secret alms-giving is in
many cases better, because in this
way one refrains from exposing the
poverty of his brethren and there is
also little occasion for pride in secret
giving. It should be noted that the
word ( خریbetter) occurring in the
verse is qualified by the words "for
You", while the word ( نعماwell and
good) is not so qualified, which
points to the fact that whereas secret
giving to the poor is better for the
giver, open giving may often be
conducive to more good for the
Community in general.
Again, the particle ( منmany) in the
clause, "many of your sins" may,
according to Arabic idiom, either be
redundant and used merely for the
sake of emphasis, or used in the sense
of "many" or "some"; or it denotes
 ابتداءالغایةi.e. the commencement of the
limit. Following these different
senses and also keeping in view the
different meanings of the word یکفر
(will remove), the clause ویکفر عنکم من
 سیٓاتکمmay be rendered in four
different ways: (1) He (God) will
certainly remove from you your sins.
(2) He will remove from you many or
some of your sins. (3) He will expiate

CH.2

many or some of your sins for you.
(4) He will certainly obliterate, or
efface from you, your sins.
In the first and the fourth rendering,
the particle  منhas been treated as
redundant, used for the sake of
emphasis only, and therefore it has
been omitted in the translation and
the word "certainly" has been added.
But if we take the word  منin the
sense of "many" or "some", the
meaning of the sentence will be as
given in the second and the third
rendering.
In the case of the second rendering,
the idea is that if we practise charity,
those of our sins which are
committed against the rights of God
will be pardoned, but not those which
are committed against the rights of
men for which other acts of virtue
have been recommended. In the case
of the third rendering, the idea is that
on the basis of charity practised in
accordance with the injunctions of the
Quran, God will so arrange that sins
committed by the giver of charity,
against the rights of men, will be
pardoned by the very men who are
sinned against.
But as it is possible that even after a
man has been pardoned, his sins may
continue to rankle in his own mind,
so God has promised to show a
further favour to those who practise
charity according to the teachings of
Islam. This promise is implied in the
word ( یکفرefface and obliterate)
which is intended to hint that God
will make them forget their sins and
thus obliterate and efface from their
minds all traces of the sins committed
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273. aIt is not thy responsibility
to make them follow the right
path;
but
Allah
guides
whomsoever He pleases. And
whatever of wealth you spend,
it is for yourselves, while you
spend not but to seek the favour
of Allah. And whatever of
wealth you spend, bit shall be
paid back to you in full and you
shall not be wronged.279
274. These alms are for the poor
who are detained in the cause of
Allah and are unable to move
about in the land. The ignorant
man thinks them to be free from
a

28:57; 92:13. b2:282; 4:174; 8:61; 39:11.

by them. This idea has been
expressed in the last rendering. Thus
a single small sentence has been so
worded as to cover all the possible
forms of forgiveness, from its lowest
phase to its highest manifestation.
279. Commentary:
As the verse relates to believers, the
word  ھدیoccurring in it does not
mean "showing the right path," for
believers have already accepted
guidance. It means "making them
follow the right path". It is indeed
God alone Who can enable believers
to continue treading on the right path
and protect them from the dangers of
the way. See also 2:6.
The Quran has here selected the
word ( خریwealth) instead of any other
word meaning wealth or property; for

this word not only signifies
"property" but "good and well-earned
property". Nay, it signifies even
more, for it extends to "anything and
everything good". The choice of this
word thus greatly extends the scope
of charity and does not confine it to
the spending of wealth alone. The
expression includes the doing of good
to mankind in any form.
The clause while you spend not but
to seek the favour of Allah, is a great
tribute to the Companions of the Holy
Prophet. They are not bidden to spend
their wealth to seek the pleasure of
God, but are told that such is already
their practice. This is also a form of
exhortation which is considered to be
more effective than a direct command
or prohibition.
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want because of their abstaining
from begging. aThou shalt know
them by their appearance; they
do not beg of men with
importunity. And whatever of
wealth you spend, surely, Allah
has
perfect
knowledge
280
thereof.
a

48:30.

280. Important Words:
ً ( ضرباmove) is from ضرب. They say
 ضرب ال یشءi.e. the thing moved. ضربه
means, he struck or beat him with a
sword or a stick, etc. ضرب یف االرض
means, he set out on a journey
through the country or he journeyed
through it (Aqrab).
( تعففabstaining) is derived from عف
i.e. he abstained from doing what is
unlawful or improper.  تعففin verb
form also gives the same meaning
with greater effort.  عفةmeans,
abstaining from the gratification of
low desires. So  تعففmeans, abstaining
from what is improper or unlawful
(Aqrab).
( سیماappearance) is derived from سوم
which is again derived from سام. They
say  سوم الفرسi.e. he branded the horse
with some distinguishing mark or
sign.  سیماor  سیمةor  سومةmeans, a
distinguishing sign or mark, or
general appearance serving as such
(Aqrab).
ً ( إحلافاwith importunity) is derived
from حلف. They say  حلفهi.e. he covered
him with a sheet or a blanket, etc. احلفه
also gives the same meaning. احلف السائل

means, the beggar begged with
importunity, as if sticking to one like
a covering (Aqrab & Mufradat).
Commentary:
Circumstances sometimes compel
people to remain confined in a place
where they are unable to earn their
living. Such men deserve help from
the better-off members of the
community. Two kinds of people
come particularly under this verse:
(1) Those who voluntarily stick to a
place owing to the love of a holy man
and never quit his company so that
they may listen to whatever he says
and observe whatever he does and
then impart the knowledge thus
acquired to others. A remarkable
example of persons of this class was
Abu Hurairah, who embraced Islam
only three years before the death of
the Holy Prophet, but thereafter clove
to the Mosque at Medina so that he
might remain in constant contact with
his beloved Master. The result was
that he reported to the world a much
larger number of the sayings and acts
of the Holy Prophet than those
reported by even such Companions as
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had embraced Islam long before him.
(2) Sometimes a Muslim becomes
confined to a place owing to the
hostility of disbelievers and, being
surrounded by persecutors, he has
often to suffer extreme hardships and
remain without the necessities of life.
Such men are also among the fittest
objects of help.
People generally help those who
beg for help, ignoring those who need
help but, through modesty or shyness,
do not ask for it. The Quran exhorts
Muslims not to confine their charity
to those who beg, but also to look for
those who are really needy and whom
a sense of honour or modesty
prevents from begging.
The words, thou shalt know them
by their appearance, contain a
tribute to the Holy Prophet, who is
here spoken of as being able to know
such persons as are in want but
refrain from disclosing their needs to
others; and believers are exhorted to
follow the example of the Holy
Prophet in this respect. Abu Hurairah
relates a personal incident which
beautifully
brings
out
this
characteristic of the Prophet. He says
that one day he was suffering from
extreme hunger but, as Islam did not
approve of begging, he could not ask
anybody for food, and at the same
time he would not leave the
Prophet’s mosque for fear of losing
his company. At that time Abu Bakr
happened to pass by and, in order to
draw his attention to his own
famished condition, Abu Hurairah
asked him to explain a verse of the
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Quran which dealt with charity. Abu
Bakr, failing to understand his real
object, explained to him the verse
and passed on. Then came ‘Umar,
and the hunger-stricken Abu
Hurairah approached him also with
the request to explain the verse.
‘Umar too failed to catch his purpose
and, explaining to him the verse,
went on his way. The Holy Prophet,
who at that time happened to be
within hearing inside his house,
opened his window and with a bowl
of milk in his hand, called Abu
Hurairah and smilingly asked him
whether he was hungry. And,
receiving a reply in the affirmative,
he further asked him to invite all the
seven men who happened to be
present in the mosque at that time.
Before handing the cup of milk to
Abu Hurairah, the Holy Prophet
offered it to those seven men who
were also hungry like Abu Hurairah.
All the seven drank milk out of the
bowl but, says Abu Hurairah, it
remained as full as ever. Then the
Prophet gave it to Abu Hurairah who
drank his fill. When Abu Hurairah
could drink no more, the Holy
Prophet took the bowl and drank the
remaining milk (Tirmidhi ch. on Zuhd).
The verse incidentally praises those
who abstain from begging and hints
at the impropriety of begging as the
words ( تعففabstaining from an
improper or unlawful thing) and احلافا
(with importunity) clearly indicate.
The
Holy
Prophet
greatly
disapproved of begging and there are
diverse sayings of his to that effect.
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275. Those who spend their
wealth by night and day,
secretly and openly, have their
reward with their Lord; on them
shall come no fear, nor shall
they grieve.281
a

13:23; 14:32; 16:76; 35:30.

281. Important Words:
( عندwith) signifies, with, besides,
at, near, by, or in the presence of, etc.
It also implies possession, as one says
 عنده خریوفضلi.e. he possesses goodness
and excellence. ملوك االرض عند اهلل تراب
means, the kings of the earth are like
dust compared with God.  عندalso
signifies, in one’s mind, or in one’s
opinion or estimation (Aqrab & Lane).
Commentary:
Islamic commandments have been
so made as to meet the exigencies of
all times and all seasons. For
instance, lunar months which rotate
all through the year, have been
appointed for the observance of fasts
and the performance of Pilgrimage,
so that Muslims may keep fasts and
perform Pilgrimage both in summer
and winter, spring and autumn.
Similarly, the five daily Prayers and
the two supererogatory Prayers––ھتجد
(tahajjud) and ( ضحduha), which are
said respectively in the latter part of
the night and in the forenoon, are so
timed that a Muslim practically
performs Prayers at all hours of the
day and night. Similarly, charity is to
be performed during both day and
night, so that this righteous act of

man may cover every hour of his life.
Observe also the beautiful order of
the words. The word "secretly"
corresponds to night, and the word
"openly" to day. Thus a Muslim has
to expend his wealth in the cause of
Allah not only in such a way and at
such a time that others may be
induced to follow his good example
by noticing his charity, but also at
such time and in such a way that even
the recipient of his charity may not
know the donor.
It may be noted here that alms are
of two kinds: (1) obligatory زکوة
(Zakah), and (2) supererogatory صدقه
(Sadaqah). Zakah is collected by the
state from every man of a prescribed
measure of wealth and is then spent
by the state on helping the poor and
needy,
orphans,
widows
and
wayfarers, etc. In this case, the
recipients do not know any particular
donor and thus preserve their sense of
self-respect. But as Zakah is collected
by the state, people are apt to look
upon it as a tax and not as charity. So
Islam has instituted Sadaqah also
which is voluntary and is given to
individuals out of a desire to help the
poor and needy. Thus Sadaqah
engenders feelings of sympathy
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276. Those awho devour interest
do not rise except as rises one
whom Satan has smitten with
insanity. That is because they
say: ‘Trade also is like interest;’
whereas Allah has made trade
lawful and made interest
unlawful. So he to whom an
admonition comes from his
Lord and he desists, then will
that which he received in the
past be his; and his affair is with
Allah. And those who revert to
it, they are the inmates of the
Fire; therein shall they abide.282
a

3:131; 30:40.

among the well-to-do towards their
brethren and feelings of gratefulness
among the poor for their benefactors.
It also serves to distinguish sincere
believers from the insincere.
282. Important Words:
( ربواinterest) is derived from ربا.
They say  ربااملالi.e. the money or
property increased and became
augmented.  ربواmeans, an excess and
an addition; an addition over and
above the principal sum; interest. The
hadith defines  ربواas كل قرض جرمنفعة فھوربا
i.e. every loan advanced to draw
profit comes under the definition of
interest (Saghir).
( یتخبطهhas smitten) is derived from
 خبطهi.e. he struck or beat him
violently; he trod him under his feet
vehemently.  خبط اللیلmeans, he walked
about in the darkness of the night

without finding the true way. ختبطه
means, he struck or beat him
violently.  ختبطه الشیطانmeans, Satan
struck him and afflicted him with hurt
or injury; Satan prostrated him (Aqrab).
( املسinsanity) is derived from مس.
They say  مسهi.e. he touched it; or he
touched it with his hand. من املرض اوالکرب
 فالناmeans, disease or old age touched
him, i.e. came on him. مسه الشیطان بنصب
 وعذابmeans, Satan brought pain and
trouble on him.  املسmeans, any pain
or trouble, etc. that comes to a man
by coming in contact with someone
or something; it also signifies
madness or insanity (Aqrab & Lane).
Commentary:
The prohibition against lending
money on interest is preceded by a
long exhortation to exercise charity.
When a person becomes accustomed
to spending his wealth in charity and
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alms, it becomes easier for him to
lend money free of interest.
The Quran prohibits all kinds of
interest. In modern times, however,
business has become so inseparably
mixed up with interest that it appears
impossible
to
avoid
interest
altogether. But if a change of system
as well as of surroundings and
circumstances were brought about,
business without interest would
establish itself in the world as was the
case in the days when Islam was in
ascendancy.
The clause, those who devour
interest do not rise except as rises
one whom Satan has smitten with
insanity, means that just as a madman
does not see the consequences of
his actions, similarly those who
lend money at interest
become
careless
of consequences. They
keep in view only their own
immediate interests and do not care,
and in fact generally become
incapable of caring, for the great
harm which they do to society and
the world at large. Interest also
encourages a person or a government
to incur debt beyond his or its
capacity and in this way also blinds
them to consequences. Another way
in which interest causes a touch of
insanity is to weaken the sense of
goodness and beneficence in man by
making him over-engrossed in
money-making. Interest also leads to
war.
Money-lenders
are
always
creating
circumstances
which may cause conflict between
one nation and another so that war
may break out and the belligerent
nations may be compelled to
borrow money from them. Interest
also helps to prolong
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war by encouraging belligerent
nations to borrow money beyond
their capacity. Again, interest helps
the accumulation of wealth in a few
hands and thereby most injuriously
affects the distribution of wealth and
the balance of society. Yet another
manifestation of madness caused by
interest is that those who pay interest
have their sense of dignity lowered
and they contract the habit of
carelessness and hastiness, thus
acquiring a resemblance to one
stricken by madness. See also 2:280
below.
The words, trade also is like
interest, represent the pet argument of
the supporters of interest. They say
interest is nothing but a form of trade.
Just as in trade one invests money
with a view to increasing and
multiplying it, so does one in lending
money at interest. But deeper
thinking would reveal that there is a
world of difference between the two.
While interest is attended by all the
evil consequences briefly referred to
above, trade is not.
The words, then will that which he
received in the past be his, mean that
if one accepts guidance from God and
desists from charging interest in
future, the past will be forgiven him
and God will make good the loss he
may thus suffer by other means.
It should be remembered that any
sum stipulated to be received or given
over and above what one advances or
receives as a loan is interest, whether
the dealing is with an individual or a
bank or a society or a post office or
any other organisation. Interest is not
confined to money. It extends to any
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277. Allah will abolish interest
and awill cause charity to
increase. And Allah loves not
anyone who is a confirmed
disbeliever and an archsinner.283
a

30:40.

commodity which is given as a loan
with the condition that it will be
returned with an agreed excess.
Finally, it may be noted that in view
of the peculiar conditions of the
present times, when there is a vicious
network of the interest system
surrounding us and Islam is in a
greatly weakened condition, the Holy
Founder of the Ahmadiyya Movement
has declared that if a person is forced
to accept interest, he may do so and
then spend the money thus received
on (a) the propagation of Islam, and
(b) paying off any interest that he
may similarly be forced to pay. He
should, however, scrupulously avoid
spending such money on himself or
his family or using it in any other
way (Fatawa & Al-Fadl).
283. Important Words:
( میحقabolish) is derived from حمق
which means, he abolished or
annulled or obliterated a thing; he
annihilated it; he rendered a thing
deficient and deprived it of its
blessing of increase (Aqrab).
( یریبwill cause to increase) is from
the same root as ( رباinterest) for
which see 2:276.
Commentary:
The verse hints not only that Allah

is abolishing interest and declaring it
to be unlawful but that a time is
coming when interest will he blotted
out from the world and charity and
alms will take its place. This promise
was first fulfilled by the ascendancy
of Islam in the East and the West, and
now that the Promised Messiah, with
whose advent the second and
universal rise of Islam has been
prophesied, has appeared, the
promise will again be fulfilled by the
re-ascendancy of Islam in the four
corners of the world.
The words, Allah will abolish
interest and will cause charity to
increase, also contain the secret of
world prosperity. If nations desire to
prosper, they should stop the giving
and taking of interest and practise
charity instead. It is of interest to note
that the word ( یریبwill cause to
increase) is from the same root as ربا
(interest). The clause thus beautifully
hints that whereas the world looks
upon the taking of interest as a means
of increase, the real means thereof
lies in charity. The words also mean
that God, in His dealings with men,
will deal kindly by those who spend
their wealth in charity so that they
will eventually prosper and thrive,
while those who lend or borrow money
at interest will be punished by God.
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278. Surely, those who believe
and do good deeds, and
a
observe Prayer and pay the
Zakah, shall have their reward
from their Lord, and no fear
shall come on them, nor shall
they grieve.284
279. O ye who believe! fear
Allah and relinquish what
remains of interest, if you are
believers.285
280. But if you do it not, then
beware of war from Allah and
His Messenger; and if you
repent, then you shall have your
original sums; thus you shall
not wrong, nor shall you be
wronged.286
a

See 2:4.

284. Commentary:
The verse points out that abstaining
from interest and giving money in
charity are highly righteous deeds and
the righteous will have their reward
with God. The verse also declares
that in order to attain salvation (1)
one must have true faith, and (2) do
righteous deeds; and of the righteous
deeds the verse singles out the two
most important ones: firstly, the
observance of Prayers, which pertains
to the rights of God; and secondly, the
giving of Zakah which pertains to the
rights of men. The noble spirit
underlying
the
commandment
relating to Zakah runs counter to the
evil spirit underlying the practice of

giving and taking interest.
285. Commentary:
The verse hints that the taking of
interest is against God-fearingness.
The Creator loves goodness and
beneficence towards the poor and the
needy, fair and equitable distribution
of wealth among people, and peace
among the nations of the world; but
the system of interest strikes at the
very root of these blessings. The
closing words of the verse hint that
the taking of interest is also against
true belief.
286. Important Words:
( فاذنواthen beware of) is derived
from اذن. They say  اذن لهi.e. he gave ear
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or listened to it or him; he permitted,
or allowed him.  ٔاذن بالیشءmeans, he
knew the thing; or he became
informed or apprised of it. ٓاذنه باالمر
means, he made him to know the
thing; or he notified or announced it
to him. ( ٔاذنadhdhana) or تٔاذن
(ta’adhdhana) means, he made
known or notified or announced (Lane).
( حربwar) is from حرب. They say حربه
i.e. he despoiled him of his wealth
and property, leaving him without
anything. ( حربhariba) means, he
became greatly angry, or wrathful.
 احلربmeans, war; hostilities (Aqrab).
( ر ٔوس اموالکمyour original sums). روس
ٔ
is the plural of  رٔاسmeaning: (1) head;
(2) the upper or higher part or end of
a thing; (3) chief or leader of a
society.  رٔاس الشھرmeans, the first day of
the month. The word  رٔاسalso
signifies the thing itself; as they say
 ھوقسم برٔاسهi.e. this is an independent
species in itself.  رٔاس املالmeans, the
original sum without interest;
principal; capital. The Arabs say اقرضین
روسھا
ٔ  عشرة بi.e. he lent me a loan of ten
pieces of money without interest
(Aqrab & Lane).
Commentary:
The verse declares that the taking
of interest is tantamount to waging
war against God. It may be inferred
from this that those among Muslims
who lend money at interest, should be
boycotted by the rest of the
community. History bears testimony
to the fact that such Muslim States as
borrowed or lent money at interest
were ruined.
It is often objected that no trade or
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commerce is possible without
interest. This is not correct. There is
no natural relation between trade and
interest. The latter has become
unconsciously associated with the
former, as Western countries have
based their commercial system on
credit. If this had not been so,
commerce would not have been
dependent upon interest. Only a few
hundred years ago, Muslims were
responsible for a large part of the
world’s commerce, and yet they
carried it on without interest. They
used to borrow money even from the
poorer classes by way of partnership
loans, and the commerce carried on
by them thus contributed directly to
the welfare of those classes. Interest
is not at all essential for commerce,
but as commerce is now being carried
on, on the basis of interest, it appears
as if without interest it would come to
a standstill. No doubt, a change in the
system would at first be inconvenient
but the system of commerce
depending upon interest can certainly
be discarded.
Interest is, in fact, a leech which is
fast sucking away the blood of
humanity, especially of the lower and
middle classes. Even the upper
classes are not entirely secure against
its poison, but they are deriving a
false enjoyment from it like the
proverbial leopard who ate away his
own tongue by rubbing it against a
rough stone, foolishly thinking it to
be the blood and flesh of another
animal. Unfortunately those who are
willing to forego it are too weak to
withstand the force of the current
system.
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281. And if any debtor be in
straitened circumstances, then
grant him respite till a time of
ease. And that you remit it as
charity shall be better for you, if
only you knew.287
The system of credit prevailing in
Western countries is destructive to the
peace of the world in two ways. On
the one hand, it helps the
accumulation of wealth in a few
hands and, on the other, it facilitates
war. No government can be imagined
as entering upon a great war unless it
relies upon its ability to raise money
by means of loans carrying interest.
Long and devastating wars are made
possible only by the institution of
interest. If huge loans on interest
were not possible, many countries
would refuse to enter what appeared
to be a long war; and if they entered
such wars at all, they would certainly
hasten to withdraw from them long
before they actually terminated, for
their treasuries would become empty
and their people would revolt in
protest against the criminal waste of
men and money. But the system of
what appear to be easy loans makes it
possible for governments to carry on
ruinous struggles as they are able to
obtain the sinews of war without
having to resort to a system of direct
taxation. The people of belligerent
countries do not, at the moment, feel
the burden which is laid on their
backs, but after the war is over their
backs are bent double under the
staggering weight of national debts
and future generations are kept busy

.

reducing the weight. Take, for
instance, the case of the last Great
War. If huge loans had not been
possible, the result of the war would
still have been the same, but the
devastation
and
the
heavy
indebtedness
of
the
different
countries would have been avoided.
Nay, the War itself might have been
avoided; and even if it had taken
place, the belligerents would soon
have been exhausted, peace would
have been signed within a year, and
the world would have proceeded on
its forward march of progress. A
worse fate is perhaps awaiting the
Western countries at the termination
of the present World War.
287. Commentary:
The preceding verse enjoined the
taking back of the original sums only.
The present verse further exhorts the
creditor to grant delay to a debtor in
straitened circumstances.
Creditors are exhorted to deal
kindly and beneficently with their
brethren so that God may also (deal
with them kindly. They should
remember that if they have advanced
loans to others, God has also
advanced certain loans to them by
conferring on them His numberless
favours and bounties; and if they
have a right to charge interest, God
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282. And fear the day when you
shall be made to return to Allah;
a
then shall every soul be paid in
full what it has earned; and they
shall not be wronged.288
R. 39.

283. O ye who believe! when
you borrow one from another
for a fixed period, then write it
down. And let a scribe write it
in your presence faithfully; and
no scribe should refuse to write,
because bAllah has taught him,
so let him write and let him who
incurs the liability dictate; and
he should fear Allah, his Lord,
and not diminish anything
therefrom. But if the person
incurring the liability be of low
understanding or be weak or be
unable himself to dictate, then
let someone who can watch his
interest dictate with justice. And
call two witnesses from among
your men; and if two men be
a

See 2:273. b96:5.

has also a right to make heavy
demands from them, but He does not.
And if He did, what would be the fate
of man?

stand before God and render an
account of their deeds. They should
remember the principle, "Do as you
would be done by". The Holy Prophet
is reported to have said,

288. Commentary:
"None of you can be deemed to be
The verse sums up the discussion
on the subject of taking interest by a true believer, unless he likes for his
warning the people that the day is brother what he likes for himself"
coming when they will be made to (Bukhari & Muslim).
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not available, then a man and
two women, of such as you like
as witnesses, so that if either of
two women should err in
memory, then one may remind
the other. And the witnesses
should not refuse when they are
called. And do not feel weary of
writing it down, whether it be
small or large, along with its
appointed time of payment. This
is more equitable in the sight of
Allah and makes testimony surer
and is more likely to keep you
away from doubts; therefore
omit not to write aexcept that it
be ready merchandise which
you give or take from hand to
hand, in which case it shall be
no sin for you that you write it
not. And have witnesses when
you sell one to another; and let
no harm be done to the scribe or
the witness. And if you do that,
then certainly it shall be
disobedience on your part. And
fear Allah. And Allah grants you
knowledge and Allah knows all
things well.289
a

4:30.

protects or watches one’s interests
289. Important Words:
(Aqrab). See also 2:108.
( ولیهsomeone who can watch his
interest).  ویلmeans, friend; helper; Commentary:
guardian of one’s affairs; he who
As the preceding verses prohibit
433
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interest and enjoin that only the
original sum taken as a loan be
returned to the creditor, the Quran
now fittingly turns to the subject of
loans not carrying interest. The verse
enjoins that all transactions regarding
loans should be committed to writing.
It is really amazing, and is indeed a
wonderful testimony to its Divine
origin, that the Quran, which was
revealed about 1,350 years ago when
the art of writing was yet in its
infancy, should lay so much stress on
writing down all transactions.
The verse should not be interpreted
to signify that only such transactions
should be committed to writing as
have a fixed term for the paying back
of a loan. The injunction is general
and is meant to obviate or minimize
disputes so as to leave no room for
doubt as to whether any amount has
really been lent and as to the amount
of the money lent. The words, for a
fixed period, have been added to
emphasize the additional fact that
whenever a loan is advanced, a term
must be fixed.
The verse further enjoins that when
a transaction is made on credit, the
document drawn up should be written
by a third person so that there may be
little chance of fraud and neither of
the parties may have a cause of
complaint against the other, both
standing on the same level.
The borrower, and not the lender, is
to dictate because: (1) it is the
borrower who incurs the liability, and
justice demands that words defining
the liability should not only be well
known to, but also selected by him;
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(2) the document is to be deposited
with the lender and not the borrower.
So the borrower has been asked to
dictate so that the fact of his having
dictated may serve as a proof of the
correctness of the amount and the
condition about payment, and he may
have no ground to deny it.The clause,
he should not diminish anything
therefrom, have been added because
loans may be of different kinds. They
may not always be in cash and may
be for long terms and there may also
be certain conditions attached to
them. In such cases it sometimes
happens that in drawing up
documents, people resort to trickery
and leave loopholes. So borrowers
(who have to dictate) have been
warned against such evil practices
and have been enjoined to fear God
and dictate with honesty and justice.
In the clause, and call two
witnesses from among your men, the
word "your" has been most wisely
added to imply that the witnesses
should not be strangers but should be
known men residing in the same
locality so that, if need arises, they
may be easily summoned to give
evidence. The words "such as you
like", point to the fact that the
witnesses, whether men or women,
should be desirable persons and
should enjoy the confidence of both
parties.
The clause, and let no harm be
done to the scribe or the witness,
signifies that if the scribe is a
professional man, he should be duly
paid for his services; otherwise wrong
would be done to him. Similarly, a
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284. And if you be on a journey,
and you find not a scribe, then
let there be a pledge with
possession. And if one of you
entrusts
another
with
something, then let him who is
entrusted surrender his trust and
let him fear Allah, his Lord.
And conceal not testimony; and
whoever aconceals it, his heart
is certainly sinful. And Allah is
well aware of what you do.290
a

2:141; 5:107.

person should not be compelled, so
far as possible, to become a witness if
it causes him loss of any kind. Again,
the scribe or the witnesses should
also be paid their travelling and other
necessary expenses when they are
summoned before a Qadi or judge.
The words also hint that the witnesses
and the scribe should not be forced or
threatened or bribed or otherwise
influenced to suppress the truth or tell
a falsehood when called upon to give
evidence.

which is the noun-infinitive from رھن
(rahana) mean, the act of pledging;
also the thing pledged.  رھانis also the
plural of ( رھنAqrab & Lane).
( امانةtrust) and ( اومتنis entrusted)
and ( امنentrusts) are all derived from
the same root.  امنmeans, he trusted or
he entrusted.  ائتمن فالنا عیل کذاmeans, he
trusted him with that; he deposited it
with him as a trust.  امانةmeans, the
thing committed to the trust and care
of a person; also honesty, faithfulness
and trustworthiness (Aqrab).

290. Important Words:
( رھانpledge) is derived from رھن.
They say  رھن ال یشء فالنا او عند فالنi.e. he
deposited the thing with him or gave
it in his possession as a pledge or
security for a debt, etc.  راھنis one
who makes such a pledge and  مرھتنis
one who receives it.  رھنیand مرھون
mean, the thing so pledged; the thing
placed or kept in custody in lieu of a
debt, etc.  رھانwhich is the nouninfinitive from  راھنand ( رھنrahn)

Commentary:
If a scribe is not available, loans
may be advanced in the form of
pledges, one party receiving the loan
of money and the other the thing
pledged in lieu of this loan. This form
of practical transaction, the verse
goes on to explain, will be in the
nature of an  امانةi.e. a trust or deposit
affecting both parties. By classing a
loan with a trust, it is hinted that
loans should be returned with the
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285. To Allah belongs whatever
is in the heavens and whatever
is in the earth; and whether you
disclose what is in your minds
or keep it hidden, Allah awill
call you to account for it; bthen
will He forgive whomsoever He
pleases and punish whomsoever
He pleases; and Allah has the
power to do all that He wills.291
a

21:48. b5:19, 41; 48:15.

same care and the same honesty with
which property deposited as a trust is
returned on demand.
The words, and conceal not
testimony, either refer to the
testimony of such witnesses as may
be present at the time of the pledge,
or it may refer to the testimony of the
parties themselves. When no other
witness is available, the parties are
themselves treated as such and may
be called upon to give a true account
of the affairs on oath.
The expression, his heart is sinful,
signifies that he who conceals
testimony commits a sin which has
not a temporary effect but vitiates the
innermost recesses of his heart. Nay,
it is a sign of the fact that his heart
has already become vitiated.
291. Commentary:
In this and the following two
verses, with which the present Surah
concludes, the subject of تزکیة
(tazkiyah) or purification has been
dealt with as promised in the prayer

of Abraham (2:130). By reminding us
that to Allah belongs whatever is in
the heavens and whatever is in the
earth, the Quran teaches us that, since
everything is God’s, we must avoid
all those things which He requires us
to avoid and adopt all those which He
requires us to adopt. If we obey the
commandments of God, which are
meant for our own good, He will
cause us to thrive and prosper, for He
is the Controller of all causes and all
effects.
The verse embodies the great secret
of attaining purification. That secret
is, that if you wish to become pure,
you should begin with the root, i.e.
you should make your hearts pure.
Says the Holy Prophet: "In the body
of man there is a piece of flesh; if this
piece of flesh is sound, the whole
body becomes sound; if it is corrupt,
the whole body becomes corrupt.
Behold! It is the heart" (Bukhari).
The particle ( باfor) in the Arabic
clause rendered as, Allah will call you
to account for it, means: (a) by means

436

PT.3

AL-BAQARAH

CH.2

286. This Messenger of Ours
believes in that which has been
revealed to him from his Lord,
and so do the believers: all
of them believe in Allah, and in
His angels, and in His Books,
and in His Messengers, saying,
of or on the basis of; (b) for or
because of. Following the first
meaning, the verse would mean
"Allah will call you to account by
means of it or on the basis of it", i.e.
your actions will be judged on the
basis of that which is in your hearts.
They will be weighed from the point
of view of your motives. This is
another way of saying, in the words
of the Holy Prophet,  امنا االعمال بالنیاتi.e.
Surely, the actions of men will be
judged by the intention or the motive
with which they are performed
(Bukhari). Following the second
meaning of it, the verse would mean,
"Allah will call you to account for it
or because of it", i.e. no human
thought will be lost, however hidden
it may be and that it will be requited
or pardoned as Allah may will it.
In connection with the words,
whether you keep it hidden, it should
be remembered that God will not call
man to account for passing or
momentary thoughts that sometimes
cross his mind, for they are beyond
one’s control. In 2:287 we read,
"Allah burdens not any soul beyond
its capacity", and it is certainly
beyond our "capacity" to check the
fleeting thoughts that occasionally
flash across our minds. It is only the

evil thoughts that we cherish and
harbour in our minds, such as malice,
envy, etc., and we shall be called to
account for only the evil designs that
we
knowingly
evolve
and
contemplate. The Holy Prophet is
reported to have said that God has
commanded the angels saying: "If a
servant of mine thinks of doing an
evil deed, do not write it down
against him; but if he carries out his
intention, then write it down. And if
he intends to do a good deed, but
abstains from doing it, write it down
as one good act; and if he actually
does a good deed then let it be noted
as ten acts of virtue" (Tirmidhi).
The expression, whomsoever He
pleases, does not mean that God acts,
as it were, arbitrarily without law or
purpose. In the Quranic idiom the
expression, "the will or pleasure of
God," rather denotes the existence of
a natural law (7:157). But as in the
case of Allah it is His will which
stands for His Law, therefore the
Quran uses this expression to point
out that (1) God is the final authority
in the universe; and that (2) His will
is the law; and that (3) His will
manifests itself in a just and
benevolent manner, for He is the
possessor of perfect attributes (17:111).
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‘We make no distinction
between
any
of
His
Messengers;’ and they say, ‘We
hear, and we obey. bWe implore
Thy forgiveness, O our Lord,
and to Thee is the returning.’292
a

See 2:137. b3:148, 194; 60:6.

292. Important Words:
( غفرانكThy forgiveness).  غفرانis the
noun-infinitive from  غفرfor which see
2:59 and 2:200.  غفرانon the part of
God signifies, covering man with
mercy and forgiveness and saving
him from the punishment of sins. It is
used in the infinitive form for the
sake of emphasis, words like "I or we
implore" being understood before it.
Commentary:
The mention of the believers along
with the Prophet has a special
significance in the verse; the
purifying influence of the Holy
Prophet has brought into existence a
class of men who have become
purified both in belief and in deeds,
thus fulfilling the object for which the
Prophet for whom Abraham had
prayed was to make his appearance.
Good deeds are indeed the principal
means for the attainment of
purification, but they have their
origin in the purity of the heart,
which can be attained only by
holding true beliefs. Hence, the verse
details the fundamental points of
belief which the Holy Prophet taught
his followers, i.e. belief in God and
His angels and His Books and His
Messengers, mentioned in their
natural order.

Among the points of belief detailed
here, one is that true believers say, We
make no distinction between any of
His Messengers. This means that true
believers should accept all the
Messengers
of
God,
without
exception, and should make no
distinction
between
them
by
accepting some and rejecting others.
There is in this, food for thought for
those Muslims who reject the
Promised Messiah, Founder of the
Ahmadiyya Movement, whom God
raised in fulfilment of the prophecies
of the Holy Prophet and who came to
demonstrate the truth of Islam, by
cogent reasons and powerful signs.
Another very important means of
attaining purification is prayer. The
verse represents true believers as
offering prayer to God in the
ennobling words, We hear and we
obey. We implore Thy forgiveness, O
our Lord, and to Thee is the
returning. This prayer contains four
basic elements of purification:
(1) man should ever be prepared to
listen to God’s commandments;
(2) he should be ever ready to obey
His commandments, whatever the
circumstances; (3) he should always
be asking for God’s forgiveness for
his sins and shortcomings; and (4) he
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287. aAllah burdens not any
soul beyond its capacity. It shall
have the reward it earns, and it
shall get the punishment it
incurs. Our Lord, do not punish
us, if we forget or fall into error;
and our Lord, lay not on us a
responsibility as Thou didst lay
upon those before us. Our Lord,
burden us not with what we
have not the strength to bear;
and efface our sins, and grant us
forgiveness and have mercy on
us; Thou art our Master; bso
help us Thou against the
disbelieving people.292A
a

See 2:234. b3:148.

should never forget that he will one Commentary:
day return to, and stand before, his
The clause, Allah burdens not any
Maker and will render an account of
soul beyond its capacity, is a
his works.
powerful refutation of the doctrine of
Atonement.
It
embodies
two
292A. Important Words:
important
principles:
(1)
That
the
( اصراresponsibility). They say
 اصرال یشءi.e. he broke the thing.  اصرہcommandments of God are always
means, be confined or detained or given with due regard for human
debarred him; he held him in custody capacities and weaknesses. (2) That
or he restrained him.  اصراخلیمةmeans, purification in this world does not
he provided the tent with a peg or a necessarily signify complete freedom
rope for tying. ( اصرisr.) or ( اصرasr) or from all kinds of failings and
( اصرusr) means: (1) a burden which shortcomings. All that man is
restrains one from motion; (2) a expected to do is sincerely to strive
burdensome covenant or a heavy after good and avoid sin to the best of
responsibility the breaking of which his power, and the rest will be
makes one deserving of punishment; forgiven him by the Merciful God. So
(3) a sin, or an offence; and no atonement is needed.
(4) grievous punishment of a sin
The word ( کسبearns) has been
(Aqrab & Lane).
used here with regard to the doing of
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good deeds and ( اکتسبincurs) for the
doing of evil deeds. They are from
the same root but the latter denotes
greater exertion. Thus the words hint
that a man will be rewarded for good
deeds even if they are done casually
and without concentrated effort,
while he will be punished for his evil
deeds only if they are committed
deliberately and with concentrated
effort.
In ordinary circumstances, نسیان
(forgetfulness) and ( خطاءerror) are not
punishable, for they lack intention or
motive which are necessary for
punishment. But here the words
denote a forgetfulness and an error
which might have been avoided, if
due care had been exercised.
As explained under Important
Words above, the word اصر
(responsibility) has several connotations, all of which are applicable
here. Hence, the verse may also be
translated as (a) Impose not on us a
sin, i.e. enable us to avoid sin and
prevent us from the doing of deeds
which might make us stumble; (b) Do
not punish us if we commit some sin
or break some covenant; (c) Taking
the expression  الحتمل علیناto mean, as it
literally does, do not make it ride us
or do not mount it on us, the clause
may also be rendered as, do not make
a responsibility or a covenant mount
on us as Thou didst mount it on those
before us. The simile is beautiful.
divine covenants are meant to help
the people in their onward march; but
sometimes, through abuse or breach,
they become a burden, instead of a
help, thus turning into a rider in place
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of a riding beast. Muslims are taught
to pray against such an eventuality.
The words, lay not on us a
responsibility as Thou didst lay upon
those before us, do not mean that
Muslims have been taught to wish for
lighter burdens. The facts of history
belie that inference. The words only
mean that God may help Muslims to
fulfil their responsibilities and to
avoid sins as well as the
consequences thereof. The previous
peoples were entrusted with some
responsibilities and given certain
commandments which were all for
their own good, but many of them
failed to fulfil them and also rejected
Islam to which they had been invited
and thus turned a blissful guidance
into a veritable means of incurring
God’s displeasure. Thus, they were
virtually laid under an isr or a
burdensome responsibility. Muslims,
being the bearers of the final and
universal Shari‘ah, have been
exhorted to set a better example and
pray to God for success in their great
task and in the fulfilment of their
heavy responsibilities. The laying of
burden or burdensome responsibility
has been attributed to God just as in
the Quranic idiom ( ضاللةmisguidance)
is sometimes attributed to Him for
which see 2:7.
The clause, lay not on us a
responsibility as Thou didst lay on
those before us, may also refer to
Christians particularly who, by
declaring the Law to be a curse,
converted a divine mercy into an isr,
i.e. a burden and a punishment.
Muslims are thus taught to pray that
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for them the Shari‘ah may always
remain a mercy. In this case the verse
comes as a fitting preamble to the
succeeding
Surah
of
which
Christianity forms the special theme.
The clause, and efface our sins and
grant us Forgiveness and have Mercy
on us, comprises three important
invocations placed in perfect order.
They not only correspond to the
preceding three prayers but also
constitute a perfect manifestation of a
perfect treatment on the part of a
perfect Master.  فاعف عناmeans that God
may efface our sins and leave out no
trace of them to be seen by men. اغفرلنا
means that He may not only efface
our sins but also grant us forgiveness
so that He Himself may treat them as
non-existent. And  ارمحناmeans that
God may not only efface our sins and
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forgive us but also show positive
mercy to us.
The concluding clause, help us
Thou against the disbelieving people,
provides a fitting ending to the Surah.
The Muslims are out for a great
struggle. The entire world of کفر
(disbelief) is arrayed against them
and the field of work, as hinted in
Abraham’s prayer (2:130), is wide
and far-stretched, extending over
(1) heavenly signs, (2) laws and
covenants, (3) wisdom and philosophy,
(4) morals and spirituality, and
(5) general progress. This was a
stupendous task and unless God came
to their help, there was little hope for
that tiny Muslim community that was
just emerging into existence. But God
did come to their help.
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