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59:20 

Not equal are those who are destined for the fire and those who are destined for paradise: 

those who are destined for paradise - it is they, they [alone] who shall triumph [on Judgment 

Day]! 

59:21 

HAD WE bestowed this Qur'an from on high upon a mountain, thou wouldst indeed see it 

humbling itself, breaking asunder for awe of .....26

And [all] such parables We propound unto men, so that they might [learn to] think. 

  20 Sc., "with a view to achieving what is good for themselves": implying that people who have no 

real 

    faith and no definite moral convictions can never attain to true unity among themselves, but are 

always 

    impelled to commit acts of aggression against one another.

  21 This interpolation - relating as it does to both the outright deniers of ihe truth and the 

hypocrites -

    is justified by the occurrence of the dual form in verse 17.

  22 In the first instance, this is apparently an allusion to the fate of the pagan Quraysh at the battle 

    of Badr (Zamakhshari) or, according to some authorities (quoted by Tabari), to the treachery and 

subsequent 

    expulsion from Medina, in the month of Shawwal, 2 H., of the Jewish tribe of Banu Qaynuqa'. 

But in a 

    wider perspective - strongly suggested by the next two verses - the meaning is general and not 

restricted 

    to any particular time or historical occurrence.

  23 Cf. 8:48; also 14:22 and the corresponding notes.

  24 Lit., "the end ('aqibah) of both will be that both...", etc.

  25 I.e., by having made a deliberately wrong use of the faculty of reason with which God has 

endowed man, 

    and - by remaining oblivious of Him - having wasted their own spiritual potential.

  26 I.e., in contrast with those who, by remaining oblivious of God and all moral imperatives, are 

spiritually 

    more dead than an inert mountain.

59:22 
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GOD IS HE save whom there is no deity: the One who knows all that is beyond the reach of a 

created being's perception, as well as all that can be witnessed by a creature's senses or mind:~ 

He, the Most Gracious, the Dispenser of Grace. (59:23) God is He save whom there is no 

deity: the Sovereign Supreme, the Holy, the One with whom all salvation rests,28 the Giver of 

Faith, the One who determines what is true and false,29 the Almighty, the One who subdues 

wrong and restores right,30 the One to whom all greatness belongs! 

Utterly remote is God, in His limitless glory, from anything to which men may ascribe a share 

in His divinity! 

59:24 

He is God, the Creator, the Maker who shapes all forms and appearances!31

His [alone] are the attributes of perfection.32 All that is in the heavens and on earth extols His 

limitless glory: for He alone is almighty, truly wise! 

  27 See note 65 on the second paragraph of 6:73.

  28 Lit., "the Salvation" (as-salam): see surah 5, note 29.

  29 For this rendering of muhaymin, see 5:48 - where this term is applied to the Qur'an - and the 

corresponding 

    note 64.

  30 Since the verb jabara - from which the noun jabbar is derived - combines the concepts of 

"setting right" 

    or "restoring" (e.g., from a state of brokenness, ill-health, or misfortune) and of "compelhag" or 

    "subduing (someone or something) to one's will", I believe that the term al-jabbar, when applied 

to 

    God, is best rendered as above.

  31 Thus Baydawi. The two terms al-bari' ("the Maker") and al-musawwir ("the Shaper", i.e., of all 

forms 

    and appearances) evidently constitute here one single unit.

  32 For this rendering of al-asma' al-husna, see surah 7, note 145.

The Sixtieth Surah
Al-Mumtahanah (The Examined One)
Medina Period

THE KEY-WORD by which this surah has been known from earliest times is based on the 

injunction "examine them" in verse 10. Revealed some months after the conclusion of the 
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Truce of Hudaybiyyah (see introductory note to surah 48) - that is, not earlier than the year 7 

H. and probably as late as the beginning of 8 H. - Al-Mumtahanah is in its entirety devoted to 

the problem of the believers' relations with unbelievers. Although, as was quite natural, most 

of the Prophet's Companions visualized these problems under the aspect of the historical 

events of which they were witnesses, the import of the injunctions laid down in this surah 

cannot be restricted to that particular historical situation but has, as always in the Qur'an, a 

definite bearing on how believers of all times should behave. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

60:1 

O YOU who have attained to faith! Do not take My enemies - who are your enemies as well1 -

for your friends, showing them affection even though they are bent on denying whatever truth 

has come unto you, [and even though] they have driven the Apostle and yourselves away, 

[only] because you believe in God, your Sustainer!2

If [it be true that] you have gone forth [from your homes] to strive in My cause, and out of a 

longing for My goodly acceptance, [do not take them for your friends,] inclining towards them

in secret affection: for I am fully aware of all that you may conceal as well as of all that you 

do openly. And any of you who does this has already strayed from the right path.3

60:2 

If they could but overcome you, they would [still] remain your foes, and would stretch forth 

their hands and tongues against you with evil intent: for they desire that you [too] should deny 

the truth. But [bear in mind that] neither your kinsfolk nor 

  1 Lit., "and your enemies" - implying that people who deliberately reject God's messages are ipso 

facto 

    inimical to those who believe in them.

  2 Historically, this is a reference to the forced emigration of the Prophet and his followers from 

Mecca 

    to Medina. In a more general sense, however, it is an allusion to the potential persecution of 

believers 

    of all times by "those who are bent on denying the truth", i.e., those who are averse to religious 

    beliefs as such.

  3 As is shown in verses 7-9, this prohibition of taking unbelievers for friends relates only to such 

of 

    them as are actively hostile towards the believers (cf. 58:22 and the corresponding note 29).

60:3 
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But [bear in mind that] neither your kinsfolk nor [even] your own children will be of any 

benefit to you on Resurrection Day, [for then] He will decide between you [on your merit 

alone]: and God sees all that you do. 

60:4 

Indeed, 'you have had a good example in Abraham and those who followed him, when they 

said unto their [idolatrous] people: "Verily, we are quit of you and of all that you worship 

instead of God: we deny the truth of whatever you believe; and between us and you there has 

arisen enmity and hatred, to last until such a time4 as you come to believe in the One God!" 

The only exception was5 Abraham's saying to his father "I shall indeed pray for [God's] 

forgiveness for thee,6 although I have it not in my power to obtain anything from God in thy 

behalf." [And Abraham and his followers prayed:] "O our Sustainer! In Thee have we placed 

our trust, and unto Thee do we turn: for unto Thee is all journeys' end. 

60:5 

O our Sustainer! Make us not a plaything7 for those who are bent on denying the truth! And 

forgive us our sins, O our sustainer: for Thou alone art, almighty, truly wise!" (60:6) In them, 

indeed, you have a good example for everyone who looks forward [with hope and awe8] to 

God and the Last Day. And if any turns away, [let him know that] God is truly self-sufficient, 

the One to whom all praise is due." 

60:7 

[But] it may well be that God will bring about [mutual] affection between you [O believers] 

and some of those whom you [now] face as enemies: for, God is all-powerful - and God is 

much-forgiving, a dispenser of grace. 

60:8 

As for such [of the unbelievers] as do not fight against you on account of [your] faith, and 

neither drive you forth from your homelands, God does not forbid you to show them kindness 

and to behave towards them with full equity:9 for, verily, God loves those who act equitably. 

60:9 

God only forbids you to turn in friendship towards such as fight against you because of [your] 

faith, and drive you forth from your homelands, or aid [others] in driving you forth: and as for 

those [from among you] who turn towards them in friendship; it is they, they who are truly 

wrongdoers! 

60:10 

O YOU who have attained to faith! Whenever believing women come unto you, forsaking the 

domain of evil,10 examine them, [although only] God is fully aware of their faith;11 and if you 
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have thus ascertained that they are believers, do not send them back to the deniers of the truth, 

[since] they are [no longer] lawful to their erstwhile husbands,12 and these are [no longer] 

lawful to them. None the less, you shall return to them whatever they have spent [on their 

wives by way of dower];13 and [then, O believers,] you will be committing no sin if you marry 

them after giving them their dowers. On the other hand, hold not to the marriage-tie with 

women who [continue to] deny the truth,14 and ask but for [the return of] whatever you have 

spent [by way of dower] - just as they [whose wives have gone over to you] have the right to 

demand15 [the return of] whatever they have spent. Such is God's judgment: He judges 

between you [in equity] - for God is all-knowing, wise. 

60:11 

And if any of your wives should go over to the deniers of the truth, and you are thus afflicted 

in turn,16 then give unto those whose wives have gone away the equivalent of what they had 

spent [on their wives by way of dower],17 and remain conscious of God, in whom you believe! 

60:12 

O Prophet! Whenever believing women come unto thee to pledge their allegiance to thee,18

[pledging] that [henceforth] they would not ascribe divinity, in any way, to aught but God, and 

would not steal,19 and would not commit adultery, and would not kill their clildren,20 and would 

not indulge in slander, falsely devising it out of nothingness:21 and would not disobey thee in 

anything [that thou declarest to be] right - then accept their pledge of allegiance, and pray to 

God to forgive them their [past] sins: for, behold, God is much-forgiving, a dispenser of grace. 

60:13 

O YOU who have attained to faith! Be not friends with people whom God has condemned!22

They [who would befriend them] are indeed bereft of all hope of a life to come23 - just as those 

deniers of the truth are bereft of all hope of [ever again seeing] those who are [now] in their 

graves.24

  1 Lit., "and your enemies" - implying that people who deliberately reject God's messages are ipso 

facto 

    inimical to those who believe in them.

  2 Historically, this is a reference to the forced emigration of the Prophet and his followers from 

Mecca 

    to Medina. In a more general sense, however, it is an allusion to the potential persecution of 

believers 

    of all times by "those who are bent on denying the truth", i.e., those who are averse to religious 

    beliefs as such.

  3 As is shown in verses 7-9, this prohibition of taking unbelievers for friends relates only to such 

of 

    them as are actively hostile towards the believers (cf. 58:22 and the corresponding note).
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  4 Since the adverb abadan is immediately followed by the particle hatta ("until such a time as..."), 

it 

    is obviously erroneous to give it the meaning of "forever", as has been hitherto done in all 

translations 

    of the Qur'an into Western languages. In view of the original connotation of the noun abad as 

"time" 

    or "long time", i.e., of indefinite duration (Jawhari, Zamakhshari's Asas, Mughni, etc.), abadan is 

    best rendered in the present context as "to last [until] ...", etc.

  5 Lit., "Except for": i.e., an exception from Abraham's statement, "between us and you there has 

arisen 

    enmity and hatred, to last...", etc. In other words, his filial love prevented Abraham from 

including 

    his father in his declaration of "enmity and hatred": although later - after his father had died as an 

    idolater - Abraham could not but disavow him (cf. 9:114).

  6 Cf. 19:47-48.

  7 Lit., "temptation to evil" (fitnah): cf. 10:85, where the term fitnah has the same meaning as in 

the 

    present instance.

  8 As in the similar phrase in 33:21, this double connotation is implied in the verb rajawa and all 

    the noun-forms derived from it.

  9 The expression "God does not forbid you'" implies in this context a positive exhortation 

(Zamakhshari). 

    See also note 29 on 58:22.

  10 Lit., "as emigrants" (muhajirat). For an explanation of my rendering this term as above, see 

surah 2, 

    note 203.

  11 Under the terms of the Truce of Hudaybiyyah, concluded in the year 6 H. between the Prophet 

and the 

    pagan Quraysh of Mecca, any Meccan minor or other person under guardianship who went over 

to the Muslims 

    without the permission of his or her guardian was to be returned to the Quraysh (see introductory 

note 

    to surah 48). The Quraysh took this stipulation to include also married women, whom they 

considered to 

    be under the "guardianship" of their husbands. Accordingly, when several Meccan women 

embraced Islam 
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    against the will of their husbands and fled to Medina, the Quraysh demanded their forcible return 

to Mecca. 

    This the Prophet refused on the grounds that married women did not fall within the category of 

"persons 

    under guardianship". However, since there was always the possibility that some of these women 

had gone 

    over to the Muslims not for reasons of faith but out of purely worldly considerations, the 

believers 

    were enjoined to make sure of their sincerity; and so, the Prophet asked each of them: "Swear 

before 

    God that thou didst not leave because of hatred of thy husband, or out of desire to go to another 

country, 

    or in the hope of attaining to worldly advantages: swear before God that thou didst not leave for 

any 

    reason save the love of God and His Apostle" (Tabari). Since God alone knows what is in the 

heart of a 

    human being, a positive response of the woman concerned was to be regarded as the only 

humanly attainable -

    and, therefore, legally sufficient - proof of her sincerity. The fact that God alone is really aware 

of 

    what is in a human being's heart is incorporated in the shar'i principle that any adult person's 

    declaration of faith, in the absence of any evidence to the contrary, makes it mandatory upon the 

community 

    to accept that person - whether man or woman - as a Muslim on the basis of this declaration 

alone.

  12 Lit., "to them". Thus, if a wife embraces Islam while her husband remains outside its pale, the 

marriage 

    is considered, from the Islamic point of view, to have been automatically annulled.

  13 Such an annulment is to be subject to the same conditions as a khul' (dissolution of marriage, 

at the 

    wife's instance, from her Muslim husband - see note 218 on the second paragraph of 2:229): that 

is to 

    say, since the non-Muslim former husband is presumed to have been innocent of any breach of 

his marital 

    obligations as such, the wife is to be considered the contract-breaking party and has, therefore, to 

    refund the dower (mahr) which she received from him at the time of concluding the marriage. In 

case of 

    her inability to do so, the Muslim community is obliged to indemnify the erstwhile husband: 

hence the 

    plural form in the imperative "'you shall return" (lit., "give").

  14 I.e., such of the pagan wives of Muslim converts as refuse to abandon their beliefs and their 

non-Muslim 
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    environment, in which case the Muslim husband is to regard the marriage as null and void. As 

for Muslim 

    wives who, abandoning their husbands, go over to the unbelievers and renounce their faith, see 

verse 11.

  15 Lit., "and let them demand...", etc.

  16 Lit., "and you are thus taking your turn", i.e., like the unbelievers whose wives have gone over 

to 

    the Muslims and renounced their erstwhile faith.

  17 Since, as a rule, the unbelievers cannot really be expected to indemnify a husband thus 

deserted, the 

    Muslim community as a whole is bound to undertake this obligation. As a matter of fact, there 

were only 

    six such cases of apostasy in the lifetime of the Prophet (all of them before the conquest of 

Mecca in 8 H.); 

    and in each case the Muslim husband was awarded by the communal treasury, on orders of the 

Prophet, the 

    equivalent of the dower originally paid by him - (Baghawi and Zamakhshari).

  18 This connects with verse 10 above, and particularly with the words, "examine them... and if 

you have 

    thus ascertained that they are believers...", etc. (see note 11). Thus, after having "ascertained" 

their 

    belief as far as is humanly possible, the Prophet - or, in later times, the head of the Islamic state 

    or community - is empowered to accept their pledge of allegiance (bay'ah)" which concludes, as 

it 

    were, the "examination". It should be noted that this pledge does not differ essentially from that 

    of a male convert.

  19 In this context, according to Razi, the term "stealing" comprises also all acquisition of gains 

through 

    cheating or other unlawful means.

  20 Sc., "as the pagan Arabs often did, burying their unwanted female offspring alive" (see also 

note 147 

    on 6:151).

  21 Lit., "between their hands and their feet": i.e., by their own effort, the "hands" and "feet" 

symbolizing 

    all human activity.

  22 Cf. 58:14 and the corresponding note 25, which explains the reference to those "who would be 

friends 
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    with people whom God has condemned".

  23 I.e., only people without any real belief in a life to come can remain "neutral" between right 

and wrong.

  24 I.e., because they utterly reject the idea of resurrection.

The Sixty-First Surah
As-Saff (The Ranks)
Medina Period

THE TITLE of this surah has been derived from the expression saffan ("in [solid] ranks") 

occurring in verse 4. The central idea, first enunciated in verse 2 and developed in the 

subsequent passages, is "Why do you say one thing and do another?" Thus, it is essentially a 

call to unity between professed belief and actual behaviour. The date of revelation cannot be 

established with absolute certainty, but it is probable that it was revealed shortly after the near-

defeat of the Muslims in the battle of Uhud - that is, towards the end of the year 3 or the 

beginning of 4 H. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

61:1 

ALL THAT IS in the heavens and all that is on earth extols God's limitless glory: for He alone 

is almighty, truly wise! 

61:2 

O YOU who have attained to faith! Why do you say one thing and do another?1 (61:3) Most 

loathsome is it in the sight of God that you say what you do not do! 

61:4 

Verily, God loves [only] those who fight in His cause in [solid] ranks,2 as though they were a 

building firm and compact. 

61:5 

Now when Moses spoke to his people, [it was this same truth that he had in mind:] "O my 

people! Why do you cause me grief,3 the while you know that I am an apostle of God sent unto 

you?" And so, when they swerved from the right way, God let their hearts swerve from the 

truth:4 for God does not bestow His guidance upon iniquitous folk. 

61:6 
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And [this happened, too,] when Jesus, the son of Mary, said: "O children of Israel! Behold, I 

am an apostle of God unto you, [sent] to confirm the truth of whatever there still remains5 of 

the Torah, and to give [you] the glad tiding of an apostle who shall come after me, whose 

name shall be Ahmad."6 But when he [whose coming Jesus had foretold] came unto them7

with all evidence of the truth, they said: "This [alleged message of his] is [nothing but] 

spellbinding eloquence!"8

61:7 

And who could be more wicked than one who invents [such] a lie about [a message from] 

God, seeing that he is [but] being called to self-surrender unto Him? But God does not bestow 

His guidance upon evil-doing folk. (61:8) They aim to extinguish God's light with their 

utterances:9 but God has willed to spread His light in all its fullness, however hateful this may 

be to all who deny the truth. 

61:9 

He it is who has sent forth His Apostle with [the task of] spreading guidance and the religion 

of truth, to the end that He make it prevail over all [false] religion,10 however hateful this may 

be to those who ascribe divinity to aught but God. 

61:10 

O YOU who have attained to faith! Shall I point out to you a bargain that will save you from 

grievous suffering [in this world and in the life to come]?11 (61:11) You are to believe in God 

and His Apostle, and to strive hard in God's cause with your possessions and your lives: this is 

for your own good - if you but knew it! 

61:12 

[If you do so,] He will forgive you your sins, and [in the life to come] will admit you into 

gardens through which running waters flow, and into goodly mansions in [those] gardens of 

perpetual bliss:12 that [will be] the triumph supreme! (61:13) And [withal, He will grant you] 

yet another thing that you dearly love: succour from God [in this world], and a victory soon to 

come: :13 and [thereof, O Prophet,] give thou a glad tiding to all who believe. 

61:14 

O YOU who have attained to faith! Be helpers [in the cause of God - even as Jesus, the son of 

Mary, said unto the white-garbed ones,14 "Who will be my helpers in God's cause?" -

whereupon the white-garbed [disciples] replied, "We shall be [thy] helpers [in the cause] of 

God!" And so [it happened that] some of the children of Israel came to believe [in the 

apostleship of Jesus], whereas others denied the truth.15 But [now] We have given strength 

against their foes unto those who have [truly] attained to faith:16 and they have become the 

ones that shall prevail. 
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  1 Lit., "Why do you say what you do not do?" In the first instance, this may be an allusion to such 

of 

    the Prophet's Companions as had retreated in disorder from their battle stations at Uhud (see 

surah 3, 

    note 90) despite their previous assertions that they were ready to lay down their lives in the cause 

    of God and His Apostle. In a wider sense, the passage is addressed to all those who claim that 

they are 

    willing to live up to anything that the divine writ declares to be desirable, then fall short of this 

    determination.

  2 I.e., in unison, with their deeds corresponding to their assertions of faith. This moral necessity 

    is further illustrated - by its opposite - in the subsequent reference to Moses and the recalcitrant 

    among his followers.

  3 Sc., "by admitting that I speak in the name of God, and acting contrary to this you assertion": an 

    allusion to the many instances of the contrariness and rebelliousness of the children of Israel 

evident 

    from their own scriptures.

  4 Thus, persistence in wrong actions is bound to react on man's beliefs as well. As regards God's 

"letting

    their hearts swerve from the truth", see surah 14, note 4. Cf. also the oft-recurring reference to 

God's 

    "sealing" a sinner's heart explained in note 7 on 2:7.

  5 Lit., "whatever there is between my hands" - a phrase explained in surah 3, note 3.

  6 This prediction is supported by several references in the Gospel of St. John to the Parakletos 

(usually 

    rendered as "Comforter") who was to come after Jesus. This designation is almost certainly a 

corruption 

    of Periklytos ("the Much-Praised"), an exact Greek translation of the Aramaic term or name 

Mawhamana. 

    (It is to be borne in mind that Aramaic was the language used in Palestine at the time of, and for 

some 

    centuries after, Jesus, and was thus undoubtedly the language in which the original - now lost -

texts 

    of the Gospels were composed.) In view of the phonetic closeness of Periklytos and Parakletos it 

is 

    easy to understand how the translator - or, more probably, a later scribe - confused these two 

expressions. 

    It is significant that both the Aramaic Mawhamana and the Greek Periklytos have the same 

meaning as 

    the two names of the Last Prophet, Muhammad and Ahmad, both of which are derived from the 

verb hamida 
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    ("he praised") and the noun hamd ("praise"). An even more unequivocal prediction of the advent 

of the 

    Prophet Muhammad - mentioned by name, in its Arabic form - is said to be forthcoming from 

the so-called 

    Gospel of St. Barnabas, which, though now regarded as apocryphal, was accepted as authentic 

and was 

    read in the churches until the year 496 of the Christian era, when it was banned as "heretical" by 

a 

    decree of Pope Gelasius. However, since the original text of that Gospel is not available (having 

come 

    down to us only in an Italian translation dating from the late sixteenth century), its authenticity 

    cannot be established with certainty.

  7 I.e., to the later followers of the Bible.

  8 Alluding to the Qur'an (see 74:24-25 and the corresponding note 12).

  9 Lit., "with their mouths" - i.e., by describing God's message as "nothing but spellbinding 

eloquence" 

    on the part of Muhammad.

  10 Cf. 3:19 - "the only [true] religion in the sight of God is [man's] self surrender unto Him".

  11 Cf. 9:111 - "God has bought of the believers their lives and their possessions, promising them 

paradise 

    in return" - which explains the metaphor of a "bargain" (tijarah). My interpolation, between 

brackets, 

    of the phrase "in this world and in the life to come" is justified by the subsequent verses 12 and 

13, 

    one of which relates to the hereafter, and the other to this world.

  12 For this rendering of 'adn, see note 45 on 38:50.

  13 Some of the commentators see in this promise of victory a prediction of actual, warlike 

conquests by 

    the Muslims. It is, however, much more probable that it relates to a spiritual victory of the 

Qur'anic 

    message, and its spread among people who had not previously understood it.

  14 For this rendering of al-hawariyyun, see surah 3, note 42.

  15 I.e., some of them recognized him as a prophet - and, therefore, as no more than a created, 

human 

    being - whereas others denied this truth in the course of time by regarding him as "the son of 

God" -
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    and, therefore, as "God incarnate" - while still others rejected him and his message altogether. 

The 

    fact that the earliest followers of Jesus regarded him as purely human is evident from the many 

    theological controversies which persisted during the first three or four centuries of the Christian 

    era. Thus, some renowned theologians, like Theodotus of Byzantium, who lived towards the end 

of the 

    second century, and his followers - among them Paul of Samosata, Bishop of Antioch in the year 

260 -

    maintained that the "sonship of God" mentioned in the then-existing texts of the Gospels was 

purely 

    symbolic, denoting no more than that Jesus was a human being exalted by God. The originally 

widespread 

    teachings of Bishop Arius (280-326) centred in the concept of Jesus as a mortal man chosen by 

God for 

    a specific task, and in the concept of God as absolutely One, unknowable, and separate from 

every 

    created being; this doctrine, however, was ultimately condemned by the Councils of Nicaea 

(325) and 

    Constantinople (381), and gradually ceased to have any influence on the Christian masses.

  16 I.e., all who truly believe in Jesus as God's Apostle and thus, as a forerunner of the Last 

Prophet, 

    Muhammad, whose message confirms and expands the true message of Jesus.

The Sixty-Second Surah
Al-Jumu'ah (The Congregation)
Medina Period

REVEALED in the early part of the Medina period, this surah takes its name from verses 9-

10, which ordain the obligatory congregational prayer on Friday. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

62:1 

ALL THAT IS in the heavens and all that is on earth extols the limitless glory of God, the 

Sovereign Supreme, the Holy, the Almighty, the Wise! 

62:2 

He it is who has sent unto the unlettered people an apostle from among themselves,1 to convey 

unto them His messages, and to cause them to grow in purity, and to impart unto them the 

divine writ as well as wisdom - whereas before that they were indeed, most obviously, lost in 



- 1105 -

error -; (62:3) and [to cause this message to spread] from them unto other people as soon as 

they come into contact with them:2 for He alone is almighty, truly wise! 

62:4 

Such is God's bounty: He grants it to anyone who is willing [to receive it]:3 for God is limitless 

in His great bounty. 

62:5 

THE PARABLE of those who were graced with the burden of the Torah, and thereafter failed 

to bear this burden,4 is that of an ass that carries a load of books [but cannot benefit from 

them]. 

Calamitous is the parable of people who are bent on giving the lie to God's messages - for God 

does not bestow His guidance upon such evildoing folk! 

  1 The term "unlettered people" (ummiyun) denotes a nation or community who had not 

previously had a 

    revealed scripture of their own (Razi). The designation of the Prophet as a man "from among 

themselves" 

    is meant, in this context, to stress the fact that he, too, was unlettered (ummi) in the primary 

    sense of this word (cf. 7:157 and 158)., and could not, therefore, have "invented" the message of 

    the Qur'an or "derived" its ideas from earlier scriptures.

  2 I.e., to cause the message of the Qur'an to reach people of other environments and of future 

times 

    through the medium of the Arabs and their language: thus stressing the universality and timeless 

    validity of all that has been revealed to Muhammad.

  3 Or: "He grants it unto whomever He wills". Both these formulations are syntactically correct; 

but 

    since the bounty of God referred to in this passage relates to the divine guidance granted to man 

    through the medium of the revelation bestowed upon God's Apostle, the construction chosen by 

me seems 

    to be more appropriate, expressing as it does the idea that the bounty of God's guidance is always 

    available to one who sincerely desires it.

  4 Connecting with the idea - implied in the preceding passage - that God's revelation is a sacred 

trust 

    as well as a bounty, the discourse turns now to the problem of man's betrayal of this trust, 

exemplified 

    by the Jews of post-Biblical times. They had been entrusted by God with the task of carrying the 

message 

    of His oneness and uniqueness to all the world: but they failed in this task inasmuch as they 

came to 
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    believe that they were "God's chosen people" because of their descent from Abraham, Isaac and 

Jacob, 

    and that, therefore, the divine message was meant for them alone and not for people of other 

nations. 

    Hence, too, they came to deny the possibility of prophethood being bestowed on anyone who did 

not belong 

    to the children of Israel (cf. 2:90 and 94, and the corresponding notes 75 and 79), and so they 

summarily 

    rejected the idea of Muhammad's prophethood despite the clear predictions of his advent in the 

Torah 

    itself (see note 33 on 2:42). By thus corrupting the innermost purport of the divine writ bestowed 

on 

    Moses, they themselves became unable to derive any real spiritual benefit from it, and to live up 

to 

    its teachings.

62:6 

Say: "O you who follow the Jewish faith!5 If you claim that you [alone] are close to God, to 

the exclusion of all other people, then you should be longing for death - if what you say is 

true!"6 (62:7) But never will they long for it, because [they are aware] of what their hands have 

wrought in this world;7 and God has full knowledge of evildoers. 

62:8 

Say: "Behold, the death from which you are fleeing8 is bound to overtake you - and then you 

will be brought back unto Him who knows all that is beyond the reach of a created being's 

perception as well as all that can be witnessed by a creature's senses or mind,9 whereupon He 

will make you truly understand all that you were doing [in life]. 

62:9 

O YOU who have attained to faith! When the call to prayer is sounded on the day of 

congregation,10 hasten to the remembrance of God, and leave all worldly commerce: this is for 

your own good, if you but knew it. (62:10) And when the prayer is ended, disperse freely on 

earth11 and seek to obtain [something] of God's bounty; but remember God often, so that you 

might attain to a happy state! 

62:11 

Yet [it does happen that] when people12 become aware of [an occasion for] worldly gain13 or a 

passing delight, they rush headlong towards it, and leave thee standing [and preaching].14

Say: "That which is with God is far better than all passing delight and all gain! And God is the 

best of providers!" 
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  5 I.e., in its present form, estranged from the original purport of the Torah.

  6 For this and the next verse, cf. 2:94-95.

  7 Lit., "of what their hands have sent ahead".

  8 An allusion to what is said in 2:96.

  9 See surah 6, note 65.

  10 I.e., on Friday, when the congregational prayer at noon is obligatory. Nevertheless, as the 

sequence 

    shows, Friday is not a day of compulsory rest in Islamic Law.

  11 I.e., "you may devote yourselves to worldly pursuits".

  12 Lit., "they".

  13 Lit., "trade" or "a bargain

  14 Sc., "O Prophet" - thus alluding to an historical incident, when most of the congregation, on 

hearing 

    that a long-expected trade caravan had come from Syria, rushed out of the mosque in the midst 

of the 

    Prophet's Friday-sermon. In a wider, timeless sense, the above verse contains an allusion to an 

    all-to-human weakness against which even true believers are not always immune:

    namely, the tendency to overlook religious obligations for the sake of a transitory, worldly 

advantage.

The Sixty-Third Surah
Al-Munafiqun (The Hypocrites)
Medina Period

THE MAIN PART of this surah - most of which was revealed shortly after the battle of Uhud 

(see surah 3, note 90), that is to say, towards the end of the year 3 or the beginning of 4 H. - is 

devoted to the problem of hypocrisy as it faced the Prophet and his followers during the early 

years after their exodus from Mecca to Medina. Nevertheless, the Qur'anic treatment of this 

problem renders its lessons applicable to all times and circumstances. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

63:1 
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WHEN THE HYPOCRITES come unto thee, they say, "We bear witness that thou art indeed 

God's Apostle!" But God knows that thou art truly His Apostle; and He bears witness that the 

hypocrites are indeed false [in their declaration of faith]. (63:2) They have made their oaths a 

cover [for their falseness], and thus they turn others away from the Path of God.1 Evil indeed 

is all that they are wont to do: 

63:3 

this, because [they profess that] they have attained to faith, whereas2 [inwardly] they deny the 

truth - and so, a seal has been set on their hearts so that they can no longer understand [what is 

true and what false].3

63:4 

Now when thou seest them, their outward appearance may please thee; and when they speak, 

thou art inclined to lend ear to what they say.4 [But though they may seem as sure of 

themselves] as if they were timbers [firmly] propped up, they think that every shout is 

[directed] against them. They are the [real] enemies [of all faith], so beware of them. [They 

deserve the imprecation,] "May God destroy them!"5 How perverted are their minds!6 (63:5) 

for, when they are told, "Come, the Apostle of God will pray [unto God] that you be 

forgiven", they turn their heads away, and thou canst see how they draw back in their false 

pride. 

63:6 

As for them it is all the same whether thou dost pray that they be forgiven or dost not pray for 

them: God will nor forgive them - for, behold, God does not bestow His guidance upon such 

iniquitous folk.7 (63:7) It is they who say [to their compatriots 8], "Do not spend anything on 

those who are with God's Apostle, so that they [may be forced to] leave."9 However, unto God 

belong the treasures of the heavens and the earth: but this truth the hypocrites cannot grasp. 

63:8 

[And] they say, "Indeed, when we return to the City10 [we,] the ones most worthy of honour 

will surely drive out therefrom those most contemptible ones!" However, all honour belongs 

to God, and [thus] to His Apostle and those who believe [in God]: but of this the hypocrites 

are not aware.11

63:9 

O YOU who have attained to faith! Let not your worldly goods or your children make you 

oblivious of the remembrance of God: for if any behave thus - it is they, they who are the 

losers! (63:10) And spend on others out of what We have provided for you as sustenance,12 ere 

there come a time when death approaches any of you, and he then says, "O my Sustainer! If 

only Thou wouldst grant me a delay for a short while,13 so that I could give in charity and be 

among the righteous!" 
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63:11 

But never does God grant a delay to a human being when his term has come; and God is fully 

aware of all that you do. 

  1 See note 26 on the identical sentence in 58:16.

  2 The particle thumma ("and then") has often the same function as the simple conjunctive wa 

("and"), 

    which in this case may be properly rendered as "whereas".

  3 See surah 2, note 7.

  4 Lit., "thou dost give ear to them": i.e., hypocrisy has usually a plausible outward aspect 

inasmuch 

    as it is meant to deceive.

  5 Regarding my interpolation of the phrase "They deserve the imprecation", see note 45 on the 

identical 

    sentence at the end of 9:30.

  6 See surah 5. note 90.

  7 Cf 9:80 and the corresponding note 111.

  8 I.e., to the people of Medina in general, and to the ansar in particular (see next note).

  9 The leader of the hypocrites of Medina, Abd Allah ibn Ubayy, never forgave the Prophet for 

having 

    overshadowed him who previously had been unquestioningly recognized by the people of 

Medina as their 

    most outstanding leader. Since the Prophet's political strength depended mainly on the Meccan 

Muslims 

    who followed him in his hijrah to Medina, Ibn Ubayy tried to persuade his compatriots - many of 

whom 

    were supporting the newcomers with all the means at their disposal - to withdraw this material 

support 

    and thereby force the muhajirun, most of whom were very poor, to leave Medina: a stratagem 

which, if 

    successful would have greatly weakened the Prophet's position. This suggestion of the leader of 

the 

    hypocrites was, of course, rejected by the ansar.

  10 I.e., Medina, the "City of the Prophet" (Madinat an-Nabi), as the town previously called 

Yathrib 
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    began to be known after the hijrah. Since - as is established through several ahadith - the 

subsequent 

    saying was uttered by Abd Allah ibn Ubayy during the campaign against the tribe of Banu 

Mustaliq in 5 H., 

    it is obvious that verses 7 and 8 were revealed at the same date or a little later.

  11 It is in these two Qur'anic statements - "unto God belong the treasures...", etc., and "all honour 

    belongs to God ...", etc. - that the real, lasting purport of the above historical allusions is to be 

found.

  12 See surah 2, note 4.

  13 Lit., "for (ila) a term close-by".

The Sixty-Fourth Surah
At-Taghabun (Loss And Gain)
Period Uncertain

THE MAJORITY of the commentators regard this surah as belonging to the Medina period, 

but many others are of the opinion that it is a late Meccan revelation. The expression 

taghabun, occurring in verse 9, has become the key-word by which this surah is designated. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

64:1 

ALL THAT IS in the heavens and all that is on earth extols God's limitless glory: His is all 

dominion, and to Him all praise is due; and He has the power to will anything. (64:2) He it is 

who has created you: and among you are such as deny this truth, and among you are such as 

believe [in it].1 And God sees all that you do. 

64:3 

He has created the heavens and the earth in accordance with [an inner] truth,2 and has formed 

you - and formed you so well;3 and with Him is your journey's end. (64:4) He knows all that is 

in the heavens and on earth; and He knows all that you keep secret as well as all that you bring 

into the open: for God has full knowledge of what is in the hearts [of men]. 

64:5 

HAVE THE STORIES of those who, in earlier times, refused to acknowledge the truth never 

yet come within your ken? [They denied it -] and so they had to taste the evil outcome of their 

own doings,4 with [more] grievous suffering awaiting them [in the life to come]: (64:6) this, 

because time and again there came unto them their apostles5 with all evidence of the truth, but 
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they [always] replied, "Shall mere mortal men be our guides?"6 And so they. denied the truth 

and turned away. But God was not in need [of them]: for God is self-sufficient, ever to be 

praised. 

64:7 

They who are bent on denying the truth claim that they will never be raised from the dead!7

Say: "Yea, by my Sustainer! Most surely will you be raised from the dead, and then, most 

surely, will you be made to understand what you did [in life]! For, easy is this for God!" 

64:8 

Believe then, [O men,] in God and His Apostle, and in the light [of revelation] which We have 

bestowed [on you] from on high! And God is fully aware of all that you do. (64:9) [Think of 8] 

the time when He shall gather you all together unto the Day of the [Last] Gathering - that Day 

of Loss and Gain! For, as for him who shall have believed in God and done what is just and 

right, He will [on that Day] efface his bad deeds, and will admit him into gardens through 

which running waters flow, therein to abide beyond the count of time: that will be a triumph 

supreme! 

64:10 

But as for those who are bent on denying the truth and on giving the lie to Our messages - they 

are destined for the fire, therein to abide: and how vile a journey's end! 

64:11 

NO CALAMITY can ever befall [man] unless it be by God's leave: hence, whoever believes 

in God guides his [own] heart [towards this truth];9 and God has full knowledge of everything. 

(64:12) Pay heed, then, unto God, and pay heed unto the Apostle; and if you turn away, [know 

that] Our Apostle's only duty is a clear delivery of this message: 

64:13 

God - there is no deity save Him!10 In God then let the believers place their trust. 

64:14 

O YOU who have attained to faith! Behold, some of your spouses11 and your children are 

enemies unto you: so beware of them!12 But if you pardon [their faults] and forbear, and 

forgive - then, behold, God will be much-forgiving, a dispenser of grace. (64:15) Your 

worldly goods and your children are but a trial and a temptation,13 whereas with God there is a 

tremendous reward. 

64:16 
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Remain, then, conscious of God as best you can, and listen [to Him], and pay heed. And spend 

in charity for the good of your own selves: for, such as from their own covetousness are saved 

it is they, they that shall attain to a happy state!14

64:17 

If you offer up to God a goodly loan, He will amply repay you for it, and will forgive you your 

sins: for God is ever responsive to gratitude, forbearing, (64:18) knowing all that is beyond the 

reach of a created being's perception as well as all that can be witnessed by a creature's senses 

or mind15 - the Almighty, the Wise! 

  1 The above construction, pointing to man's acceptance or denial of the truth of God's creative 

activity, 

    is in accord with Tabari's interpretation of this passage, as well as with that of Az-Zajjaj 

    (quoted by Razi). According to Zamakhshari, those who deny this truth are mentioned first 

because 

    they are more numerous and possess greater influence than those who consciously believe in 

God. A 

    further implication appears to be this: Since all human beings are endowed with the instinctive 

    ability to perceive the existence of the Creator (cf. 7:172 and the corresponding note 139), one 

    man's denial of this truth and another's belief in it is, in the last resort, an outcome of free 

    choice.

  2 See surah 10, note 11.

  3 I.e., in accordance with the exigencies of human life. See also note 9 on 7:11.

  4 This is an allusion to the disasters and the suffering which, as history shows, inevitably befall a 

    community or nation bent on rejecting the basic ethical truths and, thus, all standards of 

morality.

  5 I.e., apostles from their own midst, entrusted with divine messages specifically meant for them. 

The 

    expression "time and again" is conditioned by the phrase kanat ta'atihim which implies repetition 

    and duration.

  6 Lit., "guide us". This negative response is characteristic of people who, in result of their own 

    estrangement from all moral standards, are instinctively, and deeply, distrustful of all things 

human 

    and cannot, therefore, accept the idea that a divine message could manifest itself through mere 

human 

    beings that have nothing "supernatural" about them.

  7 Their refusal to believe in resurrection and a life to come implies a conviction that no one will 

be 
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    called upon, after death, to answer for what he did in life.

  8 This or a similar interpolation is necessary in view of the mansub form of the subsequent noun, 

    yawma (lit., "day"), which I am rendering in this context as "the time".

  9 I.e., in the words of Razi, "towards self-surrender to God's will..., [and so] towards gratitude in 

    times of ease, and patience in times of misfortune". It is also possible - as some of the 

commentators 

    do - to understand the phrase in another sense, namely, "if anyone believes in God, He [i.e., 

God] guides 

    his heart". However, the rendering adopted by me seems to be preferable inasmuch as it stresses 

the 

    idea that conscious belief in God impels a man's reason to control and direct his emotions and 

    inclinations in accordance with all that this belief implies.

  10 The above construction of this passage makes it clear, firstly, that a realization of God's 

existence, 

    oneness and almightiness is the innermost purport - and, thus, the beginning and the end - of 

God's 

    message to man; and, secondly, that His prophets can do no more than deliver and expound this 

message, 

    leaving it to man's reason and free choice to accept or reject it.

  11 I.e., "sometimes, your spouses...", etc. Since, in the teachings of the Qur'an, all moral duties are 

    binding on women as well as on men, it is obvious that the term azwajikum must not be rendered 

as 

    "your wives", but is to be understood - according to classical Arabic usage - as applying equally 

to 

    both the male and the female partners in a marriage.

  12 Love of his or her family may sometimes tempt a believer to act contrary to the demands of 

conscience 

    and faith; and, occasionally, one or another of the loved ones - whether wife or husband or child 

-

    may consciously try to induce the person concerned to abandon some of his or her moral 

commitments in 

    order to satisfy some real or imaginary "family interest", and thus becomes the other's spiritual 

    "enemy". It is to this latter eventuality that the next sentence alludes.

  13 For an explanation, see note 28 on 8:28, which is almost identical with the present passage.

  14 Cf. last sentence of 59:9 and the corresponding note 14.

  15 See surah 6, note 65.
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The Sixty-Fifth Surah
At-Talaq (Divorce)
Medina Period

THE WHOLE of this surah (revealed about the middle of the Medina period) is devoted to 

one particular aspect of the problem of divorce, namely, to ordinances relating to the waiting-

period which divorced women must undergo before the marriage is finally dissolved and they 

are allowed to remarry - thus amplifying and elucidating verses 228-233 of Al-Baqarah. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

65:1 

O PROPHET! When you1 [intend to divorce women, divorce them with a view to the waiting 

period appointed for them,2 and reckon the period [carefully], and be conscious of God, your 

Sustainer. Do not expel them from their homes;3 and neither shall they [be made to] leave4

unless they become openly guilty of immoral conduct.5 These, then, are the bounds set by God 

- and he who transgresses the bounds set by God does indeed sin against himself: [for, O man, 

although] thou knowest it not, after that [first breach] God may well cause something new to 

come about.6

65:2 

And so, when they are about to reach the end of their waiting-term, either retain them in a fair 

manner or part with them in a fair manner. And let two persons of [known] probity from 

among your own community7 witness [what you have decided]; and do yourselves bear true 

witness before God:8 thus are admonished all who believe in God and the Last Day. And unto 

everyone who is conscious of God, He [always] grants a way out [of unhappiness], (65:3) and 

provides for him in a manner beyond all expectation;9 and for everyone who places his trust in 

God He [alone] is enough. Verily, God always attains to His purpose: [and] indeed, unto 

everything has God appointed its [term and] measure. 

65:4 

Now as for such of your women as are beyond, the age of monthly courses, as well as for such 

as do not have any courses,10 their waiting-period - if you have any doubt [about it] - shall be 

three [calendar] months; and as for those who are with child, the end of their waiting-term 

shall come when they deliver their burden. And for everyone who is conscious of God, He 

makes it easy to obey His commandment:11 (65:5) [for] all this is God's commandment, which 

He has bestowed upon you from on high. And unto everyone who is conscious of God will He 

pardon [some of] his bad deeds, and will grant him a vast reward. 

65:6 
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[Hence,] let the women [who are undergoing a waiting-period] live in the same manner as you 

live yourselves,12 In accordance with your means; and do not harass them with a view to 

making their lives a misery. And if they happen to be with child, spend freely on them until 

they deliver their burden; and if they nurse your offspring [after the divorce has become final], 

give them their [due] recompense; and take counsel with one another in a fair manner [about 

the child's future]. And if both of you find it difficult [that the mother should nurse the child],13

let another woman nurse it on behalf of him [who has begotten it].14

65:7 

[In all these respects,] let him who has ample means spend in accordance with15 his amplitude; 

and let him whose means of subsistence are scanty spend in accordance with what God has 

given him: God does not burden any human being with more than He has given him - [and it 

may well be that] God will grant, after hardship, ease. 

65:8 

AND HOW MANY a community has turned with disdain from the commandment of its 

Sustainer and His apostles!16 - whereupon We callled them all to account with an accounting 

severe, and caused them to suffer with a suffering unnameable: (65:9) and thus they had to 

taste the evil outcome of their own doing:17 for, [in this world,] the end of their doings was 

ruin, (65:10) [the while] God has readied for them [yet more] suffering severe [in the life to 

come]. Hence, remain conscious of God, O you who are endowed with insight - [you] who 

have attained to faith! God has indeed bestowed on you a reminder from on high: 

65:11 

[He has sent] an apostle who conveys unto you God's clear messages, so that He might those 

who have attained to faith and do righteous deeds out of the depths of darkness into the light. 

And whoever believes in God and does what is right and just, him will He admit into gardens 

through which running waters flow, therein to abide beyond the count of time: indeed, a most 

goodly provision will God have granted him! 

65:12 

GOD is He who has created seven heavens,18 and, like them, [the many aspects] of the earth. 

Through all of them flows down from on high, unceasingly, His [creative] will,19 so that you 

might come to know that God has the power to will anything, and that God encompasses all 

things with His knowledge. 

  1 The plural "you" indicates that the whole community is thus addressed.

  2 See 2:228 and the corresponding notes, especially note 215. - Most of the great jurists hold the 

view 

    that the required three pronouncements of divorce, which make it final and irrevocable (cf. first 

paragraph 
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    of 2:229), must be made singly, i.e., spaced over the waiting-period of three months, so as to 

give the 

    husband time to reconsider his intention, and thus to prevent a hasty act which might be 

subsequently 

    regretted. This provision is in line with the well-authenticated saying of the Prophet, "In the sight 

of 

    God; the most hateful of all things allowed (abghad al-halali) is divorce" (Abu Da'ud, on the 

authority 

    of Abd Allah ibn Umar). In other words, divorce is just barely permissible, and must not be 

resorted 

    to unless it is absolutely evident that nothing can save the marriage from utter hopelessness.

  3 I.e., during the waiting-period. As shown in verse 6 below, during that period the husband is 

fully 

    responsible for the maintenance of the wife whom he is divorcing in accordance with the 

standard of 

    living observed during their married life.

  4 E.g., by their husbands' failure to provide for their maintenance. (This particular injunction does 

    not imply a prohibition of a divorced woman's leaving her home of her own free will.)

  5 Implying that in such a case she may be lawfully turned out of her marital home. Regarding the 

term 

    fahishah ("immoral conduct"), see surah 4, note 14.

  6 According to Ibn Abbas (as quoted by Razi) and several other authorities (see Ibn Kathir), this 

is an 

    allusion to the possibility of reconciliation and, hence, a resumption of marital relations before 

the 

    divorce becomes final (see surah 2, second part of verse 228 and first paragraph of 229).

  7 Lit., "from yourselves": i.e. persons who are sufficiently acquainted with the circumstances of 

the case.

  8 Sc., that the relevant decision has not been made in a frivolous spirit.

  9 Lit., "whence he does not expect". It is to be noted that the relative pronoun man ("whoever" or 

    "everyone who") - although grammatically requiring the use of the masculine gender in the verbs 

or 

    pronouns to which it relates - applies to persons of either sex, as is evidenced by innumerable 

passages 

    in the Qur'an: hence, the present passage, too, including the sentence that follows, must be 

understood 

    as relating to the women as well as to the men in question; and the same holds good of verses 5 

and 11 
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    below.

  10 I.e., for any physiological reason whatever.

  11 Lit.., "He grants ease out of his condition" - i.e., makes his condition easy: the implication 

being 

    that God-consciousness makes it easy for the believer to submit gladly to whatever God may 

decree.

  12 Lit., "let them dwell wherever you dwell" - i.e., tropically, "let them share fully your standard 

of living".

  13 E.g., for reasons of her health, or because she intends to remarry, etc.

  14 I.e., at the father's expense: see 2:233 and the corresponding notes 219 and 220.

  15 Lit., "out of".

  16 This connects with, and stresses, the fact that all the preceding injunctions are divine ordained.

  17 See note 4 on 64:5.

  18 See surah 1, note 20.

 19 Lit., "the command". The verbal form yatanazzalu implies recurrence and continuity its 

combination 

    with the noun al-amr reflects the concept of God's unceasing creative activity.

The Sixty-Sixth Surah
At-Tahrim (Prohibition)
Medina Period

REVEALED in the second half of the Medina period - probably in 7 H. - this surah has been 

occasionally designated as "The Surah of the Prophet" (Zamakhshari) inasmuch as the first 

half of it deals with certain aspects of his personal and family life. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

66:1 

O PROPHET! Why dost thou, out of a desire to please [one or another of] thy wives, impose 

[on thyself] a prohibition of something that God has made lawful to thee?1 But God is much-

forgiving, a dispenser of grace: (66:2) God has already enjoined upon you [O believers] the 



- 1118 -

breaking and expiation of [such of] your oaths [as may run counter to what is right and just]:2

for, God is your Lord Supreme, and He alone is all-knowing, truly wise. 

66:3 

(3) And lo!3 [It so happened that] the Prophet told something in confidence to one of his 

wives; and when she thereupon divulged it, and God made this known to him, he acquainted 

[others] with some of it and passed over some of it.4 And as soon as he let her know it, she 

asked, "Who has told thee this?"5 - [to which] he replied, "The All-Knowing, the All-Aware 

has told me." 

66:4 

[Say, O Prophet:6] "Would that you two turn unto God in repentance, for the hearts of both of 

you have swerved [from what is right]!7 And if you uphold each other against him [who is 

God's message-bearer, know that] God Himself is his Protector, and [that,] therefore,8 Gabriel, 

and all the righteous among the believers and all the [other] angels will come to his aid." 

66:5 

[O wives of the Prophet!] Were he to divorce [any of] you, God might well give him in your 

stead spouses better than you - women who surrender themselves unto God, who truly believe, 

devoutly obey His will, turn [unto Him] in repentance [whenever they have sinned] worship 

[Him alone] and go on and on [seeking His goodly acceptance]9 - be they women previously 

married or virgins.10

66:6 

O YOU who have attained to faith! Ward off from yourselves and those who are close to you11

that fire [of the hereafter] whose fuel is human beings and stones:12 [lording] over it are angelic 

powers awesome [and] severe,13 who do not disobey God in whatever He has commanded 

them, but [always] do what they are bidden to do.14 (66:7) [Hence,] O you who are bent on 

denying the truth, make no [empty] excuses today:15 [in the life to come] you shall be but 

recompensed for what you were doing [in this world]. 

66:8 

O you who have attained to faith! Turn unto God in sincere repentance:16 it may well be that 

your Sustainer will efface from you your bad deeds, and will admit you into gardens through 

which running waters flow, on a Day on which God will not shame the Prophet and those who 

share his faith:17 their light will spread rapidly before them, and on their right;18 [and] they will 

pray: "O our Sustainer! Cause this our light to shine for us forever,19 and forgive us our sins: 

for, verily, Thou hast the power to will anything!" 

66:9 
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O PROPHET! Strive hard against the deniers of the truth and the hypocrites, and be adamant 

with them.20 And [if they do not repent,] their goal shall be hell - and how vile a journey's end! 

66:10 

For those who are bent on denying the truth God has propounded a parable in [the stories of] 

Noah's wife and Lot's wife: they were wedded to two of Our righteous servants, and each one 

betrayed her husband;21 and neither of the two [husbands] will be of any avail to these two 

women when they are told [on Judgment Day], "Enter the fire with all those [other sinners] 

who enter it!"22

66:11 

And for those who have attained to faith God has propounded a parable in [the story of] 

Pharaoh's wife23 as she prayed "O my Sustainer! Build Thou for me a mansion in the paradise 

[that is] with Thee, and save me from Pharaoh and his doings, and save me, from all evildoing 

folk! 

66:12 

And [We have propounded yet another parable of God-consciousness in the story of] Mary, 

the daughter of Imran,24 who guarded her chastity, whereupon We breathed of Our spirit into 

that [which was in her womb],25 and who accepted the truth of her Sustainer's words - and 

[thus,] of His revelations26 - and was one of the truly devout. 

  1 There are several essentially conflicting - and, therefore, in their aggregate, not very trustworthy 

-

    reports as to the exact reason or reasons why, at some time during the second half of the Medina 

    period, the Prophet declared on oath that for one month he would have no intercourse with any 

of his 

    wives. Still, while the exact reason cannot be established with certainty, it is sufficiently clear 

    from the above-mentioned ahadith that this emotional, temporary renunciation of marital life was 

    caused by a display of mutual jealousy among some of the Prophet's wives. In any case, the 

purport 

    of the above Qur'anic allusion to this incident is not biographical but, rather, intended to bring 

    out a moral lesson applicable to all human situations: namely, the inadmissibility of regarding as 

    forbidden (haram) anything that God has made lawful (halal), even if such an attitude happens to 

be 

    motivated by the desire to please another person or other persons. Apart from this, it serves to 

    illustrate the fact - repeatedly stressed in the Qur'an - that the Prophet was but a human being, 

    and therefore subject to human emotions and even liable to commit an occasional mistake 

(which in 

    his case, however, was invariably pointed out to him, and thus rectified, through divine 

revelation).
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  2 See 2:224 and the corresponding note 212, which shows that in certain circumstances an oath 

should 

    be broken and then atoned for: hence the above phrase, "God has enjoined upon you the 

breaking and 

    expiation" (with the term tahillah comprising both these concepts).

  3 See surah 2, note 21.

  4 Lit., "he turned aside from [or "avoided"] some of it". There is no reliable Tradition as to the 

    subject of that confidential information. Some of the early commentators, however, connect it 

with 

    the Prophet's veiled prediction that Abu Bakr and Umar ibn al-Khattab would succeed him as

leaders 

    of the Muslim community; the recipient of the information is said to have been Hafsah, the 

daughter 

    of Umar, and the one to whom she disclosed it, A'ishah, the daughter of Abu Bakr (Baghawi, on 

the, 

    authority of Ibn Abbas and Al-Kalbi; also Zamakhshari). If this interpretation is correct, it would 

    explain why the Prophet "acquainted [others] with some of it and passed over some of it": for, 

once 

    his confidential prediction had been divulged, he saw no point in withholding it any longer from 

    the community; nevertheless, he alluded to it in deliberately vague terms - possibly in order not 

    to give to the succession of Abu Bakr and Umar the appearance of all "apostolic sanction" but to 

    leave it, rather to a free decision of the community in pursuance of the Qur'anic principle 

amruhum 

    shura baynahum (see 42:38).

  5 I.e., that she had broken the Prophet's confidence.

  6 Although in the sequence the Prophet is referred to in the third person, it is obvious that it is he 

    who is commanded through revelation to speak thus to his wives Hafsah and A'ishah (see note 

4); 

    hence my above interpolation.

   7 Referring to Hafsah, who betrayed the Prophet's confidence, and to A'ishah, who by listening 

     contributed to this betrayal (see note 4 above).

  8 Lit., "after that", i.e., in consequence of the fact that God Himself protects him.

  9 For this rendering of the expression sa'ihat, see note 147 on 9:112, where the same expression 

occurs 

    in the masculine gender relating to both men and women.

  10 I.e., like the actual wives of the Prophet, one of whom ('A'ishah) was a virgin when she 

married him, 
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    one (Zaynab bint Jahsh) had been divorced, while the others were widows. This allusion, 

together with 

    the fact that the Prophet did not divorce any of his wives, as well as the purely hypothetical 

formulation 

    of this passage, shows that it is meant to be an indirect admonition to the Prophet's wives, who, 

    despite their occasional shortcomings - unavoidable in human beings - did possess the virtues 

referred 

    to above. On a wider plane, it seems to be an admonition to all believers, men and women alike: 

and 

    this explains the subsequent change in the discourse.

  11 Lit., "your families" or "your people"; however, the term ahl denotes also people who share 

one's 

    race, religion, occupation, etc., as well as "dependants" in the most comprehensive sense of this 

    word (Jawhari, Raghib; also Mughni).

  12 See surah 2, note 16.

  13 See 74:27 ff. and the corresponding notes, particularly notes 15 and 16, in which I have tried to 

    explain the allegorical meaning of that passage.

  14 I.e., these angelic powers are subject to the God-willed law of cause and effect which 

dominates 

    the realm of the spirit no less than the world of matter.

  15 I.e., "do not try to rationalize your deliberate denial of the truth" - the element of conscious 

    intent being immplied in the past-tense phrase alladhina kafaru (see note 6 on 2:6).

  16 Sc., "since no human being, however imbued with faith, can ever remain entirely free from 

faults 

    and temptations".

  17 The implication is that He will not only "not shame" the Prophet and his followers but will, on 

    the contrary, exalt them: an idiomatic turn of phrase similar to sayings like "I shall let you know 

    something that will not be to your detriment" - i.e., "something that will benefit you".

  18 Cf. 57:12 and the corresponding note 12.

  19 Lit., "Complete for us our light", i.e., by making it permanent.

  20 See note 101 on 9:73, which is identical with the above verse.

  21 Lit., "and both betrayed them", i.e., their respective husbands. The story of Lot's wife and her 

spiritual 
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    betrayal of her husband is mentioned in the Qur'an in several places; see, in particular, note 66 

on 7:83 

    and note 113 on 11:81. As regards Noah's wife, the above is the only explicit reference to her 

having 

    betrayed her husband; it would seem, however, that the qualification of "those on whom [God's] 

sentence 

    has already been passed" in 11:40 applies to her no less than to her son (whose story appears in 

11:42-47).

  22 The "parable" (mathal) of these two women implies, firstly, that even the most intimate 

relationship

    with a truly righteous person - even though he be a prophet - cannot save an unrepentant sinner 

from the 

    consequences of his sin; and, secondly, that a true believer must cut himself off from any 

association 

    with "those who are bent on denying the truth" even if they happen to be those nearest and 

dearest 

    to him (cf. 11:46).

  23 Cf. 28:8-9.

  24 I.e., a descendant of the House of 'lmran (cf. the last third of note 22 on 3:33).

  25 I.e., into the as yet unborn child (Razi, thus explaining the pronoun in fihi). For an explanation 

    of the much-misunderstood allegorical phrase, "We breathed of Our spirit into it", see note 87 

    on 21:91.

  26 For the meaning of God's "words" (kalimat), see note 28 on 3:39.

The Sixty-Seventh Surah
Al-Mulk (Dominion)
Medina Period

THE FUNDAMENTAL idea running through the whole of this surah is man's inability ever to 

encompass the mysteries of the universe with his earthbound knowledge, and, hence, his utter 

dependence on guidance through divine revelation. Best known by the key-word al-mulk 

("dominion") taken from its first verse, the surah has sometimes been designated by the 

Companions as "The Preserving One" (Al-Waqiyah) or "The Saving One" (Al-Munjiyah) 

inasmuch as it is apt to save and preserve him who takes its lesson to heart from suffering in 

the life to come (Zamakhshari). 

In The Name of God, The Most Gracious, The Dispenser of Grace:

67:1 
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HALLOWED be He in whose hand all dominion rests, since He has the power to will 

anything: 

67:2 

He who has created death as well as life, 1 so that He might put you to a test [and thus show] 

which of you is best in conduct, and [make you realize that] He alone is almighty, truly 

forgiving. (3) [Hallowed be] He who has created seven heavens in full harmony with one 

another: 2 no fault will thou see in the creation of the Most Gracious. And turn thy vision 

[upon it] once more: canst thou see any flaw? 

67:4 

Yea, turn thy vision [upon it] again and yet again: [and every time] thy vision will fall back 

upon thee, dazzled and truly defeated.3 (67:5) And, indeed, We have adorned the skies nearest 

to the earth with lights,4 and have made them the object of futile guesses for the evil ones 

[from among men]:5 and for them have We readied suffering through a blazing flame (67:6) 

for, suffering in hell awaits all who are [thus] bent on blaspheming against their Sustainer:6

and how vile a journey's end! 

67:7 

When they are cast into that [hell], they will hear its breath indrawing as it boils up, (67:8) 

well-nigh bursting with fury; [and] every time a host [of such sinners] is flung into it, its 

keepers will ask them, "Has no warner ever come to you?" (67:9) They will reply: "Yea, a 

warner did indeed come unto us, but we gave him the lie and said, 'Never has God sent down 

anything [by way of revelation]! You [self-styled warners] are but lost in a great delusion!"7

67:10 

And they will add: "Had we but listened [to those warnings], or [at least] used our own reason, 

we would not [now] be among those who are destined for the blazing flame!"8 (67:11) Thus 

will they come to realize their sins: but [by that time,] remote will have become all good from 

those who are destined for the blazing flame. 

67:12 

[As against this,] behold, for those who stand in awe of God although He is beyond the reach 

of their perception,9 there is forgiveness in store and a great reward. 

67:13 

AND [know, O men, that] whether you keep your beliefs10 secret or state them openly, He has 

full knowledge indeed of all that is in [your] hearts.11 (67:14) How could it be that He who has 

created [all] should not know [all]?12 Yea, He alone is unfathomable [in His wisdom], aware!13
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67:15 

He it is who has made the earth easy to live upon:14 go about, then, in all its regions, and 

partake the sustenance which He provides: but [always bear in mind that] unto Him you shall 

be resurrected. (67:16) Can you ever feel secure that He who is in heaven15 will not cause the 

earth to swallow you up when, lo and behold, it begins to quake? 

67:17 

Or can you ever feel secure that He who is in heaven will not let loose against you a deadly 

stormwind,16 whereupon you would come to know how [true] My warning was? (67:18) And, 

indeed, [many of] those who lived aforetime17 did give the lie [to My warnings]: and how 

awesome was My rejection [of them]! 

67:19 

Have they, then, never beheld the birds above them, spreading their wings and drawing them 

in? None but the Most Gracious upholds them: for, verily, He keeps all things in His sight. 

(67:20) [And] is there any, besides the Most Gracious, that could be a shield18 for you, and 

could succour you [against danger]? They who deny this truth are but lost in self-delusion! 

67:21 

Or is there any that could provide you with sustenance if He should withhold His provision 

[from you]? Nay, but they [who are bent on denying the truth] stubbornly persist in their 

disdain [of God's messages] and in their headlong flight [from Him]! (67:22) But then, is he 

that goes along with his face close to the ground19 better guided than he that walks upright on a 

straight way? 

67:23 

SAY: "[God is] He who has brought you [all] into being, and has endowed you with hearing, 

and sight, and hearts:20 [yet] how seldom are you grateful!" (67:24) Say: "It is He who has 

multiplied you on earth; and it is unto Him that you shall be gathered [on resurrection]." 

67:25 

But they [only] ask, "When is this promise to be fulfilled? [Answer this, O you who believe in 

it,] if you are men of truth!" 

67:26 

Say thou, [O Prophet:] "Knowledge thereof rests with God alone; and I am only a plain 

warner." (67:27) Yet in the end, when they shall see that [fulfilment] close at hand, the faces 

of those who were bent on denying the truth will be stricken with grief; and they will be told, 

"This it is that you were [so derisively] calling for!" 
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67:28 

SAY [O Prophet]: "What do you think? Whether God destroys me and those who follow me, 

or graces us with His mercy21 - is there anyone that could protect [you] deniers of the truth 

from grievous suffering [in the life to come]?" 

67:29 

Say: "He is the Most Gracious: we have attained to faith in Him, and in Him have we placed 

our trust; and in time you will come to know which of us was lost in manifest error." (67:30) 

Say [unto those who deny the truth]: "What do you think? If of a sudden all your water were 

to vanish underground, who [but God] could provide you with water from [new] unsullied 

springs?"22

  1 Since what is termed "death" is stated here to have been created, it cannot be identical with 

    "non-existence", but obviously must have a positive reality of its own. To my mind, it connotes, 

    firstly, the inanimate state of existence preceding the emergence of life in plants or animated 

beings; 

    and, secondly, the state of transition from life as we know it in this world to the - as yet to us 

    unimaginable - condition off existence referred to in the Qur'an as "the hereafter" or "the life to 

    come" (al-akhirah).

  2 Or: "conforming [with one another]", this being the primary significance of tibaq (sing. tabaq). 

For 

    the meaning of the "seven heavens", see surah 2, note 20.

  3 Sc., in its endeavour to encompass the mysteries of the universe.

  4 Lit., "lamps" - i.e., stars: cf. 37:6, "We have adorned the skies nearest to the earth with the 

beauty

    of stars".

  5 For the wider meaning of shayatin - a term which in this context points specifically to "the 

satans from 

    among mankind, that is, the astrologers" (Baydawi) - see surah 15, note 16. As regards the term 

rajm 

    (pl. rujum), which literally denotes the "throwing [of something] like a stone" - i.e., at random -

    it is often used metaphorically in the ssense of "speaking conjecturally" or "making [something] 

the 

    object of guesswork" (Jawhari, Raghib - the latter connecting this metaphor explicitly with the 

above 

    verse -, Lisan al-'Arab, Qamus, Taj al-'Arus, etc.). Cf. also 37:6-10.

  6 I.e., by presuming to know what will happen in the future - a knowledge which rests with God 

alone. 
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    This connects with the statement in verse 4 that man can never truly unravel the mysteries of 

cosmic 

    space ("the heavens"), which in its turn implies that he should not presume to foretell terrestrial 

    events from the position and the aspects of the stars. Since only God knows "that which is 

beyond the 

    reach of a created being's perception" (al-ghayb), any such attempt is a blasphemy (kufr).

  7 Lit., "You are in nothing but a great error (dalal)" - thus denying the reality of divine revelation 

as such.

  8 Reason, properly used, must lead man to a cognition of God's existence and, thus, of the fact 

that a 

    definite plan underlies all His creation. A logical concomitant of that cognition is the realization 

    that certain aspects of the divine plan touching upon human life - in particular, the distinction 

between 

    right and wrong - are being continuously disclosed to man through the medium of the revelation 

which 

    God bestows on His chosen message-bearers, the prophets. This innate "bond with God" 

(referred to in 

    2:27 and explained in the corresponding note 19) may be broken only at the expense of man's 

spiritual 

    future, with suffering in the life to come as the inevitable alternative.

  9 For this rendering of the expression bi'l-ghayb, see surah 2, note 3.

  10 While the primary significance of the noun qawl is "a saying" or "an utterance", it is often used 

    tropically in the sense of "a statement"'. i.e., of a belief, an opinion, a teaching, a doctrine, etc. 

    In the present context it evidently relates to man's beliefs in general, be they affirmative or 

    negative: hence the plural form in my rendering of this term.

  11 I.e., He knows why one person believes in Him and another rejects this belief; hence, He takes 

man's 

    innermost motivations, abilities and inabilities fully into account.

  12 Lit., "Does He not know, [He] who has created?"

  13 See surah 6, note 89.

  14 Lit., "who has made the earth submissive (dhalulan) to you": i.e., yielding to the intelligence 

with 

    which He has endowed man.

  15 This expression is, of course, purely metaphorical since God is limitless in space as well as in 

time. 
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    Its use here is apparently meant to stress the unfathomable quality of His existence and power, 

which 

    penetrates, and reveals itself in, every aspect of His cosmic creativeness, symbolized in the term 

"heaven".

  16 Lit., "a stormwind that raises stones".

  17 Lit., "before them" (min qablihim). This personal pronoun relates - as does the whole of the 

passage 

    beginning with verse 13 - to people of all times, who are herewith reminded of what happened to 

deniers 

    of the truth in earlier times; hence my rendering of min qablihim as "aforetime".

  18 Lit., "an army".

  19 Lit., "prone upon his face" - i.e., seeing only what is immediately beneath his feet, and utterly 

    unaware of the direction into which his path is taking him: a metaphor of the spiritual obtuseness 

    which prevents a person from caring for anything beyond his immediate, worldly concerns, and 

thus 

    makes him resemble an earthworm that "goes along prone upon its face".

  20 I.e., with the faculty of feeling as well as of rational thinking.

  21 I.e., "Whether we succeed in spreading God's message or not, what have you unbelievers to 

gain?"

  22 Apart from a further reminder of God's providential power (thus continuing the argument 

touched upon 

    in verses 19-21), the above verse has a parabolic significance as well. Just as water is an 

indispensable 

    element of all organic life, so is a constant flow of moral consciousness an indispensable 

prerequisite 

    of all spiritual life and stability: and who but God could enable man to regain that consciousness 

after 

    all the older ethical stimuli have dried up and "vanished underground"?

The Sixty-Eighth Surah
Al-Qalam (The Pen)
Mecca Period 

IN THE chronological order of revelation, this surah most probably occupies the third place. 

Some authorities - among them Suyuti - incline to the view that it was revealed immediately 

after the first five verses of surah 96 ("The Germ-Cell"); this, however, is contradicted by 

some of the best-authenticated Traditions, according to which most of surah 74 came second 
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in the order of revelation (see introductory note to that surah). In any case, "The Pen" is 

undoubtedly one of the oldest parts of the Qur'an. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

68:1 

Nun.1 CONSIDER the pen, and all that they write [therewith]!2

(68:2) Thou art not, by thy Sustainer's grace, a madman!3 (68:3) And, verily, thine shall be a 

reward neverending (68:4) for, behold, thou keepest indeed to a sublime way of life;4 (68:5) 

and [one day] thou shalt see, and they [who now deride thee] shall see, (68:6) which of you 

was bereft of reason. 

68:7 

Verily, thy Sustainer alone is fully aware as to who has strayed from His path, Just as He 

alone is fully aware of those who have found the right way. (68:8) Hence, defer not to [the 

likes and dislikes of] those who give the lie to the truth: (68:9) they would like thee to be soft 

[with them], so that they might be soft [with thee].5

68:10 

Furthermore,6 defer not to the contemptible swearer of oaths, (68:11) [or to] the slanderer that 

goes about with defaming tales, (68:12) [or] the withholder of good, [or] the sinful aggressor, 

(68:13) [or] one who is cruel, by greed possessed,7 and, in addition to all this, utterly useless 

[to his fellow-men].8

68:14 

Is it because he is possessed of worldly goods and children (68:15) that, whenever Our 

messages are conveyed to him, such a one says, "Fables of ancient times"?9 (68:16) [For this] 

We shall brand him with indelible disgrace!10 (68:17) [As for such sinners,] behold, We [but] 

try them11 as We tried the owners of a certain garden who vowed that they would surely 

harvest its fruit on the morrow, (68:18) and made no allowance [for the will of God]:12 (68:19) 

whereupon a visitation for thy Sustainer came upon that [garden] while they were asleep, 

(68:20) so that by the morrow it became barren and bleak. 

68:21 

Now when they rose at early morn, they called unto one another, (68:22) "Go early to your 

tilth if you want to harvest the fruit!" (68:23) Thus they launched forth, whispering unto one 

another, (68:24) "Indeed, no needy person shall enter it today [and come] upon you 

[unawares],"13 (68:25) and early they went, strongly bent upon their purpose. 

68:26 
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But as soon as they beheld [the garden and could not recognize] it, they exclaimed, "Surely we 

have lost our way!" (68:27) - [and then,] "Nay, but we have been rendered destitute!" (68:28) 

Said the most right-minded among them: "Did I not tell you, 'Will you not extol God's 

limitless glory?'"14

68:29 

They answered: "Limitless in His glory is our Sustainer! Verily, we were doing wrong!" 

(68:30) - and then they turned upon one another with mutual reproaches. (68:31) [In the end] 

they said: "Oh, woe unto us! Verily, we did behave outrageously! (68:32) [But] it may be that 

our Sustainer will grant us something better instead:15 for, verily, unto our Sustainer do we turn 

with hope!" 

68:33 

SUCH is the suffering [with which We try some people in this world];16 but greater by far will 

be the suffering [which sinners shall have to bear] in the life to come - if they but knew it! 

68:34 

For, behold, it is the God-conscious [alone] whom gardens of bliss await with their Sustainer: 

(68:35) or should We, perchance, treat those who surrender themselves unto Us17 as [We 

would treat] those who remain lost in sin? 

68:36 

What is amiss with you?18 On what do you base your judgment [of right and wrong]? (68:37) 

Or have you, perchance, a [special] divine writ which you study, (68:38) and in which you 

find all that you may wish to find?19 (68:39) Or have you received a solemn promise, binding 

on Us till Resurrection Day, that yours will assuredly be whatever you judge [to be your 

rightful due]? 

68:40 

Ask them which of them is able to vouch for this! (68:41) Or have they, perchance, anys ages 

to support their views?20 Well, then, if they are sincere in this their claim, let them produce 

those supporters of theirs (68:42) on the Day when man's very being shall be bared to the 

bone,21 and when they [who now deny the truth] shall be called upon to prostrate themselves 

[before God],22 and shall be unable to do so: (68:43) downcast will be their eyes, with 

ignominy overwhelming them - seeing that they had been called upon [in vain] to prostrate 

themselves [before Him] while they were yet sound [and alive]. 

68:44 

Hence, leave Me alone with such as give the lie to this tiding.23 We shall bring them low, step 

by step, without their perceiving how it has come about:24 (68:45) for, behold, though I may 
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give them rein for a while, My subtle scheme is exceedingly firm!25 (68:46) Or is it that [they 

fear lest] thou ask them for a reward, [O Prophet,] so that they would be burdened with debt 

[if they listened to thee]? (68:47) Or [do they think] that the hidden reality [of all that exists] is 

within their grasp, so that [in time] they can write it down?26

68:48 

BEAR THEN with patience thy Sustainer's will and be not like him of the great fish, who 

cried out [in distress] after having given in to anger.27 (68:49) [And remember:] had not grace 

from his Sustainer reached him,28 he would indeed have been cast forth upon that barren shore 

in a state of disgrace:29 (68:50) but [as it was,] his Sustainer had elected him and placed him 

among the righteous. 

68:51 

Hence, [be patient,] even though they who are bent on denying the truth would all but kill thee 

with their eyes whenever they hear this reminder, and [though] they say, "[As for 

Mubammad,] behold, most surely he is a madman!" (68:52) [Be patient:] for this is nought 

else but a reminder [from God] to all mankind. 

  1 Chronologically, this is the first appearance of any of the "disjointed" [i.e., single] letters 

    (al-muqatta'at) which precede a number of the surahs of the Qur'an: for the various theories 

relating 

    to these letters, see Appendix II. The supposition of some of the early commentators (extensively 

    quoted by Tabari) that the letter n, pronounced nun, represents here an abbreviation of the 

    identically-pronounced noun which signifies both "great fish" and "inkwell" has been 

convincingly 

    rejected by some of the most outstanding authorities (e.g., Zamakhshari and Razi) on 

grammatical 

    grounds.

  2 For the meaning of the adjurative particle wa at the beginning of this sentence, see first half of 

    note 23 on 74:32. The mention of "the pen" is meant to recall the earliest Qur'anic revelation, 

namely, 

    the first five verses of surah 96 ("The Germ-Cell"), and thus to stress the fact of Muhammad's 

prophethood. 

    As regards the symbolic significance of the concept of "the pen", see 96:3-5 and the 

corresponding note 3.

  3 This is an allusion to the taunt with which most of Muhammad's contemporaries greeted the 

beginning 

    of his preaching, and with which they continued to deride him for many years. In its wider sense, 

    the above passage relates - as is so often the case in the Qur'an - not merely to the Prophet but 

    also to all who followed or will follow him: in this particular instance, to all who base their 

moral 

    valuations on their belief in God and in life after death.
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  4 The term khuluq, rendered by me as "way of life", describes a person's "character", "innate 

disposition" 

    or "nature" in the widest sense of these concepts, as well as "habitual behaviour" which 

becomes, as 

    it were, one's "second nature" (Taj al-'Arus). My identification of khuluq with "way of life" is 

based 

    on the explanation of the above verse by Abd Allah ibn Abbas (as quoted by Tabari), stating that 

this 

    term is here synonymous with din: and we must remember that one of the primary significances 

of the 

    latter term is "a way [or "manner"] of behaviour" or "of acting" (Qamus). More over, we have 

several 

    well-authenticated Traditions according to which Muhammad's widow 'A'ishah, speaking of the 

Prophet 

    many years after his death, repeatedly stressed that "his way of life (khuluq) was the Qur'an." 

   (Muslim, Tabari and Hakim, on the authority of Said ibn Hisham; Ibn Hanbal, Abu Da'ud and 

Nasa'i, on 

    the authority of Al-Hasan al-Basri; Tabari, on the authority of Qatadah and Jubayr ibn Nufayl; 

and 

    several other compilations).

  5 I.e., "they would like thee to be conciliatory in the matter of ethical principles and moral 

valuations, 

    whereupon they would reciprocate and desist from actively opposing thee"

  6 Lit., "And". The subsequently enumerated types of moral deficiency are, of course, mentioned 

only 

    as examples of the type of man to whose likes or dislikes no consideration whatever should be 

shown.

  7 The term utul - derived from the verb 'atala, "he dragged [someone or something] in a rough and 

cruel 

    manner" - is used to describe a person combining within himself the attributes of cruelty and 

greed; 

    hence the composite rendering adopted by me.

  8 The commentators give the most divergent interpretations to the term zanim, which is evidently 

derived 

    from the noun zanamah, denoting either of the two wattles, or fleshy skin protuberances, hanging 

below 

    the ears of a goat. Since these wattles do not seem to have any physiological function, the term 

zanim 

    has come to signify "someone [or "something"] not needed" (Taj al-'Arus): in other words, 

redundant 
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    or useless. It is, therefore, logical to assume that in the above context this term describes a 

person 

    who is entirely useless in the social sense.

  9 The term banun (lit., "children" or "sons") is often used in the Qur'an metonymically, denoting 

"popular 

    support" or "many adherents"; in conjunction with the term mal ("worldly goods") it is meant to 

    illustrate a certain mentality which attributes a pseudo-religious significance to wealth and 

influence, 

    and regards these visible signs of worldly success as a post-factum evidence of the 

"righteousness" 

    of the person concerned and, hence, of his not being in need of further guidance.

  10 Lit., "We shall brand him on the snout" (khurtum). All commentators point out that this, 

idiomatic phrase 

    has a strictly metaphorical meaning, namely, "We shall stigmatize him with indelible disgrace" 

    (cf. Lane II, 724, quoting both Raghib and Taj al-'Arus).

  11 I.e., by bestowing on them affluence out of all proportion to their moral deserts.

  12 I.e., they resolved upon their objective without the reservation, "if God so wills"; which points 

to 

    the first lesson to be derived from this parable, as well as to its connection with the rhetorical 

    question in verses 14-15 above.

  13 Ever since Biblical times it has been understood that the poor have a right to a share in the 

harvest 

    of the fields and gardens owned by their more fortunate fellow-men (cf. 6:141 - "give [unto the 

poor] 

    their due on harvest-day"). The determination of the "owners of the garden" to deprive the poor 

of 

    this right is the second type of sin to which the above parable points: and inasmuch as it is a 

social 

    sin, it connects with verses 10-13.

  14 This is obviously a reference to their failure to realize that nothing can come about unless the 

    Almighty so wills (verse 18).

  15 Namely, His forgiveness.

  16 This connects with the first clause of verse 17 above, which, in its turn, contains an allusion 

    to the mentality spoken of in verses 14-15.

  17 This is the earliest occurrence of the term muslimun (sing. muslim) in the history of Qur'anic 

revelation. 
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    Throughout this work, I have translated the terms muslim and islam in accordance with their 

original 

    connotations, namely, "one who surrenders [or "has surrendered"] himself to God", and "man's 

self-surrender 

    to God"; the same holds good of all forms of the verb aslama occurring in the 'Qur'an. It should 

be borne 

    in mind that the "institutionalized" use of these terms - that is, their exclusive application to the 

    followers of the Prophet Muhammad - represents a definitely post-Qur'anic development and, 

hence, must 

    be avoided in a translation of the Qur'an.

  18 Sc., "O you sinners".

  19 Lit., "so that in it you [may] have all that you choose [to have]" - i.e., a moral justification of 

    the claim that whatever is considered "expedient" is eo ipso right.

  20 Lit., "Or have they any associates?" - i.e., wise people ('uqala) who would share their views 

and 

    their way of life (Zamakhshari and Razi). Accordingly, the expression shuraka'uhum in the next 

    sentence has been rendered as "those supporters of theirs".

  21 Lit., "when the shin[-bone] shall be bared": i.e., when man's innermost thoughts, feelings and 

motivations 

    will be laid bare. The implication is that their erstwhile claim that whatever is "expedient" is 

morally 

    justifiable (see note 19 above), shall be revealed in all its nakedness - namely, as something 

    indefensible and spiritually destructive.

  22 I.e., willingly, gladly humbling themselves before Him.

  23 I.e., to divine revelation in general, and to the tiding of resurrection and judgment, in particular 

-

    the implication being that God alone has the right to decide whether or how to chastise them.

  24 Lit., "without their knowing whence [it comes]". The above sentence, as well as the next, 

(verse 45), 

    are found in exactly the same formulation in 7:182-183

  25 The term "subtle scheme" (kayd) evidently circumscribes here God's unfathomable plan of 

creation 

    of which man can glimpse only isolated fragments and never the totality: a plan in which every 

thing 

    and happening has a definite function, and nothing is accidental. (See in this connection note 11 

on 10:5 -
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    "None of this has God created without [an inner] truth".) Indirectly, the above passage alludes to 

the 

    question as to the reason why God allows so many evil persons to enjoy their lives to the full, 

while 

    so many of the righteous are allowed to suffer: the answer being that during his life in this world 

    man cannot really understand where apparent happiness and unhappiness ultimately lead to, and 

what 

    role they play in God's "subtle scheme" of creation.

  26 Sc., "and that, therefore, they need not listen to divine revelation." For the real significance of 

the 

    term al-ghayb - of which the above is undoubtedly the earliest instance in the chronology of 

Qur'anic 

    revelation - see surah 2, note 3. Its use in the above context is meant to elucidate and further 

    develop the idea already touched upon in 96:6 - "man becomes grossly overweening whenever 

he believes 

    himself to be self-sufficient". More particularly, the present passage points to the fallacy of the 

    arrogant belief that the solution of all the mysteries of the universe is "just around the corner" 

and 

    that man-centred science - epitomized in the reference to its being "written down" - can and will 

    teach its adepts how to "conquer nature" and to attain to what they regard as the good life.

  27 This is a reference to the Prophet Jonah - see 21:87 and the corresponding notes 82 and 83. As 

mentioned 

    in 37:140, "he fled like a runaway slave" from the task with which he had been entrusted by 

God, 

    because his people did not all at once accept his preaching as valid: and so Muhammad is 

exhorted not 

    to give in to despair or anger at the opposition shown to him by most of his contemporaries in 

Mecca, 

    but to persevere in his prophetic mission.

  28 Cf. 37:143 - "had he not been of those who [even in the deep darkness of their distress are able 

to] 

    extol God's limitless glory": i.e., who always remember God and pray for His forgiveness.

  29 Lit., "while he was still blameworthy", i.e., burdened with sin and unredeemed by repentance: 

implying 

    that but for God's grace he would have died as a sinner.

The Sixty-Ninth Surah
Al-Haqqah (The Laying-Bare Of The Truth)
Mecca Period
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REVEALED shortly after surah 67 (Al-Mulk), i.e., about three or four years before the 

Prophet's exodus to Medina. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

69:1 

OH, THE LAYING-BARE of the truth!1 (2) How awesome that laying-bare of the truth! (3) 

And what could make thee conceive what that laying-bare of the truth will be?2 (4) THE LIE 

gave [the tribes of] Thamud and 'Ad to [all tidings of] that sudden calamity!3 (5) Now as for 

the Thamud - they were destroyed by a violent upheaval [of the earth];4 (6) and as for the 'Ad -

they were destroyed by a storm wind furiously raging, (7) which He willed against them for 

seven nights and eight days without cease, so that in the end thou couldst see those people laid 

low [in death], as though they were so many [uprooted] trunks of hollow palm trees: (8) and 

dost thou now see any remnant of them? 

69:9 

And there was Pharaoh, too, and [many of] those who lived before him, and the cities that 

were overthrown5 - [all of them] indulged in sin upon sin (69:10) and rebelled against their 

Sustainer's apostles: and so He took them to task with a punishing grasp exceedingly severe! 

69:11 

[And] behold: when the waters [of Noah's flood] burst beyond all limits, it was We who 

caused you6 to be borne [to safety] in that floating ark, (69:12) so that We might make all this7

a [lasting] reminder to you all, and that every wide-awake ear might consciously take it in. 

69:13 

Hence, [bethink yourselves of the Last Hour,] when the trumpet [of judgment] shall be 

sounded with a single blast, (69:14) and the earth and the mountains shall be lifted up and 

crushed with a single stroke! (69:15) And so, that which must come to pass8 will on that day 

have come to pass; (69:16) and the sky will be rent asunder9 - for, frail will it have become on 

that Day - ; (69:17) and the angels [will appear] at its ends,10 and, above them, eight will bear 

aloft on that Day the throne of thy Sustainer's almightiness....11

69:18 

On that Day you shall be brought to judgment: not [even] the most hidden of your deeds will 

remain hidden. (69:19) Now as for him whose record shall be placed in his right hand,12 he 

will exclaim: "Come you all!" Read this my record! (69:20) Behold, I did know that [one day] 

I would have to face my account!13

69:21 



- 1136 -

And so he will find himself in a happy state of life, (22) in a lofty paradise, (23) with its fruits 

within easy reach. (24) [And all who are thus blest will be told:] "Eat and drink with good 

cheer in return for all [the good deeds] that you have sent ahead in days gone by!" 

69:25 

But as for him whose record shall be placed in his left hand,14 he will exclaim: "Oh, would that 

I had never been shown this my record, (26) and neither known this my account! (27) Oh, 

would that this [death of mine] had been the end of me! (28) Of no avail to me is all that I 

have [ever] possessed, (29) [and] all my power of argument has died away from me!"15

69:30 

[Thereupon the command will go forth:] "Lay hold of him, and shackle him,16 (31) and then let 

him enter hell, (32) and then thrust him into a chain [of other sinners like him17 - a chain] the 

length whereof is seventy cubits:18 (33) for, behold, he did not believe in God, the 

Tremendous, (34) and did not feel any urge19 to feed the needy: (35) and so, no friend has here 

today, (36) nor any food save the filth (37) which none but the sinners eat!"20

69:38 

BUT NAY! I call to witness an that you can see, (39) as well as all that you cannot see!21 (40) 

Behold, this [Quran] is indeed the [inspired] word of a noble apostle, (41) and is not however 

little you may [be prepared to] believe it - the word of a poet; (42) and neither is it - however 

little you may [be prepared to] take it to heart - the word of a soothsayer: (43) [it is] a 

revelation from the Sustainer of all the worlds. 

69:44 

Now if he [whom We have entrusted with it] had dared to attribute some [of his own] sayings 

unto Us, (45) We would indeed have seized him by his right hand,22 (46) and would indeed 

have cut his life-vein. (47) and none of you could have saved him! (48) And, verily, this 

[Qur'an] is a reminder to all the God-conscious!23 (49) And, behold, well do We know that 

among you are such as will give the lie to it: (50) yet, behold, this [rejection] will indeed 

become a source of bitter regret for all who deny the truth [of God's revelation] (51) for, 

verily, it is truth absolute! (52) Extol, then the limitless glory of thy Sustainer's mighty name! 

  1 I.e., the Day of Resurrection and Judgment, on which man will become fully aware of the 

quality of his 

    past life and, freed from all self-deception, will see himself as he really was, with the innermost 

    meaning of all his past doings - and thus of his destiny in the hereafter - blindingly revealed. 

   (Cf. 37:19, the last sentence of 39:68, and 50:21-22.)

  2 Implying that this sudden perception of the ultimate reality will be beyond anything that man 

can 

    anticipate or imagine: hence, no answer is given to the above rhetorical question.
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  3 I.e., the Last Hour (see note 1 on 101:1). For particulars of the pre-Islamic tribes of 'Ad and 

Thamud, 

    see 7:65-79 and the corresponding notes.

  4 Cf. 7:78.

  5 I.e., Sodom and Gomorrah, the cities of Lot's people (see 11:69-83).

  6 I.e., metonymically (in the consensus of all classical commentators), "your ancestors".

  7 Alluding to the punishment of evildoers and the saving grace bestowed upon the righteous.

  8 I.e., the end of the world as we know it, followed by resurrection and the Last Judgment.

  9 The term as-sarna' may denote here "the sky" or "skies", i.e., the visible firmament, or "heaven" 

in 

    its allegorical sense, or the aggregate of cosmic systems comprised in the concept of "the 

universe" 

    (cf. surah 2, note 20). Its being "rent asunder" is perhaps a metaphor for a total breakdown of the 

    cosmic order.

  10 Or: "at its sides".

  11 Since God is infinite in space as well as in time, it is obvious that His "throne" (arsh) has a 

    purely metaphorical connotation, circumscribing His absolute, unfathomable sway over all that 

exists 

    or possibly could exist (cf. note 43 on 7:54). Hence, too, the "bearing aloft" of the throne of His 

    almightiness cannot be anything but a metaphor - namely, an allusion to the full manifestation of 

that 

    almightiness on the Day of Judgment. The Qur'an is silent as to who or what the "eight" are on 

whom 

    this manifestation rests. Some of the earliest commentators assume that they are eight angels; 

others, 

    that they are eight ranks of angels; while still others frankly admit that it is impossible to say 

    whether "eight" or "eight thousand" are meant (Al-Hasan al-Basri, as quoted by Zamakhshari). 

Possibly, 

    we have here an allusion to eight (unspecified) attributes of God or aspects of His creation; but, 

as 

    the Qur'an states elsewhere, "none save God knows its final meaning" (see 3:7 and the 

corresponding note 8).

  12 I.e., ",whose record shows that he was righteous in his life on earth: cf. 17:71, as well as the 

    symbolic expression "those on the right hand" in 74:39. The linguistic origin of the symbolism 

of 
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    "right" and "left" as "righteous" and "unrighteous" is explained in note 3 on 56:8-9.

  13 Implying that he had always been conscious of resurrection and judgment, and had tried to 

behave accordingly.

  14 Thus signifying that he had been unrighteous in his earthly life, in contrast with those "whose 

record 

    will be placed in their right hand" (see verse 19 and note 12 above).

  15 The term sultan, which primarily signifies "power" or "authority", has here - as in many other 

places 

    in the Qur'an - evidently the meaning of "argument", synonymous with hujjah (Ibn Abbas, 

Ikrimah, Mujahid, 

    Ad-Dahhak, all of them quoted by Tabari): in this case, an argument or arguments against the 

idea of 

    life after death and, hence, of divine judgment.

  16 For an explanation of the allegory of "shackles", see note 13 on 13:5, note 44 on the last but 

one sentence 

    of 34:33, and notes 6 and 7 on 36:8.

  17 See 14:49 - "on that Day thou wilt see all who were lost in sin (al-mujrimin) linked together in 

    fetters" - and the corresponding note 64, which explains my above interpolation of the phrase, 

"of 

    other sinners like him".

  18 I.e., a chain exceedingly long - the number "seventy" being used here metonymically, as often 

done 

    in classical Arabic, in the sense of "very many" (Zamakhshari); hence "of a measure the length 

whereof 

    is known only to God" (Tabari; also Al-Hasan, as quoted by Razi).

  19 Lit., "did not urge", i.e., himself.

  20 The noun ghislin, which appears in the Qur'an only in this one instance, has been variously -

and very 

    contradictorily - explained by the early commentators. Ibn Abbas, when asked about it, frankly 

answered, 

    "I do not know what ghislin denotes" (Razi). The term "filth" used by me contains an allusion to 

the 

    "devouring" of all that is abominable in the spiritual sense: cf. its characterization in the next 

verse 

    as "[that] which none but the sinners eat"  i.e. (metaphorically) in this world, and, consequently, 

in 

    the hereafter as well.
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  21 The phrase "all that you can see" comprises all the observable phenomena of nature - including 

man 

    himself and the organic conditions of his own existence - as well as the configuration of human 

society 

    and the perceptible rules of its growth and decay in the historical sense; whereas "that which you 

    cannot see" relates to the intangible spiritual verities accessible to man's intuition and instinct, 

    including the voice of his own conscience: all of which "bears witness", as it were, to the fact 

that 

    the light which the divine writ (spoken of in the sequence) casts on innermost realities and 

interrelations 

    of all that exists objectively - or, as the case may be, manifests itself subjectively in man's own 

    psyche - must be an outcome of genuine revelation, inasmuch as it goes far beyond anything that 

unaided 

    human intellect could ever achieve.

  22 I.e., deprived him of all ability to act - the "right hand" symbolizing power.

  23 Sc., "who believe in [the existence of] that which is beyond the reach of human perception: cf. 

2:2-3.

The Seventieth Surah
Al-Ma'Arij (The Ways Of Ascent)
Mecca Period 

THUS CALLED after the word al-ma'arij appearing in verse 3, this surah belongs to the 

middle of the Mecca period. It is mainly devoted to the challenge which unbelief - or, rather, 

unwillingness to believe - offers to faith, both of them being conditioned by the restlessness 

inherent in human nature. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

70:1 

ONE who is minded to ask might ask1 about the suffering which [in the hereafter] is bound to 

befall (70:2) those who deny the truth.2 [Know, then, that] nothing can ward it off, (70:3) 

[since it will come] from God, unto whom there are many ways of ascent:3 (70:4) all the 

angels and all the inspiration [ever granted to man] ascend unto Him4 [daily,] in a day the 

length whereof is [like] fifty thousand years.5

70:5 

Therefore, [O believer,] endure all adversity with goodly patience: (6) behold, men6 look upon 

that [reckoning] as something far away (7) but, We see it as near! (8) [It will take place] on a 
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Day when the sky will be like molten lead, (9) and the mountains will be like tufts of wool, 

(10) and [when] no friend will ask about his friend, (11) though they may be in one another's 

sight: [for,] everyone who was lost in sin will on that Day but desire to ransom himself from 

suffering at the price of his own children, (12) and of his spouse, and of his brother, (13) and 

of all the kinsfolk who ever sheltered him, (14) and of whoever [else] lives on earth, all of 

them - so that he could but save himself. 

70:15 

But nay! Verily, all [that awaits him] is a raging flame, (16) tearing away his skin! (17) It will 

claim all such as turn their backs [on what is right], and turn away [from the truth], (18) and 

amass [wealth] and thereupon withhold [it from their fellow-men]. 

70:19 

VERILY, man is born with a restless disposition.7 (20) [As a rule,] whenever misfortune 

touches him, he is filled with self-pity;8 (21) and whenever good fortune comes to him, he 

selfishly withholds it [from others]. (22) Not so, however, those who consciously turn towards 

God in prayer.9 (23) [and] who incessantly persevere in their prayer (24) and in whose 

possessions there is a due share, acknowledged [by them], (25) for such as ask [for help] and 

such as are deprived [of what is good in life];10 (26) and who accept as true the [coming of the] 

Day of Judgment; (27) and who stand in dread of their Sustainer's chastisement (28) for, 

behold, of their Sustainer's chastisement none may ever feel [wholly] secure;11 (29) and who 

are mindful of their chastity,12 (30) [not giving way to their desires] with any but their spouses 

- that is, those whom they rightfully possess [through wedlock] - :13 for then, behold, they are 

free of all blame, (31) whereas such as seek to go beyond that [limit] are truly transgressors; 

(32) and who are faithful to their trusts and to their pledges: (33) and who stand firm whenever 

they bear witness; (34) and who guard their prayers [from all worldly intent]. 

70:35 

These it is who in the gardens [of paradise] shall be honoured! 

70:36 

WHAT, THEN, is amiss with such as are bent on denying the truth, that they run about 

confusedly to and fro before thee, (37) [coming upon thee] from the right and from the left, in 

crowds?14 (38) Does every one of them hope to enter [by this means] a garden of bliss?15 (39) 

Never! For, behold, We have created them out of something that they know [only too well]!16

(40) But nay! I call to witness [Our being] the Sustainer of all the points of sunrise and 

sunset:17 verily, well able are We (41) to replace them with [people] better than they are; for 

there is nothing to prevent Us [from doing what We will].18

70:42 
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Hence, leave them to indulge in idle talk and play [with words]19 until they face that 

[Judgment] Day of theirs which they have been promised (43) the Day when they shall come 

forth in haste from their graves, as if racing towards a goal-post, (44) with downcast eyes, with 

ignominy overwhelming them: that Day which they were promised again and again....20

  1 Lit.," An inquirer inquired" or "might inquire".

  2 In view of the fact that many of "those who deny the truth" - and, by implication, do evil in 

consequence 

    of that deliberate denial - prosper in this world, a doubter might well ask whether or when this 

state 

    of affairs will really be reversed and the values adjusted in accord with divine justice. An answer 

to 

    the "whether" is given in the second paragraph of verse 2; and to the "when", elliptically, at the 

    end of verse 4.

  3 Lit., "He of the [many] ascents": a metonymical phrase implying that there are many ways by 

which man 

    can "ascend" to a comprehension of God's existence, and thus to spiritual "nearness" to Him -

and that, 

    therefore, it is up to each human being to avail himself of any of the ways leading towards Him 

(cf. 76:3).

  4 For my rendering of ruh as "inspiration", see surah 16, note 2. The "ascent" of the angels and of 

all 

    inspiration may be understood in the same sense as the frequently-occurring phrase "all things go 

back 

    to God [as their source]" (Razi).

  5 The very concept of "time" is meaningless in relation to God, who is timeless and infinite: cf. 

note 63 

    on the last sentence of 22:47 - "in thy Sustainer's sight a day is like a thousand years of your 

    reckoning": in other words, a day, or an aeon, or a thousand years, or fifty thousand years are 

alike 

    to Him, having an apparent reality only within the created world and none with the Creator. And 

since 

    in the hereafter time will cease to have a meaning for man as well, it is irrelevant to ask as to 

    "when" the evildoers will be chastised and the righteous given their due.

  6 Lit., "they".

  7 Lit., "man has been created restless (halu'an)" - that is, endowed with an inner restlessness 

which 

    may equally well drive him to fruitful achievement or to chronic discontent and frustration. In 

other 
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    words, it is the manner in which man utilizes this God - will endowment that determines whether 

    it shall have a positive or a negative character. The subsequent two verses (20 and 21) allude to 

    the latter, while verses 22-25 show that only true spiritual and moral consciousness can mould 

that 

    inborn restlessness into a positive force, and thus bring about inner stability and abiding 

contentment.

  8 The participle jazu - derived from the verb jazi'a - combines the concepts of "lacking patience" 

and 

    "lamenting over one's misfortune", and is therefore the contrary of sabr (Jawhari).

  9 This, I believe, is the meaning of the expression al-musallin (lit., "the praying ones"), which 

evidently 

    does not relate here to the mere ritual of prayer but, rather, as the next verse shows, to the 

attitude 

    of mind and the spiritual need underlying it. In this sense it connects with the statement in verse 

19 

    that "man is born with a restless disposition" which, when rightly used, leads him towards 

conscious 

    spiritual growth, as well as to freedom from all self-pity and selfishness.

  10 Sc., "but do not or cannot beg": see Razi's comments on a similar phrase in 51:19, quoted in 

my 

    corresponding note 12.

  11 This warning against pharisaic self-righteousness implies that however "good" a person may 

be, there 

    is always a possibility of his or her having done a moral wrong (e.g., an injury to a fellow-being) 

    and then conveniently "forgotten" this sin. Elliptically, this warning contains a call to increasing 

    consciousness in all one's doings - for, "temptation to evil (fitnah) does not befall only those who 

    are bent on denying the truth" (8:25), but may also befall people who are otherwise righteous.

  12 Lit., "who guard their private parts". 

  l3 See the identical passage in 23:5-7, as well as the corresponding note 3, in which I have fully 

    explained the reasons for my rendering of the phrase aw ma malakat aymanuhum as "that is, 

those whom 

    they rightfully possess [through wedlock]". As regards this interpretation, see al Razi's 

comments 

    on 4:24, as well as one of the alternative interpretations of that verse advanced by Tabari on the 

    authority of lbn Abbas and Mujahid.

  14 This, again, connects with the statement in verse 19, "man is born with a restless disposition 

    (see note 7 above). People who do not want to see the truth of God's existence and have, 

therefore, 
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    no solid basis on which to build their world-view, are, by the same token, unable to conceive any 

    definite standards of personal and social ethics. Hence, whenever they are confronted with 

anyone's 

    positive assertion of faith, they "run about to and fro" in spiritual confusion, trying, in order to 

    justify themselves intellectually, to demolish the premises of that faith by means of many-sided, 

    contradictory arguments - an endeavour depicted in the metaphor, "coming upon thee from the 

right 

    and from the left"; and since they derive all their strength from a conformity with shallow mass-

opinions, 

    they can do this only "in crowds".

  15 I.e., "Do they hope to achieve inner peace and fulfilment by 'disproving' another person's 

faith?"

  16 Namely, out of "dust" - i.e., out of the same primitive organic and inorganic substances as are 

found 

    in and on the earth: the implication being that only spiritual consciousness and endeavour can 

raise 

    man above the mere material form of his existence, and thus enable him achieve the inner 

fulfilment 

    metaphorically described here as "a garden of bliss".

  17 I.e., of all the variation, throughout the solar year, of the points at which the sun "rises" and 

    "sets": thus stressing the fact that He is the Ultimate Cause of all orbital movement in the 

universe 

    and, hence, its Creator (cf. 37:5 and 55:17).

  18 The implication is that it is not His will to replace "those who are bent on denying the truth", in 

    this world, by believers, inasmuch as such a "replacement" would not be in accord with His 

design 

    of multiform human existence, in which faith is always challenged and tested by unbelief, and 

vice versa.

  19 I.e., their philosophizing about a supposedly "uncreated" world and a hypothetical "self-

generation" 

    of life, as well as their blatant "denial", unsupported by any factual evidence, of a life after death 

    or even of the existence of God.

  20 The concept of "again and again" - i.e., by a succession, through the ages, of prophetic 

revelations -

    is implied in the auxiliary verb kanu, which usually connotes repetition and/or duration.

The Seventy-First Surah
Nuh (Noah)
Mecca Period
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DEVOTED in its entirety to Noah's preaching to his erring fellow-men, this surah depicts 

symbolically every conscious believer's struggle against blind materialism and the resulting 

lack of all spiritual values. The story of Noah as such is mentioned in several places in the 

Qur'an, and particularly in 11:25 ff. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

71:1 

BEHOLD. We sent Noah unto his people. [saying:] "Warn thy people ere grievous suffering 

befall them! (2) [And Noah] said: "O my people! I am but a plain warner to you, [sent to tell 

you] (3) that you should worship God [alone] and be conscious of Him. "Now do pay heed 

unto me, (4) so that He may forgive you some of your sins, and grant you respite until a term 

known [to Him alone]:1 but, behold, when the term appointed by God does come, it can never 

be put back - if you but knew it!" 

71:5 

[And after a time, Noah] said: "O my Sustainer! Verily, I have been calling unto my people 

night and day (6) but my call has only caused them to flee farther and farther away [from 

Thee].2 (7) And behold, whenever I called unto them with a view to Thy granting them 

forgiveness, they put their fingers into their ears, and wrapped themselves up in their garments 

[of sin];3 and grew obstinate, and became [yet more] arrogant in their false pride. 

71:8 

"And behold I called unto them openly; (9) and, behold I preached to them in public; and I 

spoke to them secretly, in private; (10) and I said: "'Ask your Sustainer to forgive you your 

sins - for, verily, He is all-forgiving! (11) He will shower upon you heavenly blessings 

abundant,4 (12) and will aid you with worldly goods and children, and will bestow upon you 

gardens, and bestow upon you running waters.5

71:13 

"'What is amiss with you that you cannot look forward to God's majesty,6 (14) seeing that He 

has created [every one of] you in successive stages?7 (15) "'Do you not see how God has 

created seven heavens in full harmony with one another,8 (16) and has set up within them the 

moon as a light [reflected] and set up the sun as a [radiant] lamp?9

71:17 

"'And God has caused you to grow out of the earth in [gradual] growth;10 and thereafter He 

will return you to it [in death]: (18) and [then] He will bring you forth [from it] in 
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resurrection.11 (19) "'And God has made the earth a wide expanse for you, (20) so that you 

might walk thereon on spacious paths.'"12

71:21 

[And] Noah continued: "O my Sustainer! Behold, they have opposed me [throughout], for 

they follow people whose wealth and children lead them increasingly into ruin,13 (22) and who 

have devised a most awesome blasphemy [against Thee], (23) inasmuch as they said [to their 

followers], 'Do not ever abandon your gods: abandon neither Wadd nor Suwa', and neither 

Yaghuth nor Ya'uq nor Nasr!'14

71:24 

"And so they have led many a one astray: hence, ordain Thou that these evildoers stray but 

farther and farther away [from all that they may desire]!"15 (25) And so, because of their sins, 

they were drowned [in the great flood], and were doomed to suffer the fire [of the hereafter];16

and they found none who could succour them against God. 

71:26 

And Noah prayed: "O my Sustainer! Leave not on earth any of those who deny the truth: (27) 

for, behold, If Thou dost leave them, they will [always try to] lead astray those who worship 

Thee, and will give birth to nothing but wickedness and stubborn ingratitude.17

71:28 

"O my Sustainer! Grant Thy forgiveness unto me and unto my parents, and unto everyone who 

enters my house as a believer, and unto all believing men and believing women [of later 

times]; and grant Thou that the doers of evil shall increasingly meet with destruction!"18

  1 Namely, until the end of each person's life - implying that although they might be forgiven all 

sins 

    committed before their postulated change of heart, they would henceforth, until their death, be 

held 

    fully accountable for their behaviour in the light of that new-found faith. Cf. 4:18 - "repentance 

    shall not be accepted from those who do evil deeds until their dying hour and then say, Behold, 

    I now repent'".

  2 Lit., "has not increased them in anything but flight".

  3 For the reason of the above interpolation - which endows the concept of "garments" with a 

metaphorical 

    meaning - see note 2 on 74:4; cf. also the expression "garment of God-consciousness" (libas at-

taqwa) in 7:26.

  4 Lit., "He will let loose the sky over you with abundance" (but see also note 76 on 11:52).
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  5 The two last-mentioned blessings are an allusion to the state of happiness in the hereafter, 

symbolized 

    in the Qur'an as "gardens through which running waters flow".

  6 I.e., "that you refuse to believe in God" (Zamakhshari). Some authorities (e.g., Jawhari) give to 

the 

    above phrase the meaning, "that you will not fear God's majesty", which, too, implies lack of 

belief in Him.

  7 I.e., by a process of gradual evolution, in the mother's womb, from a drop of sperm and a 

fertilized 

    germ-cell (the female ovum), up to the point where the embryo becomes a new, self-contained 

human 

    entity (cf. 22:5): all of which points to the existence of a plan and a purpose and, hence, to the 

    existence of a conscious Creator.

  8 Cf. 67:3 and the corresponding note 2.

  9 See 10:5, where the sun is described as "a [source of] radiant light" (diya') and the moon as 

"light 

    [reflected]" (nur); both these interpolations are explained in note 10 on 10:5.

  10 This phrase has a twofold meaning. In the first instance, it alludes to the evolution of the 

individual 

    human body out of the same substances - both organic and inorganic - as are found in and on the 

earth 

    as well: and in this sense it enlarges upon the creation of the human individual "in successive 

stages" 

    referred to in verse 14 above. Secondly, it alludes to the evolution of the human species, which, 

    starting from the most primitive organisms living on earth, has gradually ascended to ever higher 

stages 

    of development until it has finally reached that complexity of body, mind and soul evident in the 

    human being.

  11 Lit., "with a [final] bringing-forth ".

  12 I.e., "He has provided you with all facilities for a good life on earth" - the unspoken 

implication 

    being, "Will you not, then, acknowledge Him and be grateful to Him?"

  13 Lit., "and have followed him whose wealth and children do not increase him in aught but loss": 

i.e., 

    people whose propensity and power only enhance their false pride and arrogance, and thus lead 

them 
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    to spiritual ruin. Beyond this, we have here a subtle allusion to the fact that an exclusive 

devotion 

    to material prosperity must of necessity, in the long run, destroy all moral values and, thus, the 

    very fabric of society.

  14 As is evident from early sources, these five gods were among the many worshipped by the pre-

Islamic 

    Arabs as well (see the small but extremely valuable work by Hishim ibn Muhammad al-Kalbi, 

Kitab al-Asnam, 

    ed. Ahmad Zaki, Cairo 1914). Their cult had probably been introduced into Arabia from Syria 

and 

    Babylonia, where it seems to have existed in earliest antiquity.

  15 Lit., "increase Thou not the evildoers in aught but in straying-away", i.e., from an achievement 

of 

    their worldly goals (Razi).

  16 Lit., "and were made to enter the fire" - the past tense indicating the inevitability of the 

suffering 

    yet to come (Zamakhshari).

  17 Lit., "to such as are wicked (fajir), stubbornly ingrate (kaffar)": but since no one - and 

particularly 

    not a prophet - is ever justified in assuming that the progeny of evildoers must of necessity be

evil, 

    it is obvious that the terms fajir and kaffar are used here metonymically denoting qualities or 

attitudes, 

    and not persons.

  18 Lit., "increase Thou not the evildoers in aught but destruction" - i.e., destruction of their aims 

and, 

    thus, of evil as such.

The Seventy-Second Surah
Al-Jinn (The Unseen Beings)
Mecca Period

REVEALED not later than during the last two years of the Prophet's sojourn in Mecca, this 

surah takes its name from the plural noun al-jinn in the first verse. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

72:1 
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SAY: "It has been revealed to me that some of the unseen beings gave ear [to this divine 

writ],1 and thereupon said [unto their fellow-beings]: "'Verily, we have heard a wondrous 

discourse, (72:2) guiding towards consciousness of what is right; and so We have come to 

believe in it. And we shall never ascribe divinity to anyone beside our Sustainer, (72:3) for 

[we know] that sublimely exalted is our Sustainer's majesty: no consort has He ever taken unto 

Himself, nor a son! 

72:4 

"'And [now we know] that the foolish among us were wont to say outrageous things about 

God,2 (72:5) and that [we were mistaken when] we thought that neither man nor [any of] the 

invisible forces would ever tell a lie about God.3 (72:6) Yet [it has always happened] that 

certain kinds of humans would seek refuge with certain kinds of [such] invisible forces:4 but 

these only increased their confusion (72:7) so much so that they came to think, as you [once] 

thought, that God would never [again] send forth anyone [as His apostle].5

72:8 

"'And [so it happened] that we reached out towards heaven:6 but we found it filled with mighty 

guards and flames,7 (72:9) notwithstanding that we were established in positions [which we 

had thought well-suited] to listening to [whatever secrets might be in] it:8 and anyone who 

now [or ever] tries to listen will [likewise] find a flame lying in wait for him!9

72:10 

"'And [now we have become aware] that we [created beings] may not know whether evil 

fortune is intended for [any of] those who live on earth, or whether it is their Sustainer's will to 

endow them with consciousness of what is right:10 (72:11) Just as [we do not know how it 

happens] that some from among us are righteous, while some of us are [far] below that: we 

have always followed widely divergent paths. 

72:12 

"'And, withal, we have come to know that we can never elude God [while we live] on earth, 

and that we can never elude Him by escaping [from life]. (72:13) Hence, as soon as we heard 

this [call to His] guidance, we came to believe in it: and he who believes in his Sustainer need 

never have fear of loss or injustice. 

72:14 

"'Yet [it is true] that among us are such as have surrendered themselves to God - just as there 

are among us such as have abandoned themselves to wrongdoing. Now as for those who 

surrender themselves to Him - it is they that have attained to consciousness of what is right; 

(72:15) but as for those who abandon themselves to wrongdoing - they are indeed but fuel for 

[the fires of] hell!'"11
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72:16 

[KNOW,] THEN, that if they [who have heard Our call] keep firmly to the [right] path, We 

shall certainly shower them with blessings abundant,12 (72:17) so as to test them by this means: 

for he who shall turn away from the remembrance of his Sustainer, him will He cause to 

undergo suffering most grievous.13

72:18 

And [know] that all worship14 is due to God [alone]: hence, do not invoke anyone side by side 

with God! (72:19) Yet [thus it is] that whenever a servant of God stands up in prayer to Him, 

they [who are bent on denying the truth] would gladly overwhelm him with their crowds.15

72:20 

Say: "I invoke my Sustainer alone, for I do not ascribe divinity to anyone beside Him." 

(72:21) Say: "Verily, it is not in my power to cause you harm or to endow you with 

consciousness of what is right." (72:22) Say: "Verily, no one could ever protect me from God, 

nor could I ever find a place to hide from Him (72:23) if I should fail to convey16 [to the world 

whatever illumination comes to me] from God and His messages." Now as for him who rebels 

against God and His Apostle - verily, the fire of hell awaits him, therein to abide beyond the 

count of time.17

72:24 

[Let them, then, wait] until the time when they behold that [doom] of which they were 

forewarned:18 for then they will come to understand which [kind of man] is more helpless and 

counts for less!19 (72:25) Say: "I do not know whether that [doom] of which you were 

forewarned is near, or whether my Sustainer has set for it a distant term." 

72:26 

He [alone] knows that which is beyond the reach of a created being's perception, and to none 

does He disclose aught of the mysteries of His Own unfathomable knowledge,20 (72:27) unless 

it be to an apostle whom He has been pleased to elect [therefor]:21 and then He sends forth [the 

forces of heaven] to watch over him in whatever lies open before him and in what is beyond 

his ken 22 (72:28) so as to make manifest that it is indeed [but] their Sustainer's messages that 

these [apostles] deliver: for it is He who encompasses [with His knowledge] all that they have 

[to say],23 just as He takes count, one by one, of everything [that exists]. 

  1 I.e., had heard and accepted it: this being the meaning, in the above context, of the verbal form 

    istama'a. - As regards the various meanings attributable to the plural noun jinn (rendered by me 

here 

    as "unseen beings"), see Appendix III. As pointed out there, the jinn are referred to in the Qur'an 

    in many connotations. In a few cases - e.g., in the present instance and in 46:29-32 - this 

expression 
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    may possibly signify "hitherto unseen beings", namely, strangers who had never before been 

seen by the 

    people among and to whom the Qur'an was then being revealed. From 46:30 (which evidently 

relates to the 

    same occurrence as the present one) it transpires that the jinn in question were followers of the 

Mosaic 

    faith, inasmuch as they refer to the Qur'an as "a revelation bestowed from on high after [that of] 

Moses", 

    thus pointedly omitting any mention of the intervening prophet, Jesus, and equally pointedly (in 

verse 3 

    of the present surah) stressing their rejection of the Christian concept of the Trinity. All this 

leads 

    one to the assumption that they may have been Jews from distant parts of what is now the Arab 

world, 

    perhaps from Syria or even Mesopotamia. (Tabari mentions in several places that the jinn 

referred to in 

    this surah as well as in 46:29 ff. hailed from Nasibin, a town on the upper reaches of the 

Euphrates.) 

    I should, however, like to stress that my explanation of this occurrence is purely tentative.

  2 If we accept the supposition that the beings spoken of here were Jewish strangers, the 

"outrageous things" 

    (shatat) which they mention would appear to be an allusion to the deep-set belief of the Jews that 

they 

    were "God's chosen people" - a belief which the Qur'an consistently rejects, and of which the 

new converts 

    now divested themselves.

  3 In this and the next verse, the term jinn (rendered here as "invisible forces") apparently refers to 

what 

    is described as "occult powers'" or, rather to a person's preoccupation with them (see Appendix 

III). 

    Irrespective of whether these "forces" are real or mere products of human imagination, they "tell 

lies 

    about God" inasmuch as they induce their devotees to conceive all manner of fantastic, arbitrary 

notions 

    about the "nature" of His Being and of His alleged relations with the created universe: notions

exemplified 

    in all mystery-religions, in the various gnostic and theosophical systems, in cabalistic Judaism, 

and 

    in the many medieval offshoots of each of them.

  4 Lit., "that men (rijal) from among the humans used to (kana) seek refuge with men from among 

the jinn". 
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    Since the reference to "the humans" (al-ins) applies to men and women, the expression rijal is 

obviously 

    used here - as so often in the Qur'an - in the sense of "some persons" or "certain kinds" of 

people. 

    "Seeking refuge" is synonymous with seeking help, protection or the satisfaction of physical or 

spiritual 

    needs: in the context of the above passage, this is evidently an allusion to the hope of "certain 

kinds 

    of humans" that the occult powers to which they have turned would successfully guide them 

through life, 

    and thus make it unnecessary for them to look forward to the coming of a new prophet.

  5 Thus Tabari (on the authority of Al-Kalbi) and Ibn Kathir. The overwhelming majority of the 

Jews were

    convinced that no prophet would be raised after those who were explicitly mentioned in the Old 

Testament: 

    hence their rejection of Jesus and, of course, Muhammad, and their "reaching out towards 

heaven" 

    (see next verse) in order to obtain a direct insight into God's plan of creation.

  6 The above may be understood as alluding not only, metaphorically, to the arrogant Jewish belief 

in their 

    being "God's chosen people", but also, more factually, to their old inclination to, and practice of, 

    astrology as a means to foretell the future. Apart from this - and in a more general sense - their 

    "reaching out towards heaven" may be a metaphorical description of a state of mind which 

causes man to 

    regard himself as "self-sufficient" and to delude himself into thinking that he is bound to achieve 

    mastery over his own fate.

  7 See notes 16 and 17 on 15:17-18.

  8 I.e., "we failed notwithstanding our status as descendants of Abraham, and despite all our ability 

    and learning".

  9 As the sequence shows (and as has been pointed out in note 17 on 15:18), this relates to all 

attempts 

    at predicting the future by means of astrology or esoteric calculations, or at influencing the 

course 

    of future events by means of "occult sciences".

  10 Thus, as in verses 2 and 21 of this surah, "consciousness of what is right" (rashad or rushd) is 

    equated with the opposite of evil fortune, i.e., with happiness.

  11 With this assertion ends, according to all classical commentators, the "confession of faith" of 

the 
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    beings described at the beginning of this passage as jinn. Whatever be the real meaning of this 

term 

    in the present instance - whether it signifies "unseen beings" of a nature unknown to man or, 

alternatively, 

    a group of humans from distant lands - matters little, for the context makes it abundantly clear 

that 

    the "speech" of those beings is but a parable of the guidance which the Qur'an offers to a mind 

intent 

    on attaining to "consciousness of what is right".

  12 Lit., "water abundant": a metaphor of happiness, echoing the allegorical reference, so 

frequently 

    occurring in the Qur'an, to the "running waters" of paradise (Abu Muslim, quoted by Razi).

  13 I.e., God's bestowal of blessings is not just a "reward" of righteousness but, rather, a test of 

man's 

    remaining conscious of, and therefore grateful to, Him.

  14 Lit, "the places of worship" (al-masajid): i.e., worship as such.

  15 Lit, "would almost be upon him in crowds (libad, sing. libdah )" - i.e., with a view to 

"extinguishing 

    God's [guiding] light" (Tabari, evidently alluding to 9:32). Most of the commentators assume 

that the 

    above verse refers to the Prophet Muhammad and the hostility shown to him by his pagan 

contemporaries. 

    While this may have been so in the first instance, it is obvious that the passage has a general 

import 

    as well, alluding to the hostility shown by the majority of people, at all times and in all societies, 

    to a minority or an individual who stands up for a self-evident - but unpopular - moral truth. 

    (In order to be understood fully, the above verse should be read in conjunction with 19:73-74 

and 

    the corresponding notes.)

  16 Lit., "except through an announcement" (illa balaghan). In this instance, however, the particle 

illa 

    is evidently a contraction of in la ("if not"): thus, the above phrase signifies "if I do not 

    [or "if should fail to"] convey...", etc. (Tabari, Zamakhshari, Razi).

  17 This obviously relates to "those who are bent on denying the truth" - i.e., consciously - and 

thus 

    destroy their own spiritual identity. The people alluded to in this particular instance are those 

    who "would gladly overwhelm God's servant with their crowds" (verse 19).

  18 I.e., on the Day of Judgment. Cf. the second paragraph of 19:75, which is similarly phrased.
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  19 Lit., "is weaker as to helpers and less in numbers" - i.e., less significant despite its greater 

numbers.

  20 The possessive pronoun "His" in the phrase ala ghaybihi evidently indicates God exclusive 

knowledge 

    of "that which is beyond the perception of any created being" (al-ghayb): hence the above, 

somewhat 

    free, rendering of this truly untranslatable phrase.

  21 Cf. 3:179 - "And it is not God's will to give you insight into that which is beyond the real of 

    human perception: but [to that end] God elects whomsoever He wills from among His apostles".

  22 For an explanation of this rendering of the phrase min bayni yadayhi wa-min khalfihi (lit., 

"from 

    between his hands and from behind him"), see note 247 on 2:255. In the present context the 

phrase 

    implies that the very fact of his being graced by divine revelation protects every apostle, 

spiritually, 

    in all concerns of his life, irrespective of whether these concerns are obvious to him or are 

    beyond his ken.

  23 Lit., "all that is with them", i.e., of knowledge and wisdom.

The Seventy-Third Surah
Al-Muzzammil (The Enwrapped One)
Mecca Period

THIS SURAH is almost certainly the fourth in the order of revelation. Although some of its 

verses may have come at a slightly later date, the whole of it belongs to the earliest Mecca 

period. The contention of some authorities that verse 20 was revealed at Medina lacks all 

substance, as is pointed out in note 13 below. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

73:1 

O THOU enwrapped one!1 (2) Keep awake [in prayer] at night, all but a small part (3) of one-

half thereof2 - or make it a little less than that, (4) or add to it [at will]; and [during that time] 

recite the Qur'an calmly and distinctly, with thy mind attuned to its meaning.3 (5) Behold, We 

shall bestow upon thee a weighty message (6) [and,] verily, the hours of night the mind most 

strongly and speak with the clearest voice,4 (7) whereas by day a long chain of doings is thy 

portion. 
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73:8 

But [whether by night or by day,] remember thy Sustainer's name, and devote thyself unto 

Him with utter devotion. (73:9) The Sustainer of the east and the west [is He]: there is no deity 

save Him: hence, ascribe to Him alone the power to determine thy fate,5 (73:10) and endure 

with patience whatever people may say [against thee], and avoid them with a comely 

avoidance. 

73:11 

And leave Me alone [to deal] with those who give the lie to the truth6 - those who enjoy the 

blessings of life [without any thought of God] - and bear thou with them for a little while: (12) 

for, behold, heavy fetters [await them] with Us, and a blazing fire, (13) and food that chokes, 

and grievous suffering7 (14) on the Day when the earth and the mountains will be convulsed 

and the mountains will [crumble and] become like a sand-dune on the move!8

73:15 

BEHOLD, [O men,] We have sent unto you an apostle who shall bear witness to the truth 

before you, even as We sent an apostle unto Pharaoh:9 (73:16) and Pharaoh rebelled against 

the apostle, whereupon We took him to task with a crushing grip. (73:17) How, then, if you 

refuse to acknowledge the truth, will you protect yourselves on that Day which shall turn the 

hair of children grey,10 (73:18) [the Day] on which the skies shall be rent asunder, [and] His 

promise [of resurrection] fulfilled? 

73:19 

This, verily, is a reminder: let him who wills, then set out on a way to his Sustainer! 

73:20 

BEHOLD, [O Prophet,] thy Sustainer knows that thou keepest awake [in prayer] nearly two-

thirds of the night, or one-half of it, or a third of it, together with some of those who follow 

thee.11 And God who determines the measure of night and day, is aware that you would never 

grudge it:12 and therefore He turns towards you in His grace. Recite, then, as much of the 

Qur'an as you may do with ease. He knows that in time there will be among you sick people, 

and others who will go about the land in search of God's bounty, and others who will fight in 

God's cause.13 Recite, then, [only] as much of it as you may do with ease, and be constant in 

prayer, and spend in charity,14 and [thus] lend unto God a goodly loan: for whatever good deed 

you may offer up in your own behalf, you shall truly find it with God - yea, better, and richer 

in reward. And [always] seek God's forgiveness: behold, God is much-forgiving, a dispenser 

of grace! 

  1 The expression muzzammil has a meaning similar to that of muddaththir, which occurs at the 

beginning 
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    of the next surah: namely, "one who is covered [with anything]", "enwrapped" or "enfolded [in 

anything]"; 

    and, like that other expression, it may be understood in a concrete, literal sense - i.e., "wrapped 

up 

    in a cloak" or "blanket" - as well as metaphorically, i.e., "wrapped up in sleep" or even "wrapped 

up 

    in oneself". Hence, the commentators differ widely in their interpretations of the above 

apostrophe, 

    some of them preferring the literal connotation, others the metaphorical; but there is no doubt 

that 

    irrespective of the linguistic sense in which the address "O thou enwrapped one" is understood, it 

    implies a call to heightened consciousness and deeper spiritual awareness on the part of the 

Prophet.

  2 Thus Zamakhshari, relating the phrase illa qalilan ("all but a small part") to the subsequent word 

    nisfahu ("one-half thereof", i.e., of the night).

  3 This, I believe, is the closest possible rendering of the phrase rattil al-qur'ana tartilan. The term 

    tartil primarily denotes "the putting [of something] together distinctly, in a well-arranged 

manner, 

    and without any haste" (Jawhari, Baydawi; also Lisan al-'Arab, Qamus). When applied to the 

recitation 

    of a text, it signifies a calm, measured utterance with thoughtful consideration of the meaning to 

be 

    brought out. A somewhat different significance attaches to a variant of this phrase in 25:32, 

applying 

    to the manner in which the Qur'an was revealed.

  4 Lit., "are strongest of tread and most upright of speech".

  5 For this rendering of the term wakil, see surah 17, note 4.

  6 Cf. 74:11 and the last sentence of the corresponding note 5.

  7 Explaining this symbolism of torment in the hereafter, Razi says: "These four conditions may 

well 

    be understood as denoting the spiritual consequences [of one's doings in life]. As regards the 

'heavy 

    fetters', they are a symbol of the soul's remaining shackled to its [erstwhile] physical attachments 

    and bodily pleasures...: and now that their realization has become impossible, those fetters and 

shackles 

    prevent the [resurrected] human personality {an-nafs) from attaining to the realm of the spirit 

and 

    of purity. Subsequently, those spiritual shackles generate spiritual 'fires' inasmuch as one's 

    strong inclination towards bodily concerns, together with the impossibility of attaining to them, 
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    give rise, spiritually, to [a sensation of] severe burning...: and this is [the meaning of] 'the 

    blazing fire' (al-jahim). Thereupon [the sinner] tries to swallow the choking agony of deprivation 

and 

    the pain of separation [from the objects of his desire]: and this is the meaning of the words, 'and 

    food that chokes', And, finally, because of these circumstances, he remains deprived of all 

illumination 

    by the light of God, and of all communion with the blessed ones: and this is the meaning of the 

words 

    'and grievous suffering' ... But [withal,] know that I do not claim to have exhausted the meaning 

of 

    these [Qur'an -] verses by what I have stated [above]..."

  8 See the first part of 14:48, and the corresponding note 63, as well as note 90 on 20:105-107

  9 This is probably the oldest Qur'anic reference to the earlier prophets, to the historic, continuity 

    in mankind's religious experience, and, by implication, to the fact that the Qur'an does not 

institute 

    a "new" faith but represents only the final, most comprehensive statement of religious principle 

as 

    old as mankind itself: namely, that "in the sight of God, the only [true] religion is [man's] 

    self-surrender unto Him" (3:19), and that "if one goes in search of a religion other than self-

surrender 

    unto God, it will never be accepted from him" (3:85).

  10 In ancient Arabian usage, a day full of terrifying events was described metaphorically as a day 

on 

    which the locks of children turn grey"; hence the use of this phrase in the Qur'an. Its purely 

    metaphorical character is obvious since, according to the teachings of the Qur'an, children are 

    considered sinless - i.e., not accountable for their doings - and will, therefore, remain untouched 

    by the ordeals and terrors of the Day of Judgment (Razi).

  11 Lit., "of those who are with thee". With this concluding passage, the discourse returns to the 

theme 

    of the opening verses, namely, the great spiritual value of praying at night.

  12 Lit., "count it", i.e., the length of your vigil.

  13 This reference to "fighting in God's cause" has induced many commentators to assume that the 

whole 

    of verse 20 was revealed at Medina; that is, years after the rest of the surah: for, the principle 

    of "fighting in God's cause" (jihad) was introduced only after the Prophet's hijrah from Mecca to 

    Medina. This assumption must, however, be dismissed as unwarranted. Although there is no 

doubt that 

    jihad was first sanctioned during the Medina period, the sentence in question is clearly expressed 

    in the future tense: "in time there will be" (sayakun) - and must, therefore, as Ibn Kathir points 
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    out, be understood as a prediction of future circumstances. With all this, the above passage 

stresses 

    the necessity of avoiding all exaggeration even in one's devotions.

  14 For an explanation of the term zakah - of which the above is the earliest Qur'anic instance - see 

    surah 2, note 34.

The Seventy-Fourth Surah
Al-Muddaththir (The Enfolded One)
Mecca Period

AFTER the Prophet's earliest revelation - consisting of the first five verses of surah 96 ("The 

Germ-Cell") - a period elapsed during which he received no revelation at all. The length of 

this break in revelation (fatrat al-wahy) cannot be established with certainty; it may have been 

as little as six months or as much as three years. It was a time of deepest distress for the 

Prophet: the absence of revelation almost led him to believe that his earlier experience in the 

cave of Mount Hira (see introductory note to surah 96) was an illusion; and it was only due to 

the moral support of his wife Khadijah and her undaunted faith in his prophetic mission that 

he did not entirely lose his courage and hope. At the end of this intermission the Prophet had a 

vision of the Angel Gabriel, "sitting between heaven and earth". Almost immediately 

afterwards, the present surah was revealed; and from then on, in Muhammad's own words, 

"revelation became intense and continuous" (Bukhari, Bad' al-Wahy and Kitab at-Tafsir; also 

Muslim). Although some verses of this surah may have been revealed at a slightly later time, 

there is no doubt that all of it belongs to the earliest part of the Mecca period, that is, to the 

very beginning of Muhammad's mission. But in spite of its early origin and its brevity, the 

surah outlines almost all the fundamental concepts to which the Qur'an as a whole is devoted: 

the oneness and uniqueness of God, resurrection and ultimate judgment; life after death and 

the allegorical nature of all descriptions relating to it; man's weakness and utter dependence on 

God, his proneness to false pride, greed and selfishness; each human being's responsibility for 

his own behaviour and doings; "paradise" and "hell" as natural consequences of one's earthly 

life, and not as arbitrary rewards or punishments; the principle of the historical continuity of 

all true religious experience; and various other ideas and concepts which were to be more fully 

developed in later revelations. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

74:1 

O THOU [in thy solitude] enfolded!1 (2) Arise and warn! (3) And thy Sustainer's greatness 

glorify! (4) And thine inner self purify!2 (5) And all defilement shun! (6) And do not through 

giving seek thyself to gain,3 (7) but unto thy Sustainer turn in patience. 

74:8 
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And [warn all men that] when the trumpet-call [of resurrection] is sounded, (9) that very Day 

shall be a day of anguish, (10) not of ease, for all who [now] deny the truth!4

74:11 

LEAVE Me alone [to deal] with him whom I have created alone,5 (12) and to whom I have 

granted resources vast, (13) and children as [love's] witnesses, (14) and to whose life I gave so 

wide a scope:6 (15) and yet, he greedily desires that I give yet more! 

74:16 

Nay, verily, it is against Our messages that he knowingly, stubbornly sets himself7 (17) [and 

so] I shall constrain him to endure a painful uphill climb!8 (18) Behold, [when Our messages 

are conveyed to one who is bent on denying the truth,] he reflects and meditates [as to how to 

disprove them] (19) and thus he destroys himself,9 the way he meditates: (20) yea, he destroys 

himself, the way he meditates! (21) and then he looks [around for new arguments], (22) and 

then he frowns and glares,10 (23) and in the end he turns his back [on Our message], and 

glories in his arrogance,11 (24) and says, "All this is mere spellbinding eloquence handed down 

[from olden times]!12

74:25 

This is nothing but the word of mortal man!" (26) [Hence,] I shall cause him to endure hell-

fire [in the life to come]!13 (27) And what could make thee conceive what hell-fire is? (28) It 

does not allow to live, and neither leaves [to die], (29) making [all truth] visible to mortal 

man.14 (30) Over it are nineteen [powers].15

74:31 

For We have caused none but angelic powers to lord over the fire [of hell];16 and We have not 

caused their number to be aught but a trial for those who are bent on denying the truth17 - to the 

end that they who have been granted revelation aforetime might be convinced [of the truth of 

this divine writ];18 and that they who have attained to faith [in it] might grow yet more firm in 

their faith; and that [both] they who have been granted the earlier revelation and they who 

believe [in this one] might be freed of all doubt; and that they in whose hearts is disease19 and 

the who deny the truth outright might ask, "What does [your] God mean by this parable?"20 In 

this way God lets go astray him that wills [to go astray], and guides aright him that wills [to be 

guided].21 And none can comprehend thy Sustainers forces save Him alone: and all this22 is but 

a reminder to mortal man. 

74:32 

NAY, but consider the moon!23 (33) Consider the night when it departs, (34) and the morn 

when it dawns! (35) Verily, that [hell-fire) is Indeed one of the great [forewarnings] (36) a 

warning to mortal man (37) to everyone of you, whether he chooses to come forward or to 

hang back!24
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74:38 

[On the Day of Judgment,] every human being will be held in pledge for whatever [evil] he 

has wrought (39) save those who shall have attained to righteousness:25 (40) [dwelling] In 

gardens [of paradise], they will inquire (41) of those who were lost in sin: (42) "What has 

brought you into hell-fire?" 

74:43 

They will answer: "We were not among those who prayed;26 (44) and neither did we feed the 

needy; (45) and we were wont to indulge in sinning together with all [the others] who 

indulged in it; (46) and the Day of Judgment we were wont to call a lie (47) until certainty 

came upon us [in death]." (48) And so, of no benefit to them could be the intercession of any 

that would intercede for them.27

74:49 

WHAT, THEN, is amiss with them28 that they turn away from all admonition (50) as though 

they were terrified asses (51) fleeing from a lion? (52) Yea, everyone of them claims that he 

[himself] ought to have been given revelations unfolded!29 (53) Nay, but they do not [believe 

in and, hence, do not] fear the life to come. (54) Nay, verily, this is an admonition (55) and 

whoever wills may take it to heart. 

74:56 

But they [who do not believe in the life to come] will not take it to heart unless God so wills:30

[for] He is the Fount of all God-consciousness, and the Fount of all forgiveness. 

  1 The expression muddaththir (an abbreviated form of mutadaththir) signifies "one who is 

covered [with 

    something]" or "enfolded [in something]"; and all philologists point out that the verb dathara, 

from 

    which the above participial noun is derived, may equally well have a concrete or abstract 

connotation. 

    Most of the commentators understand the phrase "O thou enfolded one" in its literal, concrete 

sense, 

    and assume that it refers to the Prophet's habit of covering himself with a cloak or blanket when 

he 

    felt that a revelation was about to begin. Razi, however, notes that this apostrophe may well have 

    been used metaphorically, as an allusion to Muhammad's intense desire for solitude before the 

beginning 

    of his prophetic mission (cf. introductory note to surah 96): and this, according to Razi, would 

explain 

    his being thus addressed in connection with the subsequent call, "Arise and warn" - i.e., "Give 

now 

    up thy solitude, and stand up before all the world as a preacher and warner."
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  2 Lit., "thy garments (thiyab) purify": but almost all the classical commentators point out that the 

noun 

    thawb and its plural thiyab is often metonymically applied to that which a garment encloses, i.e., 

a 

    person's "body" or, in a wider sense, his "self' or his "heart", or even his "spiritual state" or 

"conduct" 

    (Taj al-'Arus). Thus, commenting on the above verse, Zamakhshari draws the reader's attention 

to the 

    well-known idiomatic phrases tahir ath-thiyab (lit., "one who is clean in his garments") and danis 

ath-thiyab 

    ("one who is filthy in his garments"), and stresses their tropical significance of "free from faults 

and

    vices" and "vicious and perfidious", respectively. Razi states with approval that "according to 

most of 

    the [earlier] commentators, the meaning [of this verse] is, 'purify thy heart of all that is 

blameworthy' ".

  3 Lit., "and do not bestow favours to obtain increase".

  4 Since this is the earliest Qur'anic occurrence of the expression kafir (the above surah having 

been preceded 

    only by the first five verses of surah 96), its use here - and, by implication, in the whole of the 

Qur'an -

    is obviously determined by the meaning which it had in the speech of the Arabs before the 

advent of the 

    Prophet Muhammad: in other words, the term kafir cannot be simply equated, as many Muslim 

theologians of 

    post-classical times and practically all Western translators of the Qur'an have done, with 

"unbeliever" or 

    "infidel" in the specific, restricted sense of one who rejects the system of doctrine and law 

promulgated 

    in the Qur'an and amplified by the teachings of the Prophet - but must have a wider, more 

general meaning. 

    This meaning is easily grasped when we bear in mind that the root verb of the participial noun 

kafir (and 

    of the infinitive noun kufr) is kafara, "he [or "it"] covered [a thing]": thus, in 57:20 the tiller of 

the 

    soil is called (without any pejorative implication) kafir, "one who covers", i.e., the sown seed 

with earth, 

    just as the night is spoken of as having "covered" (kafara) the earth with darkness. In their 

abstract sense, 

    both the verb and the nouns derived from it have a connotation of "concealing" something that 

exists or 
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    "denying" something that is true. Hence, in the usage of the Qur'an - with the exception of the 

one instance 

    (in 57:20) where this participial noun signifies a "tiller of the soil" - a kafir is "one who denies 

    [or "refuses to acknowledge"] the truth" in the widest, spiritual sense of this latter term: that is, 

    irrespective of whether it relates to a cognition of the supreme truth - namely, the existence of 

God - or 

    to a doctrine or ordinance enunciated in the divine writ, or to a self-evident moral proposition, or 

    to an acknowledgment of, and therefore gratitude for, favours received. (Regarding the 

expression 

    alladhina kafaru, implying conscious intent, see surah 2, note 6.)

  5 Or: "...whom I alone have created". The above sentence can be understood in either of these two 

senses, 

    depending on whether one relates the expression "alone" (wahid) to God - thus stressing His 

uniqueness as 

    Creator - or to this particular object of His creation, man, who begins and ends his life in a state 

    of utter loneliness (cf. 6:94 and 19:80 and 95). In either case, our attention is drawn to the fact of 

    man's inescapable dependence on God. Beyond that, the phrase in question carries a further 

meaning, 

    namely, "Leave it to Me alone to decide what to do with him who forgets that I am his Creator 

and Sustainer" -

    thus forbidding any human punishment of "those who deny the truth".

  6 Lit., "for whom I have spread [all] out in a [wide] spread" - i.e., "whom I have endowed with 

potentialities 

    far beyond those open to other living beings".

  7 Lit., "he is wont (kana) to set himself". The noun anid, derived from the verb anada, denotes 

"one 

    who opposes or rejects something that is true, knowing it to be true" (Lisan al-'Arab). The 

element 

    of human contrariness and stubbornness is implied in the use of the auxiliary verb kana, which 

indicates 

    here a permanently recurring phenomenon despite its past-tense formulation. I am, therefore of 

the 

    opinion that verses 18-25, although ostensibly formulated in the past tense, must also be 

rendered 

    in the present tense.

  8 In combination with the verb urhiquhu ("I shall constrain him to endure"') the term sa'ud (lit., 

"ascent" 

    or "climb"') has the tropical connotation of something extremely difficult, painful or distressing. 

In 

    the above context, it is an allusion to the loss of all instinctive innocence - and, hence, to the 
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    individual and social suffering - which unavoidably follows upon man's wilful neglect of moral 

and 

    spiritual truths ("God's messages") in this world, and bars his spiritual development in the life to 

come.

  9 The expression qutila reads, literally, "he has been killed" or, as an imprecation, "may he be 

killed". 

    Since a literal rendering of this expression - whether conceived as a statement of fact or an 

imprecation -

    would be meaningless here, many commentators (Tabari among them) understand it as 

signifying "he is rejected 

    from God's grace" (lu'ina), i.e., "killed" spiritually by his own action or attitude; hence my 

rendering, 

    "he destroys himself".

  10 I.e., he becomes emotionally involved because he suspects in his heart that his arguments are 

weak (Razi).

  11 See 96:6-7.

  12 The term sihr, which usually denotes "sorcery" or "magic", primarily signifies "the turning of 

something 

    from its proper [or "natural"] state of being into another state"; hence, it is often applied to the 

    fascination or enchantment caused by exceptional, "spellbinding" eloquence (Taj al-'Arus). In its 

pejorative 

    sense - as used by deniers of the truth to describe a divine message - it has also the connotation 

of

    wilful deception" or "delusion".

  13 This is unquestionably the earliest instance of the term saqar ("hell-fire"'), one of the seven 

    metaphorical names given in the Qur'an to the concept of the suffering in the hereafter which 

man brings 

    upon himself by sinning and deliberately remaining blind and deaf, in this world, to spiritual 

truths 

    (cf. surah 15, note 33). The allegorical character of this and all other Qur'anic descriptions of 

man's 

    condition and destiny in the hereafter is clearly alluded to in the subsequent verse as well as in 

    verses 28 ff.

  14 Most of the commentators interpret the above elliptic phrase in the sense of "changing the 

appearance 

    of man" or "scorching the skin of man". The rendering adopted by me, on the other hand, is 

based on 

    the primary significance of the verb laha - "it appeared", "it shone forth" or "it became visible". 

Hence, 
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    the primary meaning of the intensive participial noun lawwah is "that which makes [something] 

visible". 

    In the above context, it relates to the sinner's belated cognition of the truth, as well as to his 

    distressing insight into his own nature, his past failings and deliberate wrongdoings, and the 

realization 

    of his own responsibility for the suffering that is now in store for him: a state neither of life nor 

    of death (cf. 87:12-13).

  15 Whereas most of the classical commentators are of the opinion that the "nineteen"' are the 

angels that 

    act as keepers or guardians of hell, Razi advances the view that we may have here a reference to 

the 

    physical, intellectual and emotional powers within man himself: powers which raise man 

potentially far 

    above any other creature, but which, if used wrongly, bring about a deterioration of his whole 

personality 

    and, hence, intense suffering in the life to come. According to Razi, the philosophers (arbab al-

hikmah) 

    identify these powers or faculties with, firstly, the seven organic functions of the animal - and 

therefore 

    also human-body (gravitation, cohesion, repulsion of noxious foreign matter, absorption of 

beneficent 

    external matter, assimilation of nutrients, growth, and reproduction); secondly, the five 

"external" or 

    physical senses (sight, hearing, touch, smell and taste); thirdly, the five "internal" or intellectual 

    senses, defined by Ibn Sina - on whom Razi apparently relies - as (1) perception of isolated 

sense-images, 

    (2) conscious apperception of ideas, (3) memory of sense-images, (4) memory of conscious 

apperceptions, 

    and (5) the ability to correlate sense-images and higher apperceptions; and, lastly, the emotions 

of desire 

    or aversion (resp. fear or anger), which have their roots in both the "external" and "internal" 

sense-categories -

    thus bringing the total of the powers and faculties which preside over man's spiritual fate to 

nineteen. 

    In their aggregate, it is these powers that confer upon man the ability to think conceptually, and 

place 

    him, in this respect, even above the angels (cf. 2:30 ff. and the corresponding notes; see also the 

    following note).

  16 Since it is by virtue of his powers of conscious perception and conceptual thinking that man 

can arrive 

    at a discriminating cognition of good and evil and, thus, rise to great spiritual heights, these 

powers 
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    are described here as "angelic" (lit., "angels" - this being the earliest occurrence of the term 

malak 

    in the history of Qur'anic revelation). On the other hand, since a neglect or a deliberately wrong 

use of 

    these angelic powers is at the root of all sinning on the part of man and, therefore, of his 

suffering 

    in the hereafter, they are spoken of as "the lords (ashab) of the fire [of hell]", which 

complements 

    the expression "over it"' in the preceding verse.

  17 This is apparently an allusion to the allegorical character of this passage, which "those who are 

bent 

    on denying the truth" are unwilling to recognize as such and, hence, fail to grasp its real purport. 

By 

    speculating on the reasons which allegedly induced Muhammad - whom they regard as the 

"author" of the 

    Qur'an - to lay ~tress on one particular number, they tend to take the allegory in a literal sense, 

thus 

    missing its point entirely.

  18 Namely, by being enabled, through an understanding of the above allegory, to appreciate the 

rational 

    approach of the Qur'an to all questions of faith. The reference to "those who have been granted 

revelation 

    aforetime is the earliest statement outlining the principle of continuity in mankind's religious 

experience.

  19 I.e., in this instance, the half-hearted ones who, despite their ability to discern between right 

and 

    wrong, incline towards unbelief.

  20 Cf. the identical phrase in 2:26, together with the corresponding note 18. My interpolation, in 

both 

    these passages, of the word "your" between brackets is necessitated by the fact that it is the 

unbelievers 

    who ask this question.

  21 Or: "God lets go astray whomever He wills, and guides aright whomever He wills" (see surah 

14, note 4). 

    The stress on the allegorical nature of the above passage, spoken of as a "parable" (mathal), has 

here 

    the same purpose as in 2:26 - namely, to prevent the followers of the Qur'an from attaching a 

literal 

    meaning to its eschatological descriptions - a purpose that is unmistakably expressed in the 

concluding 
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    sentence of this passage: "All this is but a reminder to mortal man". (See also next note.)

  22 Lit., "it" or "these" - depending on whether the personal pronoun hiya is taken to denote a 

singular -

    in which case it would refer to the feminine noun saqar, "hell-fire" (Tabari, Zamakhshari, 

Baghawi, 

    Ibn Kathir) - or a plural, referring to what Razi pinpoints as "those [Qur'anic] verses dealing with 

    these allegories (hadhihi 'l-mutashabihat)": hence my compromise rendering "all this".

  23 This is the earliest Qur'anic instance of the adjurative particle wa used in the sense of a solemn, 

    oathlike assertion - a calling to witness, as it were - meant (as in the expression "by God!") to 

give 

    weight to a subsequently stated truth or evidence of the truth: hence, I am rendering it here and 

elsewhere 

    as "consider". In the present case, the truth thus to be stressed is the implied statement that just 

as 

    the changing phases of the moon and the alternation of night and day are the outcome of God-

given, natural 

    laws, so, too, a sinner's suffering in the hereafter is but a natural outcome of his deliberate 

wrongdoing 

    in this world. (See also note 7 on 2:7.)

  24 Lit., "any of you who chooses...", etc. - i.e., irrespective of whether one has chosen to follow or 

    to disregard the divine call: implying that even true believers may stumble into sinning, and 

hence need 

    to be warned.

  25 Lit., "those [or "the people"] on the right hand" (ashab al-yamin), an expression based on the 

tropical 

    significance of yamin as "righteous" or "righteousness" and consequently, "blessedness". The 

above is 

    probably the oldest Qur'anic incidence of this expression, which evidently comprises all those 

whose 

    conduct in life will have earned them God's forgiveness of whatever sins they may have 

committed.

  26 In view of the fact that at the time of the revelation of this very early surah the canonical 

prayer 

    (salah) had not yet been made obligatory on the followers of the Qur'an, it is reasonable to 

assume that 

    in the above context this term is used in its widest sense, namely, conscious belief in God.

  27 Lit., "the intercession of intercessors" - implying that there would be none to intercede for 

them 
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    with God. As regards the much-misunderstood Islamic concept of "intercession", see 10:3 -

"there is 

    none that could intercede with Him unless He grants His leave therefor" - and the corresponding 

note 7.

  28 I.e., with so many people who refuse to listen to the truth.

  29 Lit., "everyone of them wants to be given wide-open scriptures", or "scriptures unfolded" (i.e., 

open 

    to everyone's understanding): cf. 2:118 - "Why does not God speak unto us, nor is a message 

conveyed 

    to us?" - i.e., directly, without the intervention of a prophet. The above is the earliest illustration 

    of the "arrogance" or "false pride" to which the Qur'an so often refers.

  30 Namely, unless He bestows His grace on them by making their minds and hearts receptive to 

the truth, 

    so that they are compelled - from within themselves, as it were - to make the right choice. (See 

also 

    note 11 on 81:28-29, as well as note 4 on 14:4.)

The Seventy-Fifth Surah
Al-Qiyamah (Resurrection)
Mecca Period

REVEALED during the first third of the Mecca period, this surah is devoted almost entirely 

(with the exception of the parenthetic passage in verses 16-19) to the concept of resurrection, 

on which its traditional "title" is based. 

In The Name of God, The Most Gracious, The Dispenser of Grace: 

75:1 

NAY! I call to witness the Day of Resurrection!1 (2) But nay! I call to witness the accusing 

voice of man's own conscience!2 (3) Does man think that We cannot [resurrect him and] bring 

his bones together again? (4) Yea indeed, We are able to make whole his very finger-tips! (5) 

None the less man chooses to deny what lies ahead of him, (6) asking [derisively], "When is 

that Resurrection Day to be?" (7) But [on that Day,] when the eyesight is by fear confounded, 

(8) and the moon is darkened, (9) and the sun and the moon are brought together3 - (10) on that 

Day will man exclaim "Whither to flee?" 

75:11 

But nay: no refuge [for thee, O man]! (12) With thy Sustainer, on that Day, the journey's end 

will be! (13) Man will be apprised, on that Day, of what he has done and what he has left 
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undone:4 (14) nay, but man shall against himself be an eye-witness, (15) even though he may 

veil himself in excuses.5

75:16 

MOVE NOT thy tongue in haste, [repeating the words of the revelation:]6 (17) for, behold, it 

is for Us to gather it [in thy heart,] and to cause it to be read [as it ought to be read].7 (18) 

Thus, when We recite it, follow thou its wording [with all thy mind]:8 (19) and then, behold, it 

will be for Us to make its meaning clear.9 (20) NAY, but [most of] you love this fleeting life, 

(21) and give no thought to the life to come [and to Judgment Day]! 

75:22 

Some faces will on that Day be bright with happiness, (23) looking up to their Sustainer; (24) 

and some faces will on that Day be overcast with despair, (25) knowing that a crushing 

calamity is about to befall them. 

75:26 

NAY, but when [the last breath] comes up to the throat [of a dying man], (27) and people ask, 

"Is there any wizard [that could save him]?"10

(28) the while he [himself] knows that this is the parting, (29) and is enwrapped in the pangs 

of death11 - : (30) at that time towards thy Sustainer does he feel impelled to turn!12

75:31 

[Useless, though, will be his repentance:13] for [as long as he was alive] he did not accept the 

truth, nor did he pray [for enlightenment], (32) but, on the contrary, he gave the lie to the truth 

and turned away [from it], (33) and then went arrogantly back to what he had come from.14

[And yet, O man, thine end comes hourly] nearer unto thee, and nearer (35) and ever nearer 

unto thee, and nearer! 

75:36 

DOES MAN, then, think that he is to be left to himself to go about at will?15 (37) Was he not 

once a [mere] drop of sperm that had been spilt, (38) and thereafter became a germ-cell -

whereupon He created and formed [it] in accordance with what [it] was meant to be,16 (39) and 

fashioned out of it the two sexes, the male and the female? 

75:40 

Is not He, then; able to bring the dead back to life? 

  1 By "calling it to witness", i.e., by speaking of the Day of Resurrection as if it had already 

occurred, 

    the above phrase is meant to convey the certainty its coming.



- 1168 -

  2 Lit., "the [self-]reproaching soul": i.e., man's subconscious awareness of his own shortcomings 

and failings.

  3 I.e., in their loss of light, or in the moon's colliding with the sun.

  4 Lit., "what he has sent ahead and left behind", i.e., whatever good and bad deeds he committed 

or 

    omitted (Zamakhshari).

  5 Cf. 24:24, 36:65 or 41:20-22.

  6 Lit., "Move not thy tongue therewith so that thou might hasten it" - the pronoun undoubtedly 

referring 

    to the contents of revelation. In order to understand this parenthetic passage (verses 16-19) more 

    fully, one should read it side by side with the related passage in 20:114, together with the 

corresponding 

    note 101. Both these passages are in the first instance addressed to the Prophet, who is said to 

have 

    been afraid that he might forget some of the revealed words unless he repeated them at the very 

moment 

    of revelation; but both have also a wider import inasmuch as they apply to every believer who 

reads, 

    listens to or studies the Qur'an. In 20:114 we are told not to draw hasty - and therefore 

potentially 

    erroneous - conclusions from isolated verses or statements of the Qur'an, since only the study of 

the 

    whole of its message can give us a correct insight. The present passage, on the other hand, lays 

stress 

    on the need to imbibe the divine writ slowly, patiently, to give full thought to the meaning of 

every 

    word and phrase, and to avoid the kind of haste which is indistinguishable from mechanical 

glibness, 

    and which, moreover, induces the person who reads, recites or listens to it to remain satisfied 

with 

    the mere beautiful sound of the Qur'anic language without understanding - or even paying 

adequate 

    attention to - its message.

  7 I.e., "it is for Us to make thee remember it and to cause it to be read with mind and heart". As 

pointed 

    out in the preceding note, the Qur'an can be understood only if it is read thoughtfully, as one 

integral 

    whole, and not as a mere collection of moral maxims, stories or disjointed laws.
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  8 Lit., "follow thou its recitation", i.e., its message as expressed in words. Since it is God who 

reveals 

    the Qur'an and bestows upon man the ability to understand it, He attributes its "recitation" to 

Himself.

  9 I.e., if the Qur'an is read "as it ought to be read" (see note 7 above), it becomes - as stressed 

    by Muhammad Abduh - "its own best commentary".

  10 Lit., "Who is a wizard [or "a charmer"]?" A similar construction is found in 28:71 and 72.

  11 Lit., "when shank is wrapped around shank" - an idiomatic phrase denoting "the affliction of 

the 

    present state of existence... combined with that of the final state" (Lane IV, 1471. quoting both 

the 

    Qamus and the Taj al-'Arus). As pointed out by Zamakhshari, the noun saq (lit., "shank") is often 

    used metaphorically in the sense of "difficulty", "hardship" or "vehemence" (shiddah); hence the 

    well-known phrase, qamat al-harb ala saq, "the war broke out with vehemence" (Taj al-'Arus).

  12 Lit., "towards thy Sustainer will be the driving", i.e., with belated repentance (see next three 

verses). 

    The phrase rendered above as "at the time" reads, literally, "on that day"; but the term yawm is 

often 

    used idiomatically in the sense of "time" regardless of its duration.

  13 This interpolation, necessary for a full understanding of the sequence, is based on 4:17-18, 

which 

    has a definite bearing on the above passage.

  14 Lit., "to his people": i.e., to the arrogant belief, rooted in the materialism of his social 

environment, 

    that man is "self-sufficient" and, therefore, not in need of any divine guidance (cf. 96:6).

  15 I.e., without being held morally responsible for his doings.

  16 For this rendering of sawwa, see note 1 on 87:2 and note 5 on 91:7. The stress on God's 

creating man 

    after he had been a germ-cell is a metonym for His endowing the (originally) lowly organism 

with what 

    is described as a "soul".

The Seventy-Sixth Surah
Al-Insan (Man)
Period Uncertain
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THE OPINIONS of the earliest commentators are divided as to whether this surah - also called 

Ad-Dahr ("Time" or "Endless Time") after a word occurring in the first verse - belongs to the 

Mecca or the Medina period. Many authorities of the second generation - among them 

Mujahid, Qatadah, Al-Hasan al-Basri and 'Ikrimah (all of them quoted by Baghawi) - hold the 

view that it was revealed at Medina. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

76:1 

HAS THERE [not] been an endless span of time1 before man [appeared - a time] when he was 

not yet a thing to be thought of?2 (76:2) Verily, it is We who have created man out of a drop of 

sperm intermingled,3 so that We might try him [in his later life]: and therefore We made him a 

being endowed with hearing and sight. 

76:3 

Verily, We have shown him the way:4 [and it rests with him to prove himself] either grateful 

or ungrateful. (76:4) [Now,] behold, for those who deny the truth5 We have readied chains and 

shackles, and a blazing flame (76:5) [whereas,] behold, the truly virtuous shall drink from a 

cup flavoured with the calyx of sweet-smelling flowers:7 (76:6) a source [of bliss] whereof 

God's servants shall drink, seeing it flow in a flow abundant.8

76:7 

[The truly virtuous are] they [who] fulfil their vows,9 and stand in awe of a Day the woe of 

which is bound to spread far and wide, (76:8) and who give food - however great be their own 

want of it - unto the needy, and the orphan, and the captive,11 (9) [saying, in their hearts,] "We 

feed you for the sake of God alone: we desire no recompense from you, nor thanks: (76:10) 

behold, we stand in awe of our Sustainer's judgment12 on a distressful, fateful Day!" 

76:11 

And so, God will preserve them from the woes of that Day, and will bestow on them 

brightness and joy, (76:12) and will reward them for all their patience in adversity with a 

garden [of bliss] and with [garments of] silk.13

76:13 

In that [garden] they will on couches recline, and will know therein neither [burning] sun nor 

cold severe, (76:14) since its [blissful] shades will come down low over them,14 and low will 

hang down its clusters of fruit, most easy to reach.15 (76:15) And they will be waited upon with 

vessels of silver and goblets that will [seem to] be crystal (76:16) crystal-like, [but] of silver -

the measure whereof they alone will determine.16

76:17 
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And in that [paradise] they will be given to drink of a cup flavoured with ginger, (76:18) 

[derived from] a source [to be found] therein, whose name is "Seek Thy Way".17 (76:19) And 

immortal youths will wait upon them:18 when thou seest them, thou wouldst deem them to be 

scattered pearls; (76:20) and when thou seest [anything that is] there thou wilt see [only] bliss 

and a realm transcendent. 

76:21 

Upon those [blest] will be garments of green silk and brocade; and they will be adorned with 

bracelets of silver.19 And their Sustainer will give them to drink of a drink most pure.20 (76:22) 

[And they will be told:] "Verily, all this is your reward since Your endeavour [in life] has met 

[God's] goodly acceptance!" 

76:23 

VERILY, [O believer,] it is We who have bestowed from on high this Qur'an upon thee, step 

by step21 - truly a bestowal from on high! (76:24) Await, then, in all patience thy Sustainer's 

judgment,22 and pay no heed to any of them, who is a wilful sinner or an ingrate; (76:25) and 

bear in mind thy Sustainer's name23 at morn and evening (76:26) and during some of the 

night,24 and prostrate thyself before Him, and extol His limitless glory throughout the long 

night.25

76:27 

Behold, they [who are unmindful of God] love this fleeting life, and leave behind them [all 

thought of] a grief-laden Day. (76:28) [They will not admit to themselves that] it is We who 

have created them and strengthened their make26 - and [that] if it be Our will We can replace 

them entirely with others of their kind.27

76:29 

VERILY, all this is an admonition: whoever, then, so wills, may unto his Sustainer find a way. 

(76:30) But you cannot will it unless God wills [to show you that way]:28 for, behold, God is 

indeed all-seeing, wise. (76:31) He admits unto His grace everyone who wills [to be 

admitted];29 but as for the evildoers - for them has He readied grievous suffering [in the life to 

come]. 

  1 Implying, according to all the classical commentators, "there has indeed been an immensely 

long [or 

    "endless"] span of time" - the interrogative particle hal having here the positive meaning of qad. 

    However, this meaning can be brought out equally well by interpolating the word "not".

  2 Lit., "a thing mentioned" or "mentionable" - i.e., non-existent even as a hypothetical concept. 

The 

    purport of this statement is a refutation of the blasphemous "anthropocentric" world-view, which 

    postulates man as he exists - and not any Supreme Being - as the centre and ultimate reality of 
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    all life.

  3 Sc., "with the female ovum"; cf. 86:6-7.

  4 I.e., God has not only endowed man with "hearing and sight", i.e., with reason and the 

instinctive 

    ability to discern between right and wrong, good and evil (cf. 90:10), but He also actively guides 

    him by means of the revelation bestowed on the prophets.

  5 In this context, the "denial of the truth" (kufr) apparently relates to man's deliberate suppression 

    of his inborn cognition of God's existence (cf. 7:172 and the corresponding note 139) as well as 

to 

    his disregard of his own instinctive perceptions of good and evil.

  6 Sc., "of despair". For the metaphor of "shackles and chains" - i.e., the consequence of the 

sinners' 

    blind surrender to their own passions and to false values, and the resulting enslavement of their 

spirit -

    see surah 34, note 44; also Razi's elaborate comments (quoted in note 7 on 73:12-13) on this 

allegory 

    of suffering in the hereafter.

 7 The Lisan al-Arab gives "the calyx (kimm) of the grape before its flowering" as the primary 

significance 

    of kafur; according to other lexicologists (e.g" Taj al-'Arus), it denotes "the calyx of any flower"; 

    Jawhari applies it to the "spathe of a palm tree", Hence, this - and not "camphor" - is evidently 

the 

    meaning of kafur in the above context: an allusion to the sweet, extremely delicate fragrance of 

the 

    symbolic "drink" 'of divine knowledge (cf. 83:25-28 and the corresponding notes 8 and 9).

  8 Lit" "making [or "letting"] it flow...", etc.: i.e., having it always at their disposal.

  9 I.e., the spiritual and social obligations arising from their faith.

  10 Or, as in 2:176, "however much they themselves may cherish [i.e., "need"] it"; cf. also 90:14-

16. 

    It is to be noted that in this context the concept of "giving food" comprises every kind of help 

    and care, both material and moral.

  11 The term asir denotes anyone who is a "captive" either literally (e.g. a prisoner) or figuratively, 

    i.e., a captive of circumstances which render him helpless; thus, the Prophet said, "Thy debtor is 

    thy captive; be, therefore, truly kind to thy captive" (Zamakhshari, Razi, et al.). The injunction of 

    kindness towards all who are in need of help - and therefore "captive" in one sense or another -
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    applies to believers and non-believers alike (Tabari, Zamakhshari), and apparently also to 

animals 

    dependent on man.

  12 Lit" "we fear our Sustainer".

  13 For this allegory, see first half of note 41 on 18:31.

  14 Regarding the allegorical implication of the term "shades" (zilal), see note 74 on 4:57. It is to 

be 

    noted that the existence of shade presupposes, the existence of light (Jawhari), which latter is 

    one of the characteristics implicit in the concept of "paradise".

  15 Lit., "in all humility".

  16 I.e., partaking of as much as they may desire.

  17 This is how Ali ibn Abi Talib - as quoted by Zamakhshari and Razi - explains the (obviously 

compound) 

    word salsabilan, dividing it into its two components, sal sabilan ("ask [or "seek"] the way"): 

namely, 

    "seek thy way to paradise by means of doing righteous deeds". Although Zamakhshari does not 

quite 

    agree with this interpretation, it is, in my opinion, very convincing inasmuch as it contains an 

allusion 

    to the highly allegorical character of the concept of "paradise" as a spiritual consequence of one's 

    positive endeavours in this world, That its delights are not of a material nature is also evident 

from 

    their varying descriptions - i.e., "a cup flavoured with ginger" in verse 17, and "flavoured with 

the 

    calyx of sweet-smelling flowers" in verse 5; or "they will be waited upon with trays and goblets 

of 

    gold" in 43:71, and "vessels of silver and goblets that will [seem to] be crystal  crystal-like, 

    [but] of silver", in verses 15-16 of this surah; and so forth.

  18 See note 6 on 56:17-18.

  19 See 18:31 (where "bracelets of gold" are mentioned) and the corresponding note 41.

  20 Implying that God Himself will slake their spiritual thirst by purifying their inner selves "of all 

    envy, and rancour, and malice, and all that leads to harm, and all that is base in man's nature" 

    (Ibn Kathir, quoting Ali ibn Abi Talib), and by allowing them to "drink" of His Own Light 

(Razi).

  21 The gradualness of Qur'anic revelation is implied in the verbal form nazzalna.
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  22 This connects with the preceding mention of the life to come, in which the righteous will meet 

with 

    bliss, and the evildoers with suffering.

  23 I.e., His "attributes" as they manifest themselves in His creation - since the human mind can 

grasp 

    only the fact of His existence and the manifestation of those "attributes", but never the "how" of 

    His Reality (Razi).

  24 I.e., at all times of wakefulness.

  25 I.e., "whenever unhappiness oppresses thee and all seems dark around thee".

  26 I.e., endowed their bodies and minds with the ability to enjoy "this fleeting life".

  27 I.e., with other human beings who would have the same powers of body and mind, but would 

put them 

    to better use.

  28 See note 11 on 81:28-29. The perplexity of some of the commentators at the apparent 

"contradiction" 

    between those two verses - as well as between verses 29-30 of the present surah - has been 

caused by 

    their elliptic formulation, which, I believe, is resolved in my rendering. In the present instance, 

    in particular, there is a clear connection between the above two verses and verse 3 of this surah: 

    "We have shown him the way: [and it rests with him to prove himself] either grateful or 

ungrateful". 

    (Cf. also 74:56.)

  29 Or: "whomever He wills" - either of these two formulations being syntactically justified.

The Seventy-Seventh Surah
Al-Mursalat (Those Sent Forth)
Mecca Period

TAKING its name from the word al-mursalat which appears in the first verse (and which 

obviously refers to the gradual revelation of the Qur'an), this surah may be placed 

chronologically between surahs 104 (Al-Humazah) and 50 (Qaf), i.e., almost certainly in the 

fourth year of the Prophet's mission. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

77:1 
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CONSIDER these [messages,] sent forth in waves1 (2) and then storming on with a tempest's 

force! (3) Consider these [messages] that spread [the truth] far and wide, (4) thus separating 

[right and wrong] with all clarity,2 (5) and then giving forth a reminder, (6) [promising] 

freedom from blame or [offering] a warning!3

77:7 

BEHOLD, all that you are told to expect4 will surely come to pass. (8) Thus, [it will come to 

pass] when the stars are effaced, (9) and when the sky is rent asunder, (10) and when the 

mountains are scattered like dust, (11) and when all the apostles are called together at a time 

appointed...5

77:12 

For what day has the term [of all this] been set? (13) For the Day of Distinction [between the 

true and the false]!6 (14) And what could make thee conceive what that Day of Distinction will 

be? (15) Woe on that Day unto those who give the lie to the truth! (16) Did We not destroy [so 

many of] those [sinners] of olden days? 

77:17 

And We shall let them be followed by those of later times:7 (18) [for] thus do We deal with 

such as are lost in sin. (19) Woe on that Day unto those who give the lie to the truth! (20) Did 

We not create you out of a humble fluid (21) which We then let remain in [the womb's] firm 

keeping (22) for a term pre-ordained? 

77:23 

Thus have We determined [the nature of man's creation]: and excellent indeed is Our power to 

determine [what is to be]!8 (24) Woe, on that Day unto those who give the lie to the truth! (25) 

Have We not caused the earth to hold within itself (26) the living and the dead?9 (27) and have 

We not set on it proud, firm mountains, and given you sweet water to drink?10

77:28 

Woe on that Day unto those who give the lie to the truth! 

77:29 

GO ON towards that [resurrection] which you were wont to call a lie! (30) Go on towards the 

threefold shadow11 (31) that will offer no [cooling] shade and will be of no avail against the 

flame (32) which behold!- will throw up sparks like [burning] logs, (33) like giant fiery 

ropes!12

77:34 
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Woe on that Day unto those who give the lie to the truth (35) that Day on which they will not 

[be able to] utter a word, (36) nor be allowed to proffer excuses! (37) Woe on that Day unto 

those who give the lie to the truth (38) that Day of Distinction [between the true and the false, 

when they will be told]: "We have brought you together with those [sinners] of olden times; 

(39) and if you [think that you] have a subterfuge left, try to outwit Me!" 

77:40 

Woe on that Day unto those who give the lie to the truth! (41) [AS AGAINST this,] behold, 

the God-conscious shall dwell amidst [cooling] shades and springs, (42) and [partake of] 

whatever fruit they may desire; (43) [and they will be told:] "Eat and drink in good cheer in 

return for what you did [in life]!"13

77:44 

Thus, behold, do We reward the doers of good; (45) [but] woe on that Day unto those who 

give the lie to the truth! 

77:46 

EAT [your fill] and enjoy your life for a little while, O you who are lost in sin!14 (47) [But] 

woe on that Day unto those who give the lie to the truth, (48) and when they are told, "Bow 

down [before God]", do not bow down: (49) woe on that Day unto those who give the to the 

truth! (50) In what other tiding, then, will they, after this, believe? 

  1 I.e., one after another: an allusion to the gradual, step-by-step revelation of the Qur'an. By 

contrast, 

    the next clause (verse 2) obviously relates to the impact of the divine writ as a whole. For my 

rendering 

    of the adjurative particle wa as "Consider", see su-rah 74, first half of note 23.

  2 Lit., "with [all] separation" (farqan). Cf. 8:29 and the corresponding note; also note 38 on 2:53.

  3 I.e., showing what leads to freedom from blame - in other words, the principles of right conduct 

-

    and what is ethically reprehensible and, therefore, to be avoided.

  4 Lit., "that which you are promised", i.e., resurrection.

  5 Sc., to bear witness for or against those to whom they conveyed God's message (cf. 4:41-42, 

5:109, 

    7:6 or 39:69).

  6 This is chronologically the earliest occurrence of the expression yawm al-fasl, which invariably 

relates 

    to the Day of Resurrection (cf. 37:21, 44:40, 78:17, as well as verse 38 of the present surah): an 
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    allusion to the oft-repeated Qur'anic statement that on resurrection man will gain a perfect, 

unfailing 

    insight into himself and the innermost motivation of his past attitudes and doings (cf. 69:1 and 

the 

    corresponding note 1).

  7 The use of the conjunction thumma - which in this case has been rendered as "And" - implies 

that 

    suffering in the hereafter is bound to befall the sinners "of later times" (al-akhirun) even if 

    God, in His unfathomable wisdom, wills to spare them in this world.

  8 The process of man's coming into being (illustrated, for instance, in 23:12-14) clearly point to 

    God's creative activity and, hence, to His existence. Consequently, lack of gratitude on man's 

part 

    amounts to what the Qur'an describes as "giving the lie to the truth".

  9 This refers not merely to the fact that the earth is an abode for living and dead human beings 

and 

    animals, but is also an allusion to the God-willed, cyclic recurrence of birth, growth, decay and 

death 

    in all organic creation - and thus an evidence of the existence of the Creator who "brings forth 

the 

    living out of that which is dead, and brings forth the dead out of that which is alive (3:27, 6:95, 

    10:31 and 30:19).

  10 Parallel with the preceding, this verse refers to God's creation of inanimate matter, and thus 

    rounds off the statement that He is the Maker of the universe in all its manifestations, both 

organic 

    and inorganic.

  11 I.e., of death, resurrection and God's judgment, all three of which cast dark shadows, as it 

were, 

    over the sinners' hearts.

  12 Lit., "like yellow twisted ropes", yellow being "the colour of fire" (Baghawi). The

conventional rendering 

    of jimalat (also spelt jimalat and jimalah) as "camels", adopted by many commentators and, until 

now, by 

    all translators of the Qur'an, must be rejected as grossly anomalous; see in this connection note 

32 on 

    the second part of 7:40 - "they shall not enter paradise any more than a twisted rope can pass 

through 

    a needle's eye". In the above verse, too, the plural noun jimalah (or jimalat) signifies "twisted 

ropes" 
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    or "giant ropes" - a connotation that has been forcefully stressed by Ibn Abbas, Mujahid, Sa'id 

ibn 

    Jubayr and others (cf. Tabari, Baghawi, Razi, Ibn Kathir; also Bukhari, Kitab at-Tafsir). 

Moreover, our 

    observation of the trajectory of shooting stars fully justifies the rendering "giant fiery ropes". 

    Similarly, my rendering of qasr, in this context, as "[burning] logs" - instead of the conventional 

    (and utterly meaningless) "castles", "palaces", etc. - goes back to all of the above-mentioned 

authorities.

  13 For this symbolism of the joys of paradise, see Appendix I.

  14 Lit" "behold, you are lost in sin (mujrimun)".

The Seventy-Eighth Surah
An-Naba (The Tiding)
Mecca Period

THE THEME of this undoubtedly late Meccan surah (Suyuti) is the continuation of human 

life after bodily death, i.e., resurrection and God's ultimate judgment. Its conventional title is 

derived from the word naba appearing in the second verse. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

78:1 

ABOUT WHAT do they [most often] ask one another? (2) About the awesome tiding [of 

resurrection], (3) on which they [so utterly] disagree.1 (4) Nay, but in time they will come to 

understand [it]! (5)And once again:2 Nay, but in time they will come to understand! 

78:6 

HAVE WE NOT made the earth a resting-place [for you], (7) and the mountains [its] pegs?3

(8) And We have created you in pairs;4 (9) and We have made your sleep [a symbol of] death5

(10) and made the night [its] cloak (11) and made the day [a symbol of] life.6

78:12 

And We have built above you seven firmaments,7 (13) and have placed [therein the sun,] a 

lamp full of blazing splendour. (14) And from the wind-driven clouds We send down waters 

pouring in abundance, (15) so that We might bring forth thereby grain, and herbs, (16) and 

gardens dense with follage.8

78:17 
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VERILY, the Day of Distinction [between the true and the false]9 has indeed its appointed 

time: (18) the Day when the trumpet [of resurrection] is sounded and you all come forward in 

multitudes; (19) and when the skies are opened and become [as wide-flung] gates;10 (20) and 

when the mountains are made to vanish as if they had been a mirage.11

78:21 

[On that Day,] verily, hell will lie in wait [for those who deny the truth] (22) a goal for all who 

are wont to transgress the bounds of what is right! (23) In it shall they remain for a long time.12

(24) Neither coolness shall they taste therein nor any [thirst-quenching] drink (25) only 

burning despair and ice-cold darkness:13 (26) a meet requital [for their sins]! 

78:27 

Behold, they were not expecting to be called to account, (28) having given the lie to Our 

messages one and all: (29) but We have placed on record every single thing [of what they did]. 

(30) [And so We shall say:] "Taste, then, [the fruit of your evil doings,] for now We shall 

bestow on you nothing but more and more suffering!"14

78:31 

[But,] verily for the God-conscious there is supreme fulfilment in store:15 (32) luxuriant 

gardens and vinyards, (33) and splendid companions well matched,16 (34) and a cup [of 

happiness] overflowing. (35) No empty talk will they hear in that [paradise], nor any lie. (36) 

[All this will be] a reward from thy Sustainer, a gift in accordance with [His Own] reckoning17

78:37 

[a reward from] the Sustainer of the heavens and the earth and all that is between them, the 

Most Gracious! [And] none shall have it in their power to raise their voices unto Him (38) on 

the Day when all [human] souls18 and all the angels will stand up in ranks: none will speak but 

he to whom the Most Gracious will have given leave; and [everyone] will say [only] what is 

right.19

78:39 

That will be the Day of Ultimate Truth:20 whoever wills, then, let him take the path that leads 

towards his Sustainer! (40) Verily, We have warned you of suffering near at hand - [suffering] 

on the Day when man shall [clearly] see what his hands have sent ahead, and when he who has 

denied the truth shall say, "Oh, would that I were mere dust... !"21

  1 The question which preoccupies man above all others - the question as to whether there is life 

after 

    death - has been variously answered throughout the ages. It is, of course, impossible to describe 

    the innumerable variations of those answers; nevertheless, a few main lines of thought are 

clearly 
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    discernible, and their mention may be useful for a better understanding of the Qur'anic treatment 

of 

    this problem. Some people - probably a minority - seem to be convinced that bodily death 

amounts 

    to total and irreversible extinction, and that, therefore, all talk about a hereafter but an outcome 

    of wishful thinking. Others are of the opinion that after individual death the human "life-

essence" 

    returns to the supposed source of its origin - conceived as the "universal soul" - and merges with 

    it entirely. Some believe in a successive transmigration of the individual soul, at the moment of 

    death, into another body, human or animal, but without a continuation of individual 

consciousness. 

    Others, again, think that only the soul, and not the entire human "personality", continues to live 

    after death - that is, in a purely spiritual, disembodied form. And, lastly, some believe in an 

    undiminished survival of the individual personality and consciousness, and regard death and 

resurrection 

    as the twin stages of a positive act of re-creation of the entire human personality, in whatever 

    form this may necessarily involve: and this is the Qur'anic view of the life to come.

  2 For this rendering of the particle thumma, see surah 6, note 31.

  3 See 16:15 - "He has placed firm mountains on earth, lest it sway with you" - and the 

corresponding 

    note 11, which explains the reference to mountains as "pegs". - The whole of this passage 

(verses 6-16) 

    is meant to illustrate God's almightiness and creativeness, as if to say, "Is not He who has created 

    the universe equally able to resurrect and re-create man in whatever form He deems necessary?"

  4 I.e., "with the same creative power We have created the miraculous polarity of the two sexes in 

you 

    and in other animated beings". The phenomenon of polarity, evident throughout the universe 

    (see 36:36 and the corresponding note 18), is further illustrated in verses 9-11.

  5 Thus Zamakhshari, stressing the primary significance of subat as "cutting-off" (qat), i.e., 

"death"; also 

    the famous second-century philologist Abu Ubaydah Ma'mar ibn al-Muthanna, who (as quoted 

by Razi) 

    explains the above Qur'anic phrase as an "analogue (shibh) of death".

  6 According to Zamakhshari, the term ma'ash ("that whereby one lives") is here synonymous with 

"life". 

    In the polarity of sleep (or "death") and wakefulness (or "life") we see the allusion to bodily 

death 

    and subsequent resurrection already touched upon in 6:60.

  7 Lit., "seven firm ones", indicating the multiplicity of cosmic systems (see surah 2, note 20).
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  8 Implying that the overwhelming evidence of purpose and plan in all observable nature points to 

the 

    existence of a conscious Creator who has "not created [anything of] this without meaning and 

purpose" 

    (3:191), and who - as is stressed in the sequence  will one day pronounce His judgment on every 

    human being's willingness or unwillingness to live up to the standards of morality made clear to 

    him through inborn instinct as well as through divine revelation.

  9 See note 6 on 78:13. This passage connects with verses 4-5.

  10 Allegorically, "its mysteries will be opened to man's understanding" - thus further amplifying 

the concept 

    of "the Day of Distinction between the true and the false".

  11 See note 90 on 20:105-107, as well as note 63 on 14:48.

  12 I.e., not forever, since the term huqb or hiqbah (of which ahqab is the plural) denotes no more 

than 

    "a period of time" or "a long time" (Jawhari) - according to some authorities, "eigghty years", 

according 

    to others, "a year" or simply "years" (Asas, Qamus, Lisan al-Arab, etc.). But however one 

defines this 

    term, it is obvious that it signifies a limited period of time, and not eternity: and this is in tune 

    with many indications in the Qur'an to the effect that the suffering described as "hell" is not 

eternal 

    (see note 114 on the last paragraph of 6:128), as well as with several authentic sayings of the 

Prophet 

    (e.g., the one quoted in note 10 on 40:12).

  13 For my rendering of hamim as "burning despair", see surah 6, note 62. The meaning of 

ghassaq is 

    explained in note 47 on 38:57-58.

  14 Lit., "We shall not increase you in anything but suffering": i.e., until the sins committed in this 

    world are atoned for by commensurate suffering in the hereafter - for "whoever shall come 

[before God] 

    with an evil deed will be requited with no more than the like thereof; and none shall be wronged" 

(6:160).

  15 I.e., the fulfilment of all that a human being may ever desire (Razi), symbolized by the 

"luxuriant 

    gardens", etc., of the sequence.
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  16 For the above rendering of atrab, see surah 56, note 15. As regards my rendering of kawa'ib as 

"splendid 

    companions", it is to be remembered that the term ka'b - from which the participle ka'ib is 

derived -

    has many meanings, and that one of these meanings is "prominence", "eminence" or "glory" 

(Lisan al-Arab); 

    thus, the verb ka'ba, when applied to a person, signifies "he made [another person] prominent", 

"glorious" 

    or "splendid" (ibid.) Based on this tropical meaning of both the verb ka'ba and the noun ka'b, the 

    participle ka'ib has often been used, in popular parlance, to denote "a girl whose breasts are 

becoming 

    prominent" or "are budding" hence, many commentators see in it an allusion to some sort of 

youthful 

    "female companions' who would entertain the (presumably male) inmates of paradise. But quite 

apart from 

    the fact that all Qur'anic allegories of the joys of paradise invariably apply to men and women 

alike, 

    this interpretation of kawa'ib overlooks the purely derivative origin of the above popular usage -

    which is based on the tropical connotation of "prominence" inherent in the noun ka'b - and 

substitutes 

    for this obvious tropism the literal meaning of something that is physically prominent: and this, 

in 

    my opinion, is utterly unjustified. If we bear in mind that the Qur'anic descriptions of the 

blessings 

    of paradise are always allegorical, we realize that in the above context the term kawa'ib can have 

no 

    other meaning than "glorious [or "splendid"] beings", without any definition of sex; and that, in 

    combination with the term atrab, it denotes, "splendid companions well matched" - thus alluding 

to the 

    relations of the blest with one another, and stressing the absolute mutual compatibility and equal 

    dignity of all of them. See also note 13 on 56:34.

  17 I.e., not merely in accordance with their good deeds but far in excess of them, in accordance 

with 

    God's unlimited bounty.

  18 Lit., "the soul", in the singular but implying a plural. This is, according to Ibn Abbas, Qatadah 

and 

    Al~Hasan (all of them quoted by Tabari), the meaning of ar-ruh in the above context.

  19 This includes the symbolic right of the prophets to "intercede" for the sinners on Judgment 

Day 

    (see 10:3 - "There is none that could intercede with Him unless He grants leave therefor"- and

the 



- 1183 -

    corresponding note 7, which makes it clear that such "intercession" implies God's a-priori 

acceptance 

    of the sinner's repentance). In a wider sense, the statement that he whom God will allow to speak 

    "will say [only] what is right" implies the impossibility of anyone's being untruthful on 

Judgment Day.

  20 Cf. 69:1 and the corresponding note 1. Objectively, it will be the moment when the ultimate 

reality 

    of human life and its purpose will become fully accessible to man's understanding.

  21 Cf. 69:27.

The Seventy-Ninth Surah
An-Nazi'at (Those That Rise)
Mecca Period

THIS late Meccan surah, revealed shortly after the preceding one, takes its name from the 

word an-nazi'at in the first verse. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

79:1 

CONSIDER those [stars] that rise only to set,1 (2) and move [in their orbits] with steady 

motion,2 (3) and float [through space] with floating serene, (4) and yet overtake [one another] 

with swift overtaking:3 (5) and thus they fulfil the [Creator's] behest! 

79:6 

[HENCE,4 think of] the Day when a violent convulsion will convulse [the world], (7) to be 

followed by further [convulsions]! (8) On that Day will [men's] hearts be throbbing, (9) [and] 

their eyes downcast... (10) [And yet,] some say, "What! Are we indeed to be restored to our 

former state (11) even though we may have become [a heap of] crumbling bones?" 

79:12 

[And] they add, "That, then, would be a return with loss!"5 (13) [But,] then, that [Last Hour] 

will be [upon them of a sudden, as if it were] but a single accusing cry - (14) and then, lo, they 

will be fully awakened [to the truth]! 

79:15 

HAS THE STORY of Moses ever come within thy ken.6 (16) Lo! His Sustainer called out to 

him in the twice-hallowed valley:7 (17) "Go unto Pharaoh - for, verily, he has transgressed all 

bounds of what is right - (18) and say [unto him], 'Art thou desirous of attaining to purity? 
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(19) [If so,] then I shall guide thee towards [a cognition of] thy Sustainer, so that [henceforth] 

thou wilt stand in awe [of Him].'"8

79:20 

And thereupon he [went to Pharaoh and] made him aware of the great wonder [of God's 

grace].9 (21) But [Pharaoh] gave him the lie and rebelliously rejected [all guidance], (22) and 

brusquely turned his back [on Moses]; (23) and then he gathered [his great ones], and called 

[unto his people], (24) and said, "I am your Lord All-Highest!"10

79:25 

And thereupon God took him to task, [and made him] a warning example in the life to come as 

well as in this world.11 (26) In this, behold, there is a lesson indeed for all who stand in awe [of 

God]. 

79:27 

[O MEN!] Are you more difficult to create than the heaven which He has built?12 (28) High 

has He reared its vault and formed it in accordance with what it was meant to be;13 (29) and He 

has made dark its night and brought forth its light of day. (30) And after that, the earth: wide 

has He spread its expanse, (31) and has caused its waters to come out of it, and its pastures,14

(32) and has made the mountains firm: (33) [all this] as a means of livelihood for you and your 

animals.15

79:34 

AND SO, when the great overwhelming event [of, resurrection] comes to pass (35) on that 

Day man will [clearly] remember all that he has ever wrought; (36) and the blazing fire [of 

hell] will be laid open before all who [are destined to] see it.16

79:37 

For, unto him who shall have transgressed the bounds of what is right, (38) and preferred the 

life of this world [to the good of his soul], (39) that blazing fire will truly be the goal! 

79:40 

But unto him who shall have stood in fear of his Sustainer's Presence, and held back his inner 

self from base desires, (41) paradise will truly be the goal! 

79:42 

THEY WILL ASK thee [O Prophet] about the Last Hour: "When will it come to pass?" (43) 

[But] how couldst thou tell anything about it,17 (44) [seeing that] with thy Sustainer alone rests 

the beginning and the end [of all knowledge] thereof?18 (45) Thou art but [sent] to warn those 

who stand in awe of it. 
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79:46 

On the Day when they behold it, [it will seem to them] as if they had tarried [in this world] no 

longer than one evening or [one night, ending with] its morn!19

  1 For my rendering of the adjurative particle wa as "Consider", see first half of note 23 on 74:32. -

    The early commentators differ widely in their explanations of verses 1-5 of this surah. The most 

popular 

    interpretation is based on the view that the descriptive participles an-nazi'at, an-nashitat, as-

sabihat, 

    as-sabiqat and al-mudabbirat refer to angels and their activities with regard to the souls of the 

    dying: an interpretation categorically rejected by Abu Muslim al-Isfahani, who - as mentioned 

by Razi -

    points out that the angels are never referred to in the Qur'an in the female gender, as is the case 

in 

    the above five participles, and that the present passage cannot be an exception. Almost equally 

    unconvincing - because somewhat laboured - are the explanations which link those five 

participles to 

    the souls of the dying, or to warriors engaged in holy war, or to war-mounts, and so forth. The 

clearest 

    and simplest interpretation is that advanced by Qatadah (as quoted by Tabari and Baghawi) and 

Al-Hasan 

    al-Basri (quoted by Baghawi and Razi), who maintain that what is meant in this passage are the 

stars -

    including the sun and the moon - and their movements in space: and this interpretation is fully in 

tune 

    with many other passages in the Qur'an in which the harmony of those celestial bodies in their 

multiform 

    orbits and graded speeds is cited as an evidence of God's planning and creativeness. In 

accordance 

    with this interpretation, the participle an-nazi'at occurring in the first verse denotes the daily 

    "ascending" or "rising" of the stars, while their subsequent "setting" is indicated by the 

expression 

    gharqan, which comprises the two concepts of "drowning" (i.e., disappearing) and, tropically, of 

the 

    "completeness" of this daily phenomenon (Zamakhshari).

  2 I.e., passing from constellation to constellation (Zamakhshari).

  3 This is apparently an allusion to the different speeds of the orbiting stars (Al-Hasan and Abu 

Ubaydah, 

    as quoted by Razi), as well as to the extent of their orbits in relation to one another.

  4 I.e., upon realizing the above-mentioned evidence of God's almightiness and, therefore, of man's 

    subjection to His ultimate judgment.
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  5 Implying derisively (Zamakhshari) that in such a case they would be proved wrong in what they 

now 

    consider a "reasonable" assumption.

  6 Connecting with the preceding passage, the story of Moses (which appears in much greater 

detail in 20:9-98) 

    is cited here as an illustration of the fact that everyone will have to answer on Judgment Day for 

whatever 

    he did in life, and that it is the main function of every prophet to make man aware of this 

responsibility.

  7 See note 9 on 20:12. - For the meaning of the particle idh at the beginning of this sentence, 

rendered 

    by me as "Lo!", see surah 2, note 21.

  8 Implying that so long as man is not fully aware of the existence of God, he cannot really discern 

between 

    what is morally right or wrong; and since God is just, He does not punish anyone who has not 

yet attained 

    to such a discernment (or, as expressed in the preceding sentence, "to [moral] purity"): cf. 6: 31 -

    "thy Sustainer would never destroy a community for its wrongdoing so long as its people are still 

    unaware [of the meaning of right and wrong]".

  9 Lit., "showed him the great wonder", i.e., of the guidance which God, in His measureless grace, 

offers 

    even to the most recalcitrant sinner.

  10 Cf. 28:38 and the corresponding note 36. Pharaoh's claim to divine status is the cardinal sin 

whereby 

    "he has transgressed all bounds of what is right" (verse 17 above).

  11 Lit., "in the first [life]". See last sentence of 7:137 - "We utterly destroyed all that Pharaoh and 

    his people had wrought, and all that they had built" - and the corresponding note 100.

  12 Lit., "or the heaven. . . ", etc. The "heaven" is here, as in many other places in the Qur'an, a 

    metonym for "cosmic system" (cf. note 20 on 2:29). The above verse is an echo of an earlier, 

more 

    explicit passage - namely, 40:56-57, which should be read together with the corresponding notes 

40 and 41. 

    Both these passages refute the "man-centred" view of the universe by pointing out man's 

insignificance 

    as compared with the vastness and complexity of the whole God-created universe.
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  13 See 87:2, which is the earliest instance, in the chronology of Qur'anic revelation, of the use of 

the 

    verb sawwa in the above sense.

  14 The term "pasture" (mar'a) connotes here, metonymically, all herbal produce suitable for 

consumption 

    by man or animal (Razi).

  15 Implying (as in 80:24-32) that man ought to be grateful to God, and should always be 

conscious of His 

    being the Provider: hence the subsequent return of the discourse to the theme of resurrection and 

    ultimate judgment.

  16 Cf. 26:91 - "will be laid open before those who had been lost in grievous error": thus 

reminding man that 

    suffering in the hereafter ("hell") is the inevitable consequence of spiritual self-destruction 

through 

    deliberate wrongdoing.

  17 Lit., "wherein [or "whereon"] art thou with regard to stating it (min dhikraha)?"

  18 Lit., "its utmost limit", i.e., the beginning and the end of all that can be known about it. 

    Cf. 7:187 and the corresponding note 153.

  19 As in many other places in the Qur'an (e.g., in 2:259, 17:52, 18:19, 20:103-104, 23:112-113, 

30:55 etc.), 

    this is a subtle indication of the illusory, earthbound nature of man's concept of "time" - a 

concept 

    which, we are told, will lose all its meaning in the context of the ultimate reality comprised in 

the 

    term "hereafter" (al-akhirah).

The Eightieth Surah
'Abasa (He Frowned)
Mecca Period

REVEALED at a very early stage of the Prophet's mission, this surah has always been 

designated by the predicate with which its first sentence opens. The immediate cause of the 

revelation of the first ten verses was an incident witnessed by a number of the Prophet's 

contemporaries (see verses 1-2 and the corresponding note 1 below). 

In The Name of God, The Most Gracious, The Dispenser of Grace:

80:1 



- 1188 -

HE FROWNED and turned away (80:2) because the blind man approached him!1

80:3 

Yet for all thou didst know, [O Muhammad,] he might perhaps have grown in purity, (4) or 

have been reminded [of the truth], and helped by this reminder. (5) Now as for him who 

believes himself to be self-sufficient2 (6) to him didst thou give thy whole attention, (7) 

although thou art not accountable for his failure to attain to purity;3 (8) but as for him who 

came unto thee full of eagerness (9) and in awe [of God] (10) him didst thou disregard! 

80:11 

NAY, VERILY, these [messages] are but a reminder:4 (12) and so, whoever is willing may 

remember Him (13) in [the light of His] revelations blest with dignity, (14) lofty and pure, 

(15) [borne] by the hands of messengers (16) noble and most virtuous. 

80:17 

[But only too often] man destroys himself:5 how stubbornly does he deny the truth! (18) [Does 

man ever consider] out of what substance [God] creates him? (19) Out of a drop of sperm He 

creates him, and thereupon determines his nature,6 (20) and then makes it easy for him to go 

through life;7 (21) and in the end He causes him to die and brings him to the grave; (22) and 

then, if it be His will, He shall raise him again to life, (23) Nay, but [man] has never yet 

fulfilled what He has enjoined upon him!8

  1 One day, as recorded in many well-authenticated Traditions, the Prophet was engrossed in a 

conversation 

    with some of the most influential chieftains of pagan Mecca, hoping to convince them - and, 

through them, 

    the Meccan community at large - of the truth of his message. At that point, he was approached 

by one of 

    his followers, the blind Abd Allah ibn Shurayh - known after his grandmother's name as Ibn 

Umm Maktum -

    with the request for a repetition or elucidation of certain earlier passages of the Qur'an. Annoyed 

by 

    this interruption of what he momentarily regarded as a more important endeavour, Muhammad 

"frowned and 

    turned away" from the blind man - and was immediately, there and then, reproved by the 

revelation of 

    the first ten verses of this surah. In later years he often greeted Ibn Umm Maktum with these 

words of 

    humility: "Welcome unto him on whose account my Sustainer has rebuked me (atabani)!" 

Indirectly, the 

    sharp Qur'anic rebuke (stressed, in particular, by the use of the third-person form in verses 1-2) 

    implies, firstly, that what would have been a minor act of discourtesy on the part of an ordinary 

human 
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    being, assumed the aspect of a major sin, deserving a divine rebuke, when committed by a 

prophet; and, 

    secondly, it illustrates the objective nature of the Qur'anic revelation: for, obviously, in 

conveying 

    God's reproof of him to the world at large, the Prophet "does not speak out of his own desire" 

(cf. 53:3).

  2 I.e., who does not feel the need of divine guidance: a reference to the arrogant pagan chieftains 

with 

    whom the Prophet was conversing.

  3 Lit., "it is not upon thee (alayka) that he does not attain to purity".

  4 Sc., of the existence and omnipotence of God. The Qur'an is described here, as in many other 

places, as 

    "a reminder" because it is meant to bring man's instinctive - though sometimes hazy or 

unconscious -

    realization of God's existence into the full light of consciousness. (Cf. 7:172 and the 

corresponding 

    note 139.)

  5 For my rendering of qutila as "he destroys himself", see surah 74, note 9.

  6 I.e., in accordance with the organic functions which man's body and mind are to fulfil, and the 

natural 

    conditions to which he will have to adapt himself. Verses 18-22, although formulated in the past 

tense, 

    obviously describe a recurrent phenomenon.

  7 Lit., "He makes easy the way for him". This is an allusion to man's being endowed with the 

intellectual 

    equipment enabling him to discern between good and evil and to make fruitful use of the 

opportunities 

    offered to him by his earthly environment.

  8 In other words, man has failed to make adequate use of the intellectual and spiritual endowment 

referred 

    to in verse 20. Whereas some commentators are of the opinion that this relates only to the type of 

man 

    spoken of in verse 17 above, others maintain, with greater plausibility, that it is a reference to 

    man in general - thus: "No human being has ever fulfilled all that was imposed on him as a 

[moral] 

    duty" (Mujahid, as quoted by Tabari, with a similar statement attributed by Baghawi to Al-Hasan 

al-Basri); 
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    or "From the time of Adam to this time, no human being has ever been free of shortcomings" 

(Zamakhshari, 

    Baydawi). This is in tune with the Qur'anic doctrine that perfection is an attribute of God alone.

80:24 

Let man, then, consider [the sources of] his food: (25) [how it is] that We pour down water, 

pouring it down abundantly; (26) and then We cleave the earth [with new growth], cleaving it 

asunder, (27) and thereupon We cause grain to grow out of it, (28) and vines and edible plants, 

(29) and olive trees and date-palms, (30) and gardens dense with foliage, (31) and fruits and 

herbage, (32) for you and for your animals to enjoy.9

80:33 

AND SO,10 when the piercing call [of resurrection] is heard (34) on a Day when everyone will 

[want to] flee from his brother, (35) and from his mother and father, (36) and from his spouse 

and his children: (37) on that Day, to every one of them will his own state be of sufficient 

concern. 

80:38 

Some faces will on that Day be bright with happiness, (39) laughing, rejoicing at glad tidings. 

(40) And some faces will on that Day with dust be covered, (41) with darkness overspread: 

(42) these, these will be the ones who denied the truth and were immersed in iniquity! 

  9 The implication is that man ought to be grateful for all this God-given bounty, but as a rule is 

not: 

    and this connects with the subsequent evocation of the Day of Resurrection, already hinted at in 

the 

    reference to the recurring phenomenon of life-renewal.

  10 I.e., as God is able to bring forth new life out of a seemingly dead earth, so is He able to 

resurrect 

    the dead.

The Eighty-First Surah
At-Takwir (Shrouding In Darkness)
Mecca Period

THE conventional designation of this very early surah (most probably the seventh in the order 

of revelation) is derived from the verb kuwwirat, which occurs in the first verse and introduces 

the symbolic image of the Last Hour and, hence, of man's resurrection. 

In The Name of God, The Most Gracious, The Dispenser of Grace:
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81: 1 

WHEN THE SUN is shrouded in darkness, (2) and when the stars lose their light, (3) and 

when the mountains are made to vanish,1 (4) and when she-camels big with young, about to 

give birth, are left untended, (5) and when all beasts are gathered together,2 (6) and when the 

seas boil over, (7) and when all human beings are coupled [with their deeds],3 (8) and when 

the girl-child that was buried alive is made to ask (9) for what crime she had been slain,4

81:10 

and when the scrolls [of men's deeds] are unfolded, (11) and when heaven is laid bare, (12) 

and when the blazing fire [of hell] is kindled bright, (13) and when paradise is brought into 

view: (14) [on that Day] every human being will come to know what he has prepared [for 

himself]. 

81: 15 

BUT NAY! I call to witness the revolving stars, (16) the planets that run their course and set, 

(17) and the night as it darkly falls, (18) and the morn as it softly breathes: (19) behold, this 

[divine writ] is indeed the [inspired] word of a noble apostle,5 (20) with strength endowed, 

secure with Him who in almightiness is enthroned6 (21) [the word] of one to be heeded, and 

worthy of trust! 

81: 22 

For, this fellow-man of yours is not a madman:7 (23) he truly beheld [the angel - beheld] him 

on the clear horizon;8 (24) and he is not one to begrudge others the knowledge [of whatever 

has been revealed to him] out of that which is beyond the reach of human Perception.9

81:25 

Nor is this [message] the word of any satanic force accursed.10 (26) Whither, then, will you 

go? (27) This [message] is no less than a reminder to all mankind (28) to everyone of you who 

wills to walk a straight way. 

81: 29 

But you cannot will it unless God, the Sustainer of all the worlds, wills [to show you that 

way].10

  1 See 20:105-107 and the corresponding note 90; also note 63 on 14:48.

  2 I.e., when they crowd together in terror of the manifestation of the Last Hour, or as Mu'tazili 

commentators 

    maintain - in order to be indemnified by God for man's cruelty to them (Razi). It is also said that 

the 
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    animals which were loved by human beings will live in the hereafter together with those who 

loved them 

    (Zamakhshari). This interpretation is evidently based on 6:38 - "there is no beast that walks on 

earth 

    and no bird that flies on its two wings which is not [God's] creature like yourselves" - followed 

almost 

    immediately by the words, "Unto their Sustainer shall they [all] be gathered."

  3 I.e., when none will be able to divest himself of responsibility for his past deeds.

  4 The barbaric custom of burying female infants alive seems to have been fairly widespread in 

pre-Islamic 

    Arabia, although perhaps not to the extent as has been commonly assumed. The motives were 

twofold: the 

    fear that an increase of female offspring would result in economic burdens, as well as fear of the 

    humiliation frequently caused by girls being captured by a hostile tribe and subsequently 

preferring 

    their captors to their parents and brothers. Before Islam, one of the foremost opponents of this 

custom 

    was Zayd ibn Amr ibn Nufayl, a cousin of Umar ibn al-Khattab and spiritually a precursor of 

Muhammad 

    (cf. Bukhari, Fada'il Ashab an-Nabi on the authority of Abd Allah ibn Umar); he died shortly 

before 

    Muhammad's call to prophethood (Fath al-Bari VII, 112). Another man, Sa'sa'ah ibn Najiyah at-

Tamimi -

    grandfather of the poet Farazdaq - achieved equal fame as a saviour of infants thus condemned 

to death; 

    he later embraced Islam. Ibn Khallikan (II, 197) mentions that Sa'sa'ah saved about thirty girls 

by 

    paying ransom to their parents.

  5 By "calling to witness" certain natural phenomena which are familiar to man because of their 

permanent 

    recurrence, attention is drawn to the fact that what we call "laws of nature" are but the 

observable 

    elements of God's plan of creation - a plan in which His revelations (referred to in this and the 

    subsequent verses) play a decisive role: and so, by implication, the divine writ granted to 

Muhammad 

    is as intrinsically "natural" as any other phenomenon, concrete or abstract, in the realm of God's 

    creation.

  6 Lit., "with Him of the throne of almightiness". It is to be noted that the Qur'anic term 'arsh - of 

    which the above is the earliest occurrence in the order of revelation - invariably signifies God's 

    absolute sovereignty and almightiness (cf. note 43 on 7:54).
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  7 See surah 68, note 3. The characterization of Muhammad as "this fellow-man of yours" is meant 

to stress 

    his absolute humanness, and thus to counteract any possibility on the part of his followers to

deify 

    him. (See also note 150 on 7:184.)

  8 This is evidently a reference to the Prophet's vision of the Angel Gabriel which ended the break 

in 

    revelation (fatrat al-wahy) mentioned in the introductory note to surah 74. See also 53:5 ff. and 

    the corresponding notes.

  9 Sc., "and so he conveys this revelation to you".

  10 For my occasional rendering of shaytan as "satanic force", see first half of note 16 on 15:17.

  11 I.e., "you can will it only because God has willed to show you the right way by means of the 

positive 

    instincts which He has implanted in you, as well as through the revelations which He has 

bestowed on 

    His prophets": implying that the choice of the right way is open to everyone who is willing to 

avail 

    himself of God's universal guidance. (Cf. a similar passage in 76:29-30.)

The Eighty-Second Surah
Al-Infitar (The Cleaving Asunder)
Mecca Period

ALTHOUGH some authorities assign this surah to the early part of the Mecca period, others 

regard it as more probable that it belongs to the last group of Meccan revelations. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

82:1 

WHEN THE SKY is cleft asunder,1 (2) and when the stars are scattered, (3) and when the seas 

burst beyond their bounds, (4) and when the graves are overturned (5) every human being will 

[at last] comprehend, what he has sent ahead and what he has held back [in this world].2

82:6 

O MAN! What is it that lures thee away from thy bountiful Sustainer,3 (7) who has created 

thee, and formed thee in accordance with what thou art meant to be,4 and shaped thy nature in 

just proportions,5 (8) having put thee together in whatever form He willed [thee to have]? (9) 
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Nay, [O men,] but you [are lured away from God whenever you are tempted to] give the lie to 

[God's] Judgment!6

82: 10 

And yet, verily, there are ever-watchful forces over you, (11) noble, recording, (12) aware of 

whatever you do!7 (13) Behold, [in the life to come] the truly virtuous: will indeed be in bliss, 

(14) whereas, behold, the wicked will indeed be in a blazing fire (15) [a fire] which they shall 

enter on Judgment Day, (16) and which they shall not [be able to] evade. 

82:17 

And what could make thee conceive what that Judgment Day will be? (18) And once again: 

What could make thee conceive what that Judgment Day will be?8 (19) [It will be] a Day when 

no human being shall be of the least avail to another human being: for on that Day [it will 

become manifest that] all sovereignty is God's alone. 

  1 An allusion to the Last Hour, when the world as known to man will come to an end and the 

ultimate 

    reality of the hereafter will begin.

  2 I.e., what he has done and what he has omitted to do. An alternative rendering would be "what 

he has placed 

    forward and what he has placed behind", i.e., what he prized more and what less in his erstwhile, 

    subjective valuation. Thus, at the moment of resurrection man will suddenly understand the true 

    motivations and moral implications of whatever he did - or consciously refrained from doing -

during 

    his life in this world: and this applies to all the good deeds he did and the sins he refrained from, 

    as well as to all the sins he committed and the good deeds he failed to do.

  3 A rhetorical question implying that no human being is ever entirely immune against "that 

temptation to 

    evil (fitnah) which does not befall only those among you who are bent on denying the truth" 

    (see 8:25 and the corresponding note 25). The answer is given in verse 9 below.

  4 I.e., "endowed thee with all the qualities and abilities relevant to the exigencies of thy individual 

    life and thy environment".

  5 Lit., "made thee proportionate", i.e., a being subject to physical needs and emotional urges, and 

at 

    the same time endowed with intellectual and spiritual perceptions: in other words, a being in 

whom 

    there is no inherent conflict between the demands of "the spirit and the flesh", since both these 

    aspects of the human condition are - as stressed in the next verse - God-willed and, therefore, 

    morally justified.
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  6 In view of the fact that the whole of this passage is addressed to "man" or "men" in general, and 

not 

    merely to deniers of the truth, I believe that the expression "you give the lie" does not, in this 

    context, necessarily imply a conscious denial of God's ultimate judgment but rather, a tendency 

inherent 

    in most human beings to close one's mind - occasionally or permanently, as the case may be - to 

the 

    prospect of having to answer before God for one's doings: hence my rendering, "you are tempted 

to 

    give the lie".

  7 The classical commentators are of the opinion that we have here a reference to the guardian 

angels 

    who record, allegorically, all of men's deeds. However, another explanation has been suggested 

by me 

    in my rendering of 50:16-23 and elaborated in the corresponding notes 11-16. In consonance 

with that 

    interpretation, the "watchful force" (hafiz) set over every human being is his own conscience, 

which 

    "records" all his motives and actions in his subconscious mind. Since it is the most precious 

element 

    in man's psyche, it is described in verse 11 as "noble".

  8 For my rendering of thumma at the beginning of this verse as "And once again", see surah 6, 

note 31. 

    The repetition of this rhetorical question is meant to indicate that man's intellect and imagination 

    cannot possibly answer it, since what is described as the Day of Judgment will usher in a reality 

which 

    as yet is wholly outside our human experience and, therefore, cannot be grasped conceptually: 

hence, 

    only allegory - and our own emotional response to it - can give us an inkling of what that reality 

    might be.

The Eighty-Third Surah
Al-Mutaffifin (Those Who Give Short Measure)
Period Uncertain

MANY AUTHORITIES - among them Suyuti - regard this surah as the last Meccan 

revelation. However, a number of authentic Traditions make it clear that at least the first four 

verses were revealed shortly after the Prophet's arrival at Medina (cf. Tabari, Baghawi, Ibn 

Kathir): some commentators go even further and ascribe the whole of the surah to the Medina 

period. If we take all the available evidence into account and disregard all speculations based 

on no more than theme and style, we may assume that the main body of this surah indeed 

represents the very last Meccan revelation, while the opening passage (to which the above-
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mentioned Traditions explicitly refer) belongs to the earliest Medina period. Thus, the surah as 

a whole stands - like surah 29 (Al-Ankabut) - on the threshold between these two periods. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

83: 1 

WOE UNTO THOSE who give short measure: (2) those who, when they are to receive their 

due from [other] people, demand that it be given in full (3) but when they have to measure or 

weigh whatever they owe to others, give less than what is due!1

83: 4 

Do they not know that they are bound to be raised from the dead (5) [and called to account] on 

an awesome Day (6) the Day when all men shall stand before the Sustainer of all the worlds? 

83: 7 

NAY, VERILY, the record of the wicked is indeed [set down] in a mode inescapable!2 (8) And 

what could make thee conceive what that that mode inescapable will be? (9) A record 

[indelibly] inscribed! 

83: 10 

Woe on that Day unto those who give the lie to the truth (11) those who give the lie to the 

[coming of] Judgment Day: (12) for, none gives the lie to it but such as are wont to transgress 

against all that is [and are] immersed in sin:3 (13) [and so,] whenever Our messages are 

conveyed to them, they but say, "Fables of ancient times!" (14) Nay, but their hearts are 

corroded by all [the evil] that they were wont to do!4

  1 This passage (verses 1-3) does not, of course, refer only to commercial dealings but touches 

upon 

    every aspect of social relations, both practical and moral, applying to every individual's rights 

and 

    obligations no less than to his physical possessions.

  2 According to some of the greatest philologists (e.g., Abu Ubaydah, as quoted in the Lisan al-

Arab), the 

    term sijjin is derived from - or even synonymous with - the noun sijn, which signifies "a prison". 

Proceeding 

    from this derivation, some authorities attribute to sijjin the tropical meaning of da'im, i.e., 

"continuing" 

    or "lasting" (ibid.). Thus, in its metaphorical application to a sinner's "record", it is evidently 

meant 

    to stress the latter's inescapable quality, as if its contents were lastingly "imprisoned", i.e., set 
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    down indelibly, with no possibility of escaping from what they imply: hence my rendering of the 

phrase 

    fi sijjin as "[set down] in a mode inescapable". This interpretation is, to my mind, fully 

confirmed 

    by verse 9 below.

 3 Implying that a denial of ultimate responsibility before God  and, hence, of His judgment - is 

invariably 

    conducive to sinning and to transgression against all moral imperatives. (Although this and the 

next verse 

    are formulated in the singular, I am rendering them in the plural inasmuch as this plurality is 

idiomatically 

    indicated by the word kull before the descriptive participles mu'tad and athim, as well as by the 

use of 

    a straight plural in verses 14 ff.)

  4 Lit., "that which they were earning has covered their hearts with rust": implying that their; 

persistence 

    in wrongdoing has gradually deprived them of all consciousness of moral responsibility and, 

hence, of 

    the ability to visualize the fact of God's ultimate judgment.

83:15 

Nay, verily, from [the grace of] their Sustainer shall they on that Day be debarred; (16) and 

then, behold, they shall enter the blazing fire (17) and be told: "This is the [very thing] to 

which you were wont to give the lie!" 

83:18 

NAY, VERILY - the record of the truly virtuous is [set down] in a mode most lofty!5 (19) And 

what could make thee conceive what that mode most lofty will be? (20) A record [indelibly] 

inscribed, (21) witnessed by all who have [ever] been drawn close unto God.6

83: 22 

Behold, [in the life to come] the truly virtuous will indeed be in bliss: (23) [resting] on 

couches, they will look up [to God]:7 (24) upon their faces thou wilt see the brightness of bliss. 

83: 25 

They will be given a drink of pure wine whereon the seal [of God] will have been set, (26) 

pouring forth with a fragrance of musk.8 To that [wine of paradise], then, let all such aspire as 

[are willing to] aspire to things of high account: (27) for it is composed of all that is most 

exalting9 (28) a source [of bliss] whereof those who are drawn close unto God shall drink.10
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  5 I.e., in contrast to the record of the wicked (see verse 7 above). As regards the term 'illiyyun, it 

is 

    said to be the plural of 'illi or 'illiyyah ("loftiness") or, alternatively, a plural which has no 

    singular (Qamus, Taj al-'Arus); in either case it is derived from the verb 'ala, which signifies 

"[something] 

    was [or "became"] high" or "lofty" or - tropically - "exalted": thus in the well-known idiomatic 

phrase, 

    huwa min 'illiyyat qawmihi, "he is among the [most] exalted of his people". In view of this 

derivation, 

    the plural 'illiyyun has evidently the intensive connotation of "loftiness upon loftiness" (Taj al-

'Arus) 

    or "a mode most lofty".

  6 I.e., by the prophets and saints of all times as well as by the angels.

  7 Cf. 7:23. As elsewhere in the Qur'an, the "couches" of the virtuous in paradise symbolize 

complete restfulness 

    and inner fulfilment.

  8 Lit., "the end whereof (khitamuhu) will be musk". My rendering of the above phrase reflects the 

interpretation 

    given to it by several authorities of the second generation of Islam, and by Abu Ubaydah ibn al-

Muthanna 

    (all of them quoted by Razi). The "pure wine" (rahiq) of the hereafter - which, contrary to the 

wine of 

    this world, will carry "the seal" (i.e., the sanction) of God because "no headiness will be in it, 

and 

    they will not get drunk thereon" (37:47) - is another symbol of paradise, alluding, by means of 

comparisons 

    with sensations that can be experienced by man, to the otherworldly sensations of joy which, in a 

form 

    intensified beyond all human imagination, are in store for the righteous. Some of the great 

Muslim mystics 

    (e.g., Jalal ad-Din Rumi) see in that "pure wine" an allusion to a spiritual vision of God: an 

interpretation 

    which, I believe, is fully justified by the sequence.

  9 Whereas most of the classical commentators regard the infinitive noun tasnim as the proper 

name of one 

    of the allegorical "fountains of paradise ", or, alternatively, refrain from any definition of it, it 

    seems to me that the derivation of tasnim from the verb sannama - "he raised [something]" or 

"made [it] 

    lofty" - points, rather, to the effect which the "wine" of divine knowledge will have on those who 

"drink" 

    of it in paradise. Hence, the tabi'i 'Ikrimah (as quoted by Razi) equates tasnim with tashrif, "that 
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    which is ennobling" or "exalting".

  10 Cf. 76:5-6 and the corresponding notes.

83:29 

BEHOLD, those who have abandoned themselves to sin are wont to laugh at such as have 

attained to faith11 (30) and whenever they pass by them, they wink at one another [derisively]; 

(31) and whenever they return to people of their own kind,12 they return full of jests; (32) and 

whenever they see those [who believe,] they say, "Behold, these [people] have indeed gone 

astray!" (33) And, withal, they have no call to watch over [the beliefs of] others...13

83: 34 

But on the Day [of Judgment], they who had attained to faith will [be able to] laugh at the 

[erstwhile] deniers of the truth:14 (35) [for, resting in paradise] on couches, they will look on 

[and say to themselves]: (36) "Are these deniers of the truth being [thus] requited for [aught 

but] what they were wont to do?" 

  11 In the original, verses 29-33 are in the past tense, as if viewed from the time-level of Judgment 

Day. 

    However, since the preceding and the following passages (i.e., verses 18-28 and 34-36) are 

formulated 

    in the future tense, verses 29-33 (which relate to life in this world) maybe adequately rendered in 

the 

    present tense.

  12 Lit., "to their [own] people",

  13 Lit., "they have not been sent as watchers over them" - implying that none who is devoid of 

faith has 

    the right to criticize the faith of any of his fellow-men.

  14 Speaking of the righteous, the Qur'an repeatedly stresses that on the Day of Judgment God 

"shall have 

    removed whatever unworthy thoughts or feelings (ghill) may have been [lingering] in their 

bosoms" 

    (7:43 and 15:47). Since an expression of vengeful joy on the part of the blest at the calamity 

which 

    in the hereafter will befall the erstwhile sinners would certainly fall within the category of 

"unworthy 

    feelings", their "laughing" can only have a metaphorical meaning, denoting no more than a 

realization 

    of their own good fortune.
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The Eighty-Fourth Surah
Al-Inshiqaq (The Splitting Asunder)
Mecca Period

IN THE chronological order, this surah comes immediately after surah 82 (Al-Infitar) and, 

hence, is probably one of the last Meccan revelations. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

84: 1 

WHEN THE SKY is split asunder,1 (2) obeying its Sustainer, as in truth it must; (3) and when 

the earth is leveled,2 (4) and casts forth whatever is in it, and becomes utterly void,3 (5) 

obeying its Sustainer, as in truth it must -: (6) [then,] O man - thou [that] hast, verily, been 

toiling towards thy Sustainer in painful toil4 - then shalt thou meet Him! 

84:7

And as for him whose record shall be placed in his right hand,5 (8) he will in time be called to 

account with an easy accounting, (9) and will [be able to] turn joyfully to those of his own 

kind.6 (10) But as for him whose record shall be given to him behind his back;7 (11) he will in 

time pray for utter destruction: (12) but he will enter the blazing flame. 

84:13 

Behold, [in his earthly life] he lived joyfully among people of his own kind8 (14) for, behold, 

he never thought that he would have to return [to God]. (15) Yea indeed! His Sustainer did see 

all that was in him! 

84:16 

BUT NAY! I call to witness the sunset's [fleeting] afterglow, (17) and the night, and what it 

[step by step] unfolds, (18) and the moon, as it grows to its fullness:9 (19) [even thus, O men,] 

are you bound to move; onward from stage to stage.10 (20) What, then, is amiss with them that 

they will not believe [in a life to come]?11 (21) and [that], when the Qur'an is read unto them, 

they do not fall down in prostration?12 (22) Nay, but they who are bent on denying the truth 

give the lie [to this divine writ]! (23) Yet God has full knowledge of what they conceal [in 

their hearts].13

84:24 

Hence, give them the tiding of grievous suffering [in the life to come] (25) unless it be such 

[of them] as [repent, and] attain to faith, and do good works: for theirs shall be a reward 

unending! 
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  1 I.e., at the coming of the Last Hour and the beginning of a new reality, both in fact and in man's 

perception.

  2 See 20:105-107.

  3 I.e., loses all its reality.

  4 An allusion to the fact that in man's earthly life - irrespective of whether one is consciously 

aware 

    of it or not - sorrow, pain, drudgery and worry by far outweigh the rare moments of true 

happiness and 

    satisfaction. Thus, the human condition is described as "painful toiling towards the Sustainer" -

    i.e., towards the moment when one meets Him on resurrection.

  5  I.e., whose behaviour in life characterizes him as "righteous": see note 12 on 69:19.

  6 Lit., "his people" - i.e., those who, like him, were righteous in life.

  7 At first glance, this seems to contrast with 69:25, where it is stated that the record of the 

unrighteous 

    "shall be placed in his left hand". In reality, however; the present formulation alludes to the 

sinner's 

    horror at his record, and his wish that he had never been shown it (69:25-26): in other words, his 

not 

    wanting to see it is symbolized by its appearance "behind his back".

  8 Lit., "his people"  i.e., people of the same sinful inclinations. (Cf. note 14 on 75:33.)

  9 Thus God "calls to witness" the fact that nothing in His creation is ever at a standstill, since 

    everything moves unceasingly from one state of being into another, at every moment changing 

its 

    aspect and its condition: a phenomenon aptly described by the Greek philosopher Heraclitus by 

the 

   phrase panta rhei ("everything is in flux").

  10  Or: "from one state to another state" (Zamakhshari): i.e., in an unceasing progression -

conception, 

    birth, growth, decline, death and, finally, resurrection.

  11 Since the inexorable movement of all that exists from stage to stage or from one condition into 

another 

    corresponds to a fundamental law evident in all creation, it is unreasonable to assume that man 

alone 

    should be an exception, and that his onward movement should cease at the moment of his bodily 

death, not 
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    to be followed by a change-over into another state of being.

  12 I.e., seeing how consistently it stresses the divine law of unceasing change and progression in 

all 

    that exists.

  13 Namely, their unwillingness to admit their responsibility to a Supreme Being.

The Eighty-Fifth Surah
Al-Buruj (The Great Constellations)
Mecca Period

REVEALED after surah 91 ("The Sun"). 

In The Name of God, The Most Gracious, The Dispenser of Grace:

85:1 

CONSIDER the sky full of great constellations, (2) and [then bethink thyself of] the promised 

Day,1 (3) and [of] Him who witnesses [all], and [of] that unto which witness is borne [by 

Him]!2 (4) THEY DESTROY [but] themselves,3 they who would ready a pit (5) of fire fiercely 

burning [for all who have attained to faith]!4 (6) Lo! [With glee do] they contemplate that 

[fire], (7) fully conscious of what they are doing to the believers,5 (8) whom they hate for no 

other reason than that they believe in God, the Almighty, the One to whom all praise is due, 

(9) [and] to whom the dominion of the heavens and the earth belongs. But God is witness unto 

everything! 

85:10 

Verily, as for those who persecute believing men and believing women, and thereafter do not 

repent, hell's suffering awaits them: yea, suffering through fire awaits them!6 (11) [But,] 

verily, they who attain to faith and do righteous deeds shall [in the life to come] have gardens 

through which running waters flow - that triumph most great!7

85:12 

VERILY, thy Sustainer's grip is exceedingly strong! (13) Behold, it is He who creates [man] 

in the first instance, and He [it is who] will bring him forth anew. (14) And He alone is truly-

forgiving, all-embracing in His love, (15) in sublime almightiness enthroned,8 (16) a sovereign 

doer of whatever He wills. 

85:17 

HAS IT ever come within thy ken, the story of the [sinful] hosts (18) of Pharaoh, and of [the 

tribe of] Thamud?9 (19) And yet, they who are bent on denying the truth persist in giving it the 
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lie: (20) but all the while God encompasses them [with His knowledge and might] without 

their being aware of it.10

85:21 

Nay, but this [divine writ which they reject] is a discourse sublime, (22) upon an imperishable 

tablet [inscribed].11

  1 I.e., the Day of Resurrection.

  2 By creating the universe, God "bears witness", as it were, to His Own almightiness and 

uniqueness: 

    cf. 3:18 - "God [Himself] bears witness that there is no deity save Him"- and the corresponding 

note 11.

  3 For an explanation of this rendering of qutila, see note 9 on 74:19-20.

  4 Lit., "those responsible (ashab) for the pit of fire abounding in fuel". In order to explain this 

parabolic 

    passage, the commentators interpret it - quite unnecessarily - in the past tense, and advance the 

most 

    contradictory legends meant to "identify" those evildoers in historical terms. The result is a 

medley 

    of stories ranging from Abraham's experiences with his idolatrous contemporaries (cf. 21:68-70) 

to the 

    Biblical legend of Nebuchadnezzar's attempt to burn three pious Israelites in a fiery furnace (The 

Book 

    of Daniel iii, 19 ff.), or the persecution, in the sixth century, of the Christians of Najran by the 

    King of Yemen, Dhu Nawas (who was a Jew by religion), or the entirely apocryphal story of a 

Zoroastrian 

    king who burnt to death those of his subjects who refused to accept his dictum that a marriage of 

brother 

    and sister was "permitted by God"; and so forth. None of these legends needs, of course, to be 

seriously 

    considered in this context. As a matter of fact, the very anonymity of the evildoers referred to in 

the 

    above Qur'anic passage shows that we have here a parable and not an allusion to "historical" or 

even 

    legendary events. The persecutors are people who, having no faith whatsoever, hate to see faith 

in others 

    (see verse 8 below); the "pit of fire" is a metaphor for the persecution of the latter by the former: 

    a phenomenon not restricted to any particular time or to a particular people but recurring in 

many forms 

    and in varying degrees of intensity throughout recorded history.
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  5  Lit., "as they sit over it, the while they witness all that they are doing...", etc.

  6 Lit., "through burning"

  7 This is almost certainly the earliest Qur'anic reference to "gardens through which running waters 

flow" 

    as an allegory of the bliss which awaits the righteous in the hereafter.

  8 Lit., "He of the sublime throne of almightiness (al-'arsh al-majid)". For my rendering of al-'arsh 

as 

    "the throne of almightiness", see 7:54 and the corresponding note 43.

  9 Sc., "both of which were destroyed because of their sins". The story of Pharaoh and his forces, 

and 

    their destruction by drowning, is referred to many times in the Qur'an; for the story of the 

Thamud see, 

    in particular, 7:73 ff. and the corresponding notes 56-62.

  10 Lit., "from behind them", an idiomatic phrase denoting a happening imperceptible to those 

whom it 

    closely concerns.

  11 Lit., "upon a well-guarded tablet (lawh mahfuz?)" - a description of the Qur'an to be found 

only in this 

    one instance. Although some commentators take it in its literal sense and understand by it an 

actual 

    "heavenly tablet" upon which the Qur'an is inscribed since all eternity, to many others the phrase 

has 

    always had a metaphorical meaning: namely, an allusion to the imperishable quality of this 

divine writ. 

    This interpretation is pointedly mentioned as justified by, e.g., Tabari, Baghawi, Razi or Ibn 

Kathir, 

    all of whom agree that the phrase "upon a well-guarded tablet" relates to God's promise that the 

Qur'an 

    would never be corrupted, and would remain free of all arbitrary additions, diminutions and 

textual 

    changes. See in this connection also 15:9 and the corresponding note 10.

The Eighty-Sixth Surah
At-Tariq (That Which Comes In The Night)
Mecca Period

REVEALED at a comparatively early date (probably in the fourth year of the Prophet's 

mission), the surah takes its name from the noun at-tariq in its first verse. 
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In The Name of God, The Most Gracious, The Dispenser of Grace:

86:1 

CONSIDER the heavens and that which comes in the night!1 (2) And what could make thee 

conceive what it is that comes in the night? (3) It is the star that pierces through [life's] 

darkness: (4) [for] no human being has ever been left unguarded.2

86:5 

LET MAN, then, observe out of what he has been created: (6) he has been created out of a 

seminal fluid (7) issuing from between the loins [of man] and the pelvic arch [of woman].3

86:8 

Now, verily, He [who thus creates man in the first instance] is well able to bring him back [to 

life] (9) on the Day when all I secrets will be laid bare, (10) and [man] will have neither 

strength nor helper! (11) Consider4 the heavens, ever-revolving, (12) and the earth, bursting 

forth with plants! 

86:13 

BEHOLD, this [divine writ] is indeed a word that between truth and falsehood,5 (14) and is no 

idle tale. (15) Behold, they [who refuse to accept it] devise many a false argument6 [to 

disprove its truth]; (16) but I shall bring all their scheming to nought.7 (17) Let, then, the 

deniers of the truth have their will: let them have their will for a little while! 

  1 Some commentators assume that what is described here as at-tariq ("that which comes in the 

night") is 

    the morning-star, because it appears towards the end of the night; others - like Zamakhshari or 

Raghib -

    understand by it "the star" in its generic sense. Now if we analyze the origin of this noun, we 

find that 

    it is derived from the verb taraqa, which primarily means "he beat [something]" or "knocked [at 

something]"; 

    hence, taraqa 'l-bab, "he knocked at the door". Tropically, the noun signifies "anything [or 

"anyone"] 

    that comes in the night", because a person who comes to a house by night is expected to knock at 

the 

    door (Taj al-'Arus). In the Qur'anic mode of expression, at-tariq is evidently a metaphor for the 

heavenly 

    solace which sometimes comes to a human being lost in the deepest darkness of affliction and 

distress; 

    or for the sudden, intuitive enlightenment which disperses the darkness of uncertainty; or, 

finally, 

    for divine revelation, which knocks, as it were, at the doors of man's heart... and thus fulfils the 
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    functions of both solace and enlightenment. (For my rendering of the adjurative wa as 

"Consider", see 

    surah 74, first half of note 23.)

  2 Lit., "there is no human being without a guardian [or "without a watch being kept] over it". See 

in 

    this connection note 7 on 82:10-12.

  3 The plural noun tara'ib, rendered by me as "pelvic arch", has also the meaning of "ribs" or "arch 

of 

    bones"; according to most of the authorities who have specialized in the etymology of rare 

Quranic 

    expressions this term relates specifically to female anatomy (Taj al-'Arus).

  4 Sc., "And, finally, in order to grasp more fully God's power of creation and re-creation, 

consider...", etc.

  5 Lit., "a decisive word", or "word of distinction", i.e., between the true and the false - in this 

case, 

    belief in a continuation of life after "death ", on the one hand, and a denial of its possibility, on 

    the other. (Cf. 37:21, 44:40, 86:13 and 38, and 78:17, where Resurrection Day is spoken of as 

"the 

    Day of Distinction"; see also note 6 on 86:13.)

  6 Lit., "devise [many] an artful scheme (kayd)"; see note 41 on 34:33, where "the almost 

synonymous term 

    makr is used in the same sense.

  7 Lit., "I shall devise a [yet more subtle] scheme", sc., "to bring theirs to nought". The paraphrase 

    adopted by me gives, according to all the authorities, the meaning of the above sentence.

The Eighty-Seventh Surah
Al-A'La (The All-Highest)
Mecca Period

THIS IS most probably the eighth surah in the chronology of revelation. The key-word by 

which it has always been known appears in the first verse. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

87:1 

EXTOL the limitless glory of thy Sustainer's name:[the glory of] the Al-Highest, (2) who 

creates [every thing], and thereupon forms it in accordance with with what it is meant to be,1
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(3) and who determines the nature [of all that exists],2 and thereupon guides it [towards its 

fulfilment], (4) and who brings forth herbage, (5) and thereupon causes it to decay into rust-

brown stubble!3

87:6 

WE SHALL teach thee, and thou wilt not forget [aught of what thou art taught], (7) save what 

God may will [thee to forget]4 - for, verily, He [alone] knows all that is open to [man's] 

perception as well as all that is hidden [from it]5 -: (8) and [thus] shall We make easy for thee 

the path towards [ultimate] ease.6

87:9 

REMIND, THEN, [others of the truth, regardless of] whether this reminding [would seem to] 

be of use [or not]:7 (10) in mind will keep it he who stands in awe [of God], (11) but aloof 

from it will remain that most hapless wretch (12) he who [in the life to come] shall have to 

endure the great fire (13) wherein he will neither die nor remain alive.8

87:14 

To happiness [in the life to come] will indeed attain he who attains to purity [in this world], 

(15) and remembers his Sustainer's name, and prays [unto Him]. (16) But nay, [O men,] you 

prefer the life of this world, (17) although the life to come is better and more enduring. 

87:18 

Verily, [all] this has indeed been [said] in the earlier revelations (19) the revelations of 

Abraham and Moses.9

  1 I.e., He endows it with inner coherence and with qualities consistent with the functions which it 

is 

    meant to perform, and thus adapts it a priori to the exigencies of its existence.

  2 Cf. the last sentence of 25:2 and the corresponding note 3; also 20:50 and note 31.

  3 I.e., metonymically, "who brings forth life and deals death"

  4 The classical commentators assume that the above words are addressed specifically to the 

Prophet, and that, 

    therefore, they relate to his being taught the Qur'an and being promised that he would not forget 

anything 

    thereof, "save what God may will [thee to forget]". This last clause has ever since given much 

trouble 

    to the commentators, inasmuch as it is not very plausible that He who has revealed the Qur'an to 

the 
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    Prophet should cause him to forget anything of it. Hence, many unconvincing explanations have 

been advanced 

    from very early times down to our own days, the least convincing being that last refuge of every 

perplexed 

    Qur'an-commentator, the "doctrine of abrogation" (refuted in my note 87 on 2:106). However, 

the supposed 

    difficulty of interpretation disappears as soon as we allow ourselves to realize that the above 

passage, 

    though ostensibly addressed to the Prophet, is directed at man in general, and that it is closely 

related 

    to an earlier Qur'anic revelation - namely, the first five verses of surah 96 ("The Germ-Cell") 

and, 

    in particular, verses 3-5, which speak of God's having "taught man what he did not know". In 

note 3 on 

    those verses I have expressed the opinion that they allude to mankind's cumulative acquisition of 

empirical 

    and rational knowledge, handed down from generation to generation and from one civilization to 

another: 

    and it is to this very phenomenon that the present passage, too, refers. We are told here that God, 

who 

    has formed man in accordance with what he is meant to be and has promised to guide him, will 

enable him 

    to acquire (and thus, as it were, "impart" to him) elements of knowledge which mankind will 

accumulate, 

    record and collectively "remember" - except what God may cause man to "forget" (in another 

word, to abandon) 

    as having become redundant by virtue of his new experiences and his acquisition of wider, more 

differentiated 

    elements of knowledge, empirical as well as deductive or speculative, including more advanced, 

empirically 

    acquired skills. However, the very next sentence makes it clear that all knowledge arrived at 

through 

    our observation of the external world and through speculation, though necessary and most 

valuable, 

    is definitely limited in scope and does not, therefore, in itself suffice to give us an insight into 

    ultimate truths.

  5 I.e., all that is intrinsically beyond the reach of human perception (al-ghayb): the implication 

being 

    that, since human knowledge must forever remain imperfect, man cannot really find his way 

through life 

    without the aid of divine revelation.

  6 I.e., towards an ease of the mind and peace of the spirit.
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  7 Thus Baghawi, as well as Razi in one of his alternative interpretations of this phrase.

  8 I.e., in consequence of having remained aloof from the divine reminder. (Cf. 74:28-29.)

  9 These two names are given here only as examples of earlier prophetic revelations, thus 

stressing, once 

    again, the twofold fact of continuity in mankind's religious experiences and of the identity of the 

    basic truths preached by all the prophets. (cf. also 53:36 ff.) The noun suhuf (sing. sahifah), 

which 

    literally denotes "leaves [of a book]" or "scrolls", is synonymous with kitab in all the senses of 

    this term (Jawhari): hence, in the above context, "revelations".

The Eighty-Eighth Surah
Al-Ghashiyah (The Overshadowing Event)
Mecca Period

REVEALED most probably about the middle of the Mecca period, this surah derives its title 

from the participial noun al-ghashiyah in the first verse. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

88:1 

HAS THERE COME unto thee the tiding of the Overshadowing Event?'1 (2) Some faces will 

on that Day be downcast, (3) toiling [under burdens of sin], worn out [by fear], (4) about to 

enter a glowing fire, (5) given to drink from a boiling spring. (6) No food for them save the 

bitterness of dry thorns, (7) which gives no strength and neither stills hunger.2

88:8 

[And] some faces will on that Day shine with bliss, (9) well-pleased with [the fruit of] their 

striving, (10) in a garden sublime, (11) wherein thou wilt hear no empty talk. (12) Countless 

springs3 will flow therein, (13) [and] there will be thrones [of happiness] raised high,4 (14) and 

goblets placed ready, (15) and cushions ranged, (16) and carpets spread out... 

88:17 

DO, THEN, they [who deny resurrection] never gaze at the clouds pregnant with water, [and 

observe] how they are created?5 (18) And at the sky, how it is raised aloft? (19) And at the 

mountains, how firmly they are reared? (20) And at the earth, how it is spread out? 

88:21 

And so, [O Prophet,] exhort them; thy task is only to exhort: (22) thou canst not compel them 

[to believe].6 (23) However, as for him who turns away, being bent on denying the truth, (24) 



- 1210 -

him will God cause to suffer the greatest suffering [in the life to come]: (25) for behold, unto 

Us will be their return, (26) and verily, It is for Us to call them to account. 

  1  I.e., the Day of Resurrection.

  2 According to Al-Qiffal (as quoted by Razi), this kind of hellish drink and food is a metonym for 

utter 

    hopelessness and abasement. As regards the noun dari' - which is said to be a bitter, thorny plant 

in 

    its dried state (Jawhari) - it is to be borne in mind that it is derived from the verb dara'a or dari'a, 

    which signifies "he [or "it"] became abject" or "abased" (ibid.): hence my rendering of this 

(obviously 

    metaphorical) expression as "the bitterness of dry thorns". A similarly metaphorical meaning 

attaches 

    to the expression "a boiling spring" in verse 5, which recalls the term hamim so often mentioned 

in 

    the Qur'an (see note 62 on the last sentence of 6:70).

  3 Lit., "a spring" - but, as Zamakhshari and lbn Kathir point out, the singular form has here a 

generic 

    import, implying "a multitude of springs". This metaphor of the life-giving element is analogous 

to 

    that of the "running waters" (anhar) frequently mentioned in Qur'anic descriptions of paradise.

  4 See note 34 on 15:47.

  5 Implying that a denial of resurrection and life in the hereafter renders the concept of a conscious 

    Creator utterly meaningless; hence my interpretation of the words "who deny resurrection" in the 

first 

    part of this verse. - As regards the noun ibil, it denotes, as a rule, "camels": a generic plural 

which 

    has no singular form. But one must remember that it also signifies "clouds bearing rain-water" 

(Lisan 

    al-'Arab, Qamus, Taj al-'Arus) - a meaning which is preferable in the present context. If the term 

    were used in the sense of "camels", the reference to it in the above verse would have been 

primarily -

    if not exclusively - addressed to the Arabian contemporaries of the Prophet, to whom the camel 

was 

    always an object of admiration on account of its outstanding endurance, the many uses to which 

it could 

    be put (riding, load-bearing, and as a source of milk, flesh and fine wool) and its indispensability 

    to people living amid deserts. But precisely because a reference to "camels" would restrict its 

    significance to people of a particular environment and a particular time (without even the benefit 

of 

    a historical allusion to past events), it must be ruled out here, for the Qur'anic appeals to observe 
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    the wonders of the God-created universe are invariably directed at people of all times and all 

environments. 

    Hence, there is every reason to assume that the term ibil relates here not to camels but to "clouds 

    pregnant with water": the more so as such an allusion to the miraculous, cyclic process of the 

evaporation 

    of water, the skyward ascension of vapour, its condensation and, finally, its precipitation over 

the 

    earth is definitely more in tune with the subsequent mention (in verses 18-20) of sky, mountains 

and 

    earth, than would be a reference to "camels", however admirable and noteworthy these animals 

may be.

  6 Lit., "thou hast no power over them".

The Eighty-Ninth Surah
Al-Fajr (The Daybreak)
Mecca Period

THE DESIGNATION of this surah - the tenth in the order of revelation - is based on the 

mention of "the daybreak" in the first verse. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

89:1 

CONSIDER the daybreak (2) and the ten nights!1 (3) Consider the multiple and the One!2 (4) 

Consider the night as it runs its course!3 (5) Considering all this - could there be, to anyone 

endowed with reason, a [more] solemn evidence of the truth?4

89:6 

ART THOU NOT aware of how thy Sustainer has dealt with [the tribe of] 'Ad,5 (7) [the people 

of] Iram the many-pillared, (8) the like of whom has never been reared in all the land? (9) and 

with [the tribe of] Thamud,6 who hollowed out rocks in the valley? (10) and with Pharaoh of 

the [many] tent-poles?7

89:11 

[It was they] who transgressed all bounds of equity all over their lands, (12) and brought about 

great corruption therein: (13) and therefore thy Sustainer let loose upon them a scourge of 

suffering: (14) for, verily, thy Sustainer is ever on the watch! 

89:15 
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BUT AS FOR man,8 whenever his Sustainer tries him by His generosity and by letting him 

enjoy a life of ease, he says, "My Sustainer has been [justly] generous towards me";9 (16) 

whereas, whenever He tries him by straitening his means of livelihood, he says, "My Sustainer 

has disgraced me!"10

89:17 

But nay, nay, [O men, consider all that you do and fail to do:] you are not generous towards 

the orphan, (18) and you do not urge one another to feed the needy,11 (19) and you devour the 

inheritance [of others] with devouring greed, (20) and you love wealth with boundless love! 

89:21 

Nay, but [how will you fare on Judgment Day,] when the earth is crushed with crushing upon 

crushing, (22) and [the majesty of] thy Sustainer stands revealed,12 as well as [the true nature 

of] the angels; rank upon rank? 

89:23 

And on that Day hell will be brought [within sight]; on that Day man will remember [all that 

he did and failed to do]: but what will that remembrance avail him? (24) He will say, "Oh, 

would that I had provided beforehand for my life [to come]!" (25) For, none can make suffer 

as He will make suffer [the sinners] on that Day, (26) and none can bind with bonds like His.13

89:27 

[But unto the righteous God will say,] "O thou human being that hast attained to inner peace! 

(28) Return thou unto thy Sustainer, well-pleased [and] pleasing [Him]: (29) enter, then, 

together with My [other true] servants (30) yea, enter thou My paradise!" 

  1 The "daybreak" (fajr) apparently symbolizes man's spiritual awakening; hence, the "ten nights" 

is an 

    allusion to the last third of the month of Ramadan, in the year 13 before the hijrah, during which 

    Muhammad received his first revelation (see introductory note to surah 96) and was thus enabled 

to 

    contribute to mankind's spiritual awakening.

  2 Lit., "the even and the odd" or "the one": i.e., the multiplicity of creation as contrasted with the 

    oneness and uniqueness of the Creator (Baghawi, on the authority of Sa'id ibn al-Khudri, as well 

as 

    Tabari in one of his alternative interpretations of the above phrase). The concept of the "even 

number" 

    implies the existence of more than one of the same kind: in other words, it signifies every thing 

that 

    has a counterpart or counterparts and, hence, a definite relationship with other things (cf. the 

term 
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    azwaj in 36:36, referring to the polarity evident in all creation), As against this, the term al-watr -

    or, in the more common (Najdi) spelling, al-witr - primarily denotes "that which is single" or 

"one" 

    and is, hence, one of the designations given to God - since "there is nothing that could be 

compared 

    with Him" (112:4) and "nothing like unto Him" (42:11).

  3 An allusion to the night of spiritual darkness which is bound to "run its course" - i.e., to 

disappear -

    as soon as man becomes truly conscious of God.

  4 Lit., "a [more] solemn affirmation" (qasam): i.e., a convincing evidence of the existence and 

oneness of God.

  5 See 7:65-72, and particularly the second half of note 48 on 7:65. Iram, mentioned in the next 

verse, seems 

    to have been the name of their legendary capital, now covered by the sands of the desert of Al-

Ahqaf.

  6 See surah 7, notes 56 and 59. The "valley" referred to in the sequence is the Wadi 'l-Qura, 

situated 

    north of Medina on the ancient caravan route from South Arabia to Syria.

  7 For an explanation of this epithet, see surah 38, note 17.

  8 The above phrase, introduced by the particle fa-amma ("But as for. . "), obviously connects with 

the 

    reference to the "solemn evidence of the truth" in verse 5 - implying that man does not, as a rule, 

    bethink himself of the hereafter, being concerned only with this world and what promises to be 

of 

    immediate advantage to him (Zamakhshari, Razi, Baydawi).

  9 I.e., he regards God's bounty as something due to him (Razi).

  10  I.e., he regards the absence or loss of affluence not as a trial, but as an evidence of divine 

    "injustice" - which, in its turn, may lead to a denial of God's existence.

  11 I.e., "you feel no urge to feed the needy" (cf. 107:3).

  12 Lit., "[when] thy Sustainer comes", which almost all of the classical commentators understand 

as the 

    revelation (in the abstract sense of this word) of God's transcendental majesty and the 

manifestation 

    of His judgment.
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  13 See note 7 on 73:12-13.

The Ninetieth Surah
Al-Balad (The Land)
Mecca Period

ALTHOUGH Suyuti places this surah in the middle of the Mecca period (after surah 50), it is 

most probable that it belongs to the earliest years of Muhammad's prophethood. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

90:1 

NAY! I call to witness this land (2) this land in which thou art free to dwell - 1 (3) and [I call 

to witness] parent and offspring:2 (4) Verily, We have created man into [a life of] pain, toil and 

trial.3

90:5 

Does he, then, think that no one has power over him? (6) He boasts, "I have spent wealth 

abundant!"4 (7) Does he, then, think that no one sees him?5 (8) Have We not given him two 

eyes, (9) and a tongue, and a pair of lips,6 (10) and shown him the two highways [of good and 

evil]? 

90:11 

But he would not try to ascend the steep uphill road... (12) And what could make thee 

conceive what it is, that steep uphill road? (13) [It is] the freeing of one's neck [from the 

burden of sin],7 (14) or the feeding, upon a day of [one's own] hunger, (15) of an orphan near 

of kin, (16) or of a needy [stranger] lying in the dust (17) and being, withal, of those who have 

attained to faith, and who enjoin upon one another patience in adversity, and enjoin upon one 

another compassion. 

90:18 

(18) Such are they that have attained to righteousness;8 (19) whereas those who are bent on 

denying the truth of Our messages they are such as have lost themselves in evil, (20) [with] 

fire closing in upon them.9

  1 Lit., "while thou art dwelling in this land". The classical commentators give to the term balad 

the 

    connotation of "city", and maintain that the phrase hadha 'l-balad ("this city") signifies Mecca, 

and 

    that the pronoun "thou" in the second verse refers to Muhammad. Although this interpretation is 

plausible 
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    in view of the fact that the sacredness of Mecca is repeatedly stressed in the Qur'an, the sequence 

-

    as well as the tenor of the whole surah - seems to warrant a wider, more general interpretation. In 

my 

    opinion, the words hadha 'l-balad denote "this land of man", i.e., the earth (which latter term is, 

    according to all philologists, one of the primary meanings of balad). Consequently, the "thou" in 

verse 2 

    relates to man in general, and that which is metaphorically "called to witness" is his earthly 

environment.

  2 Lit., "the begetter and that which he has begotten". According to Tabari's convincing 

explanation, this 

    phrase signifies "every parent and all their offspring" - i.e., the human race from its beginning to 

   its end. (The masculine form al-walid denotes, of course, both male and female parents.)

  3 The term kabad, comprising the concepts of "pain", "ditress", "hardship", "toil", "trial"', etc., can 

be 

    rendered only by a compound expression like the one above.

  4 Implying that his resources - and, therefore, his possibilities - are inexhaustible. We must 

remember 

    that the term "man" is used here in the sense of "human race": hence, the above boast is a 

metonym for 

    the widespread belief - characteristic of all periods of religious decadence - that there are no 

limits 

    to the power to which man may aspire, and that, therefore, his worldly "interests" are the only 

criteria 

    of right and wrong.

  5 I.e., "Does he think that he is responsible to none but himself?"

  6 I.e., to recognize and to voice the truth of God's existence or, at least to ask for guidance.

  7 Thus lkrimah, as quoted by Baghawi; also Razi. Alternatively, the phrase fakk raqabah may be 

rendered 

    as "the freeing of a human being from bondage" (cf. note 146 on 2:190), with the latter term 

covering 

    all those forms of subjugation and exploitation - social, economic or political - which can be 

rightly 

    described as ";slavery".

  8 Lit., "people (ashab) of the right side": see note 25 on 74:39.

  9 I.e., the fires of despair in the life to come "rising over the [sinners') hearts" and "closing in 
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    upon them": cf. 104:6-8 and the corresponding note 5. The phrase rendered by me as "such as 

have 

    lost themselves in evil" reads, literally, "people of "the left side (al-mash'amah)".

The Ninety-First Surah
Ash-Shams (The Sun)
Mecca Period

THE KEY-WORD by which this surah has always been identified occurs in its first verse. It is 

generally assumed that it was revealed shortly after surah 97 (Al-Qadr). 

In The Name of God, The Most Gracious, The Dispenser of Grace:

91:1 

CONSIDER the sun and its radiant brightness, (2) and the moon as it reflects the sun!1 (3) 

Consider the day as it reveals the world,2 (4) and the night as it veils it darkly! 

91:5 

Consider the sky and its wondrous make,3 (6) and the earth and all its expanse! (7) Consider 

the human self,4 and how it is formed in accordance with what it is meant to be,5 (8) and how it 

is imbued with moral failings as well as with consciousness of God!6 (9) To a happy state shall 

indeed attain he who causes this [self] to grow in purity, (10) and truly lost is he who buries it 

[in darkness]. 

91:11 

TO [THIS] TRUTH gave the lie, in their overweening arrogance, [the tribe of] Thamud,7 (12) 

when that most hapless wretch from among them rushed forward [to commit his evil deed], 

(13) although God's apostle had told them, "It is a she-camel belonging to God, so let her 

drink [and do her no harm]!"8 (14) But they gave him the lie, and cruelly slaughtered her9 -

whereupon their Sustainer visited them with utter destruction for this their sin, destroying 

them all alike: (15) for none [of them] had any fear of what might befall them.10

  1 Lit., "as it follows it (talaha)", i.e., the sun. According to the great philologist Al-Farra, who 

lived 

    in the second century after the hijrah, "the meaning is that the moon derives its light from the 

sun" 

    (quoted by Razi). This is also Raghib's interpretation of the above phrase.

  2 Lit., "it" - a pronoun apparently indicating "the world" or "the earth" (Zamakhshari). It is to be 

noted 

    that verses 1-10 stress the polarity - both physical and spiritual - inherent in all creation and 

    contrasting with the oneness and uniqueness of the Creator.
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  3 Lit., "and that which has built it" - i.e., the wondrous qualities which are responsible for the 

harmony 

    and coherence of the visible cosmos (which is evidently the meaning of the term sama' in this 

context). 

    Similarly, the subsequent reference to the earth, which reads literally, "that which has spread it 

out", 

    is apparently an allusion to the qualities responsible for the beauty and variety of its expanse.

  4 As in so many other instances, the term nafs, which has a very wide range of meanings (see first 

sentence 

    of note 1 on 4:1), denotes here the human self or personality as a whole: that is, a being 

composed of a 

    physical body and that inexplicable life-essence loosely described as "soul".

  5 Lit., "and that which has made [or "formed"] it (sawwaha) in accordance with. . .", etc. For this 

    particular connotation of the verb sawwa, see note 1 on 87:2, which represents the oldest 

Qur'anic 

    instance of its use in the above sense. The reference to man and that which constitutes the 

"human 

    personality", as well as the implied allusion to the extremely complex phenomenon of a life-

entity in 

    which bodily needs and urges, emotions and intellectual activities are so closely intertwined as to 

    be indissoluble, follows organically upon a call to consider the inexplicable grandeur of the 

universe -

    so far as it is perceptible and comprehensible to man - as a compelling evidence of God's 

creative power.

  6 Lit., "and [consider] that which has inspired it with its immoral doings (fujuraha) and its God-

consciousness 

    (taqwaha)" - i.e., the fact that man is equally liable to rise to great spiritual heights as to fall 

    into utter immorality is an essential characteristic of human nature as such. In its deepest sense, 

    man's ability to act wrongly is a concomitant to his ability to act rightly: in other words, it is this 

    inherent polarity of tendencies which gives to every "right" choice a value and, thus, endows 

man with 

    moral free will (cf. in this connection note 16 on 7:24-25).

  7 For the story of the tribe of Thamud, given here as an illustration of man's potential wickedness, 

    see 7:73-79 and the corresponding notes.

  8 Regarding this "she-camel belonging to God", see surah 7, note 57. For the particular reference 

    to the injunction, "Let her drink", see 26:155 and the corresponding note 67. The formulation of 

this 

    passage shows that the legend of the she-camel was well known in pre-Islamic Arabia.
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  9 For this rendering of aqaruha, see note 61 on 7:91.

  10 Implying that their total lack of compassion for God's creatures showed that they did not fear 

His 

    retribution and, hence, did not really believe in Him.

The Ninety-Second Surah
Al-Layl (The Night)
Mecca Period

UNANIMOUSLY regarded as one of the very early revelations - most probably the ninth in 

the chronological order - the surah derives its name from the mention of "the night" in the first 

verse. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

92:1 

CONSIDER the night as it veils [the earth] in darkness, (2) and the day as it rises bright! (3) 

Consider the creation of the male and the female!1 (4) Verily, [O men,] you aim at most 

divergent ends!2 (5) Thus, as for him who gives [to others] and is conscious of God, (6) and 

believes in the truth of the ultimate good3 - (7) for him shall We make easy the path towards 

[ultimate] ease.4

92:8 

But as for him who is niggardly, and thinks that he is self-sufficient,5 (9) and calls the ultimate 

good a lie (10) for him shall We make easy the path towards hardship: (11) and what will his 

wealth avail him when he goes down [to his grave]?6

92:12 

BEHOLD, it is indeed for Us to grace [you] with guidance; (13) and, behold, Ours is [the 

dominion over] the life to come as well as [over] this earlier part [of your life]:7 (14) and so I 

warn you of the raging fire - (15) [the fire] which none shall have to endure but that most 

hapless wretch (16) who gives the lie to the truth and turns away [from it]. 

92:17 

For, distant from it shall remain he who is truly conscious of God: (18) he that spends his 

possessions [on others] so that he might grow in purity (19) not as payment for favours 

received,8 (20) but only out of a longing for the countenance of his Sustainer, the All-Highest: 

(21) and such, indeed, shall in time be well-pleased. 
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  1 Lit., "Consider that which has created [or "creates"] the male and the female", i.e., the elements 

which 

    are responsible for the differentiation between male and female. This, together with the 

symbolism of 

    night and day, darkness and light, is an allusion - similar to the first ten verses of the preceding 

    surah - to the polarity evident in all nature and, hence, to the dichotomy (spoken of in the next 

verse) 

    which characterizes man's aims and motives.

  2 I.e., at good and bad ends (cf. note 6 on 91:8) - sc., "and so the consequences of your doings are, 

    of necessity, divergent".

  3 I.e., in moral values independent of time and social circumstance and, hence, in the absolute 

validity 

    of what may be described as "the moral imperative".  

  4 See note 6 on 87:8.

  5 Cf. 96:6-7.

  6 Or (as a statement): "of no avail will be to him his wealth when he...", etc.  

  7 This statement is meant to stress the fact that man's life in this world and in the hereafter are but 

    two stages of one continuous entity.

  8 Lit., "no one having with him any favour to be repaid". In its widest sense, projected towards 

the 

    future, the phrase implies also the expectation of a reward.

The Ninety-Third Surah
Ad-Duha (The Bright Morning Hours)
Mecca Period

IT IS SAID that after surah 89 (Al-Fajr) was revealed, some time elapsed during which the 

Prophet did not receive any revelation, and that his opponents in Mecca taunted him on this 

score, saying, "Thy God has forsaken and scorned thee!" - whereupon the present surah was 

revealed. Whether or not we accept this somewhat doubtful story, there is every reason to 

assume that the surah as such, although in the first instance addressed to the Prophet, has a far 

wider purport: it concerns - and is meant to console - every faithful man and woman suffering 

from the sorrows and bitter hardships which so often afflict the good and the innocent, and 

which sometimes cause even the righteous to question God's transcendental justice. 

In The Name of God, The Most Gracious, The Dispenser of Grace:
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93:1 

CONSIDER the bright morning hours, (2) and the night when it grows still and dark.1 (3) Thy 

Sustainer has not forsaken thee, nor does He scorn thee:2 (4) for, indeed, the life to come will 

be better for thee than this earlier part [of thy life]! 

93:5 

And, indeed, in time will thy Sustainer grant thee [what thy heart desires], and thou shalt be 

well-pleased. (6) Has He not found thee an orphan, and given thee shelter?3 (7) And found 

thee lost on thy way, and guided thee? (8) And found thee in want, and given thee sufficiency? 

93:9 

Therefore, the orphan shalt thou never wrong, (10) and him that seeks [thy] help shalt thou 

never chide,4 (11) and of thy Sustainer's blessings shalt thou [ever] speak.5

  1 The expression "bright morning hours" apparently symbolizes the few and widely-spaced 

periods of happiness 

    in human life, as contrasted with the much greater length of "the night when it grows still and 

dark", 

    i.e., the extended periods of sorrow or suffering that, as a rule, overshadow man's existence in 

this 

    world (cf. 90:4). The further implication is that, as sure as morning follows night, God's mercy is 

    bound to lighten every suffering, either in this world or in the life to come - for God has "willed 

    upon Himself the law of grace and mercy" (6:12 and 54).

  2 Sc., "as the thoughtless might conclude in view of the suffering that He has willed thee to bear".

  3 Possibly an allusion to the fact that Muhammad was born a few months after his father's death, 

and that 

    his mother died when he was only six years old. Apart from this, however, every human being is 

an "orphan" 

    in one sense or another, inasmuch as everyone is "created in a lonely state" (cf. 6:94), and "will 

appear 

    before Him on Resurrection Day in a lonely state" (19:95).

  4 The term sa'il denotes" literally, "one who asks", which signifies not only a "beggar" but anyone 

who 

    asks for help in a difficult situation, whether physical or moral, or even for enlightenment.

  5 Sc., "rather than of thy suffering".

The Ninety-Fourth Surah
Ash-Sharh (The Opening-Up Of The Heart)
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Mecca Period

THIS SURAH, revealed almost immediately after the preceding one, appears to be a direct 

continuation of the latter. Indeed, some renowned scholars of the first century after the hijrah -

e.g., Ta'us ibn Kaysan, or the Caliph Umar ibn Abd al-Aziz (known as "the Second Umar") -

regarded Ad-Duha and Ash-Sharh as one surah, and used to recite them in prayer accordingly, 

that is, without separating the one from the other by a second invocation "In the name of God" 

(Razi). Whether this view is accepted or not, there is no doubt that the present surah, like the 

preceding one, is addressed in the first instance to the Prophet and, through him, to every true 

follower of the Qur'an. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

94:1 

HAVE WE NOT opened up thy heart,1 (2) and lifted from thee the burden (3) that had 

weighed so heavily on thy back?2 (4) And [have We not] raised thee high in dignity?3 (5) And, 

behold, with every hardship comes ease: (6) verily, with every hardship comes ease! 

94:7 

Hence, when thou art freed [from distress], remain steadfast, (8) and unto thy Sustainer turn 

with love. 

  1 Lit., "thy breast" or "bosom".

  2 I.e., "the burden of thy past sins, which are now forgiven" (Tabari, on the authority of Mujahid, 

Qatadah, 

    Ad-Dahhak and Ibn Zayd). In the case of Muhammad, this relates apparently to mistakes 

committed before 

    his call to prophethood (ibid.), and is obviously an echo of 93:7 - 'Has He not found thee lost on 

    thy way, and guided thee?"

  3 Or: "raised high thy renown". The primary meaning of the term dhikr is "reminder" or 

"remembrance"; and, 

    secondarily, "that by which something [or "someone"] is remembered", i.e., with praise: hence, it 

    signifies "fame" or "renown", and, tropically - as in the present context- "eminence" or "dignity".

The Ninety-Fifth Surah
At-Tin (The Fig)
Mecca Period

REVEALED after surah 85 ("The Great Constellations"), the present surah formulates a 

fundamental moral verity, stressing the fact that it is common to all true religious teachings. 
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The "title" - or, rather, the key-word by which it is known - is derived from the mention of the 

fig (i.e., fig tree) in the first verse. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

95:1 

CONSIDER the fig and the olive, (2) and Mount Sinai, (3) and this land secure!1 (4) Verily, 

We create man in the best conformation;2 (5) and thereafter We reduce him to the lowest of 

low3 (6) excepting only such as attain to faith and do good works: and theirs shall be a reward 

unending! (7) What, then, [O man,] could henceforth cause thee to give the lie to this moral 

law?4 (8) Is not God the most just of judges? 

  1 The "fig" and the "olive" symbolize, in this context, the lands in which these trees predominate: 

    i.e., the countries bordering on the eastern part of the Mediterranean, especially Palestine and 

Syria.

    As it was in these lands that most of the Abrahamic prophets mentioned in the Qur'an lived and 

preached, 

    these two species of tree may be taken as metonyms for the religious teachings voiced by the 

long line 

    of those God-inspired men, culminating in the person of the last Judaic prophet, Jesus. "Mount 

Sinai", 

    on the other hand, stresses specifically the apostleship of Moses, inasmuch as the religious law 

valid 

    before, and up to, the advent of Muhammad - and in its essentials binding on Jesus as well - was 

revealed 

    to Moses on a mountain of the Sinai Desert. Finally, "this land secure" signifies undoubtedly (as 

is 

    evident from 2:126) Mecca, where Muhammad, the Last Prophet, was born and received his 

divine call. Thus, 

    verses 1-3 draw our attention to the fundamental ethical unity underlying the teachings - the 

genuine 

    teachings - of all the three historic phases of monotheistic religion, metonymically personified 

by 

    Moses, Jesus and Muhammad. The specific truth to be considered here is referred to in the next 

three 

    verses.

  2 I.e., endowed with all the positive qualities, physical as well as mental, corresponding to the 

functions 

    which this particular creature is meant to perform. The concept of "the best conformation" is 

related 

    to the Qur'anic statement that everything which God creates, including the human being or self 

(nafs), 
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    is "formed in accordance with what it is meant to be" (see 91:7 and the corresponding note 5, as 

well 

    as in a more general sense - 87:2 and note 1). This statement does not in any way imply that all 

human 

    beings have the same "best conformation" in respect of their bodily or mental endowments: it 

implies 

    simply that irrespective of his natural advantages or disadvantages, each human being is 

endowed with 

    the ability to make the, for him, best possible use of his inborn qualities and of the environment 

to 

    which he is exposed. (See in this connection 30:30 and the corresponding notes, especially 27 

and 28.)

  3 This "reduction to the lowest of low" is a consequence of man's betrayal - in another word, 

corruption -

    of his original, positive disposition: that is to say, a consequence of man's own doings and 

omissions. 

    Regarding the attribution, by God, of this "reduction" to His Own doing, see note 7 on 2:7.

  4 I.e., to the validity of the moral law - which, to my mind, is the meaning of the term din in this 

context -

    outlined in the preceding three verses. (For this specific significance of the concept of din, see 

note 3 

    on 109:6.) The above rhetorical question has this implication: Since the moral law referred to 

here has 

    been stressed in the teachings of all monotheistic religions (cf. verses 1-3 and note 1 above), its 

    truth ought to be self-evident to any unprejudiced person; its negation, moreover, amounts to a 

negation 

    of all freedom of moral choice on man's part and, hence, of justice on the part of God, who, as 

the 

    next verse points out, is - by definition - "the most just of judges".

The Ninety-Sixth Surah
Al-Alaq (The Germ-Cell)
Mecca Period

THERE IS no doubt that the first five verses of this surah represent the very beginning of the 

revelation of the Qur'an. Although the exact date cannot be established with certainty, all 

authorities agree in that these five verses were revealed in the last third of the month of 

Ramadan, thirteen years before the hijrah (corresponding to July or August, 610, of the 

Christian era). Muhammad was then forty years old. At that period of his life "solitude became 

dear unto him, and he used to withdraw into seclusion in a cave of Mount Hira [near Mecca] 

and there apply himself to ardent devotions" consisting of long vigils and prayers (Bukhari). 

One night, the Angel of Revelation suddenly appeared to him and said, "Read!" Muhammad at 
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first thought that he was expected to read actual script, which, being unlettered, he was unable 

to do; and so he answered, "I cannot read" - whereupon, in his own words, the angel "seized 

me and pressed me to himself until all strength went out of me; then he released me and said, 

'Read!' I answered, 'I cannot read....' Then he seized me again and pressed me to himself until 

all strength went out of me; then he released me and said, 'Read!' - to which I [again] 

answered, 'I cannot read....' Then he seized me and pressed me to himself a third time; then he 

released me and said, 'Read in the name of thy Sustainer, who has created - created man out of 

a germ-cell! Read - for thy Sustainer is the Most Bountiful One...'": and so Muhammad 

understood, in sudden illumination, that he was called upon to "read", that is, to receive and 

understand, God's message to man. The above excerpts are quoted from the third Tradition of 

the section Bad' al- Wahy, which forms the introductory chapter of Bukhari's Sahih; almost 

identical versions of this Tradition are found in two other places in Bukhari as well as in 

Muslim, Nasa'i and Tirmidhi. Verses 6-19 of this surah are of somewhat later date. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

96:1 

READ1 in the name of thy Sustainer, who has created (2) created man out of a germ-cell!2 (3) 

Read - for thy Sustainer is the Most Bountiful One (4) who has taught [man] the use of the pen 

(5) taught man what he did not know!3

96:6 

Nay, verily, man becomes grossly overweening (7) whenever he believes himself to be self-

sufficient: (8) for, behold, unto thy Sustainer all must return.4

96:9 

HAST THOU ever considered him who tries to prevent (10) a servant [of God] from praying?5

(11) Hast thou considered whether he is on the right way, (12) or is concerned with God-

consciousness?6

96:13 

(13) Hast thou considered whether he may [not] be giving the lie to the truth and turning his 

back [upon it]?7 (14) Does he, then, not know that God sees [all]? 

96:15 

Nay, if he desist not, We shall most surely drag him down upon his forehead8 (16) the lying, 

rebellious forehead! (17) and then let him summon [to his aid] the counsels of his own 

[spurious] wisdom,9 (18) [the while] We shall summon the forces of heavenly chastisement! 

96:19 
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Nay, pay thou no heed to him, but prostrate thyself [before God] and draw close [unto Him]! 

  1 Sc., "this divine writ". The imperative iqra' may be rendered as "read" or "recite". The former 

    rendering is, to my mind, by far the preferable in this context inasmuch as the concept of 

"reciting" 

    implies no more than the oral delivery - with or without understanding - of something already 

laid 

    down in writing or committed to memory, whereas "reading" primarily signifies a conscious 

taking-in, 

    with or without an audible utterance but with a view to understanding them, of words and ideas 

received 

    from an outside source: in this case, the message of the Qur'an.

 2 The past tense in which the verb khalaqa appears in these two verses is meant to indicate that 

the 

    act of divine creation (khalq) has been and is being continuously repeated. It is also noteworthy 

that 

    this very first Qur'anic revelation alludes to man's embryonic evolution out of a "germ-cell" -

    i.e., out of a fertilized female ovum - thus contrasting the primitiveness and simplicity of his 

    biological origins with his intellectual and spiritual potential: a contrast which clearly points to 

    the existence of a conscious design and a purpose underlying the creation of life.

  3 "The pen" is used here as a symbol for the art of writing or, more specifically, for all knowledge 

    recorded by means of writing: and this explains the symbolic summons "Read!" at the beginning 

of verses 1 

    and 3. Man's unique ability to transmit, by means of written records, his thoughts, experiences 

and 

    insights from individual to individual, from generation to generation, and from one cultural

environment 

    to another endows all human knowledge with a cumulative character; and since, thanks to this 

God-given 

    ability, every human being partakes, in one way or another, in mankind's continuous 

accumulation of 

    knowledge, man is spoken of as being "taught by God" things which the single individual does 

not - and, 

    indeed, cannot - know by himself. (This double stress on man's utter dependence on God, who 

creates him 

    as a biological entity and implants in him the will and the ability to acquire knowledge, receives 

its 

    final accent, as it were, in the next three verses.) Furthermore, God's "teaching" man signifies 

also 

    the act of His revealing, through the prophets, spiritual truths and moral standards which cannot 

    be unequivocally established through human experience and reasoning alone: and, thus, it 

circumscribes 

    the phenomenon of divine revelation as such.
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  4 Lit., "is the return (ar-ruj'a)". This noun has here a twofold implication: "everyone will 

inescapably 

    be brought before God for judgment", as well as "everything that exists goes back to God as its 

source". 

    In ultimate analysis, the statement expressed in verses 6-8 rejects as absurd the arrogant idea that 

man 

    could ever be self-sufficient and, hence, "master of his own fate"; furthermore, it implies that all 

    moral concepts - that is, all discrimination between good and evil, or right and wrong - are 

indissolubly 

    linked with the concept of man's responsibility to a Supreme Power: in other words, without 

such a 

    feeling of responsibility - whether conscious or subconscious - the concept of "morality" as such 

loses 

    all its meaning.

  5 Lit., "who forbids a servant [of God] when he prays", implying an attempt at preventing. Since 

this 

    seems to refer to praying in public, most of the classical commentators see in this passage (which 

was 

    revealed at least a year later than the first five verses) an allusion to Abu Jahl, the Prophet's 

bitterest 

    opponent in Mecca, who persistently tried to prevent Muhammad and his followers from praying 

before the 

    Kabah. However, there is no doubt that the purport of the above passage goes far beyond any 

historical 

    incident or situation inasmuch as it applies to all attempts, at all times, to deny to religion 

(symbolized 

    in the term "praying") its legitimate function in the shaping of social life - attempts made either 

in 

    the conviction that religion is every individual's "private affair" and, therefore, must not be 

allowed 

    to "intrude" into the realm of social considerations, or, alternatively, in the pursuit of the illusion 

    that man is above any need of metaphysical guidance.

  6 Lit., "or enjoins God-consciousness (taqwa)" - i.e., whether his aim is to deepen his fellow-

men's 

    God-consciousness by insisting that religion is a purely personal matter: the obvious implication 

being 

    that this is not his aim, and that he is not on the right way in thinking and acting as he does. -

    Throughout this work, the term taqwa - of which the present is the earliest instance in the 

chronology 

    of Qur'anic revelation - has been rendered as "God-consciousness", with the same meaning 

attaching to 

    the verbal forms from which this noun is derived. (See also surah 2, note 2.)
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  7 Sc., "because in his arrogance he cannot face it".

  8 Or: "by his forelock" - an ancient Arabian expression denoting aa person's utter subjection and 

    humiliation (see 11:56 and the corresponding note 80). However, as Razi points out, the term 

"forelock" 

    (nasiyah) is here used metonymically for the place on which the forelock grows, i.e., the 

forehead 

    (cf. also Taj al-'Arus).

  9 Lit., "'his council". According to the commentators who tend to interpret verses such as this in 

    purely historical terms, this may be a reference to the traditional council of elders (dar an-

nadwah) 

    in pagan Mecca; but more probably, I think, it is an allusion to the arrogance which so often 

deludes 

    man into regarding himself as "self-sufficient" (verses 6-7 above).

The Ninety-Seventh Surah
Al-Qadr (Destiny)
Mecca Period

OPENING with a reference to the revelation of the first five verses of the preceding surah -

that is, to the beginning of Muhammad's prophetic mission - Al-Qadr undoubtedly belongs to 

a very early part of the Mecca period. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

97:1 

BEHOLD, from on high have We bestowed this [divine writ] on Night of Destiny.1 (2) And 

what could make thee conceive what it is, that Night of Destiny? (3) The Night of Destiny is 

better than a thousand months:2 (4) in hosts descend in it the angels, 3 bearing divine 

inspiration4 by their Sustainer's leave; from all [evil] that may happen (5) does it make secure,5

until the rise of dawn. 

  1 Or: "of Almightiness" or "of Majesty" - thus describing the night on which the Prophet received 

his 

    first revelation (see introductory note to the preceding surah). On the basis of several Traditions 

    it may be assumed that it was one of the last ten nights - probably the twenty-seventh - of the 

month 

    of Ramadan, thirteen years before the Prophet's emigration to Medina.

  2 Sc., "in which there was no similar night" (Razi).
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  3 The grammatical form tanazzalu implies repetition, frequency or multitude; hence - as 

suggested 

    by Ibn Kathir - "descending in hosts".

  4 Lit., "and [divine] inspiration". For this rendering of ruh, see first sentence of 16:2 and the 

    corresponding note 2. The present instance is undoubtedly the earliest example of the Qur'anic 

use 

    of this term in the sense of "divine inspiration".

  5 Lit., "it is salvation (salam, see surah 5, note 29) - i.e., it makes the believer secure from all 

    spiritual evil: thus Mujahid (as quoted by Ibn Kathir), evidently implying that a conscious 

realization 

    of the sanctity of this night acts as a shield against unworthy thoughts and inclinations.

The Ninety-Eighth Surah
Al-Bayyinah (The Evidence Of The Truth)
Period Uncertain

WHEREAS some of the authorities are of the opinion that this surah belongs to the Medina 

period, many others regard it as a late Meccan revelation. The key-word by which it is 

designated is found at the end of the first verse. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

98:1 

IT IS NOT [conceivable] that such as are bent on denying the truth - [be they] from among the 

followers of earlier revelation or from among those who ascribe divinity to aught beside God1

- should ever be abandoned [by Him] ere there comes unto them the [full] evidence of the 

truth: (2) an apostle from God, conveying [unto them] revelations blest with purity, (3) 

wherein there are ordinances of ever-true soundness and clarity.2

98:4 

Now those who have been vouchsafed revelation aforetime3 did break up their unity [of faith] 

after such an evidence of the truth had come to them.4 (98:5) And withal, they were not 

enjoined aught but that they should worship God, sincere in their faith in Him alone, turning 

away from all that is false;5 and that they should be constant in prayer; and that they should 

spend in charity:6 for this is a moral law endowed with ever-true soundness and clarity.7

98:6 

Verily, those who [despite all evidence] are bent on denying the truth8 - [be they] from among 

the followers of earlier revelation or from among those who ascribe divinity to aught beside 
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God - will find themselves in the fire of hell, therein to abide: they are the worst of all 

creatures. 

98:7 

[And,] verily, those who have attained to faith, and do righteous deeds - it is they, they who 

are the best of all creatures. (98:8) Their reward [awaits them] with God: gardens of perpetual 

bliss, through which running waters flow, therein to abide beyond the count of time; well-

pleased is God with them, and well-pleased are they with Him: all this awaits him who of his 

Sustainer stands in awe! 

  1 I.e., idol-worshippers or animists (in the anthropological sense of this word) who have never 

had 

    any revealed scripture to fall back upon.

  2 This aggregate connotation is inherent in the adjective qayyimah as used here (Razi). - The 

above passage 

    has caused some difficulties to the classical commentators on account of the participle 

munfakkin 

    occurring in the first verse. It is generally assumed that this participle, in combination with the 

    phrase lam yakun at the beginning of the verse, denotes "they did not [or "could not"] give up" 

or "separate 

    themselves from" - i.e., supposedly, from their erroneous beliefs - "until there came to them the 

    evidence of the truth" in the person of the Prophet Muhammad and in the revelation of the 

Qur'an: 

    implying that after the evidence came, they did give up those false beliefs. This assumption is, 

however, 

    deficient on two counts: firstly, it is well-known that not all of the erring ones from among the 

    ahl al-kitab and the mushrikin accepted the message of the Qur'an when it was conveyed to 

them; and, 

    secondly, the ahl al-kitab are spoken of in verse 4 as having "broken their unity [of faith]" -

    i.e., offended against the fundamental principles of that faith - after "the evidence of the truth" 

    had come to them. This apparent contradiction has been convincingly resolved by no less an 

authority 

    than Ibn Taymiyyah (see Tafsir Sitt Suwar, pp. 391 ff.); and it is his interpretation that I have 

    followed in my rendering of the above three verses. According to Ibn Taymiyyah, the pivotal 

phrase 

    lam yakun munfakkin does not denote "they did not give up" or "separate themselves from", but, 

rather, 

    "they are not abandoned" - i.e., condemned by God - unless and until they have been shown the 

right way 

    by a God-sent prophet, and thereupon have consciously refused to follow it: and this is in accord

with 

    repeated statements in the Qur'an to the effect that God does not take anyone to task for wrong 

beliefs 
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    and wrong actions unless the true meaning of right and wrong has previously been made clear to 

him 

    (cf. 6:131-132 and the second paragraph of 17:15, as well as the corresponding notes). Hence, 

the 

    above reference to "the evidence of the truth" does not relate only to the Qur'an and the Prophet 

    Muhammad but to all the earlier prophets and revelations as well (cf. 42:13 and the 

corresponding 

    notes 12-14) - just as the "ordinances of ever-truue soundness and clarity" (spelled out in verse 5 

below) 

    are common to all God-inspired messages, of which the Qur'an is the final, most perfect 

expression.

  3 This definition is general, comprising the followers of all religious teachings revealed before the 

    advent of the Prophet Muhammad (lbn Kathir), and not - as some commentators assume- only 

the Jews 

    and the Christians. (See also notes 12 and 13 on 3:19.)

  4 I.e., most of them strayed from the teachings of the prophets sent to them, all of whom had 

preached 

    the same fundamental truths (see next verse and note 6 below).

  5 For this rendering of hunafa' (sing. hanif), see surah 2, note 110.

  6 Since the term zakah has here obviously a wider meaning than the obligatory tax incumbent on 

Muslims 

    (which, as its name indicates, is meant to purify their income and their possessions from the taint 

    of selfishness), I am rendering the above phrase in the more general sense of "spending in [i.e., 

    practicing] charity".

  7 As regards the connotation of "moral law" in the term din, see note 3 on 109:6; the qualifying 

noun 

    al-qayyimah (in the genitive case) has here the same meaning as the adjective qayyimah at the 

end of 

    verse 3. The above definition of moral law outlines, in a condensed form, all the basic demands 

of 

    true religion: a cognition of God's oneness and uniqueness and, implicitly, of man's 

responsibility 

    to Him; a turning-away from all false concepts, values and dubious beliefs, all over-estimation of 

    oneself, and all superstition; and, finally, kindness and charity towards all of God's creatures.

  8 Namely, the self-evident principles formulated in the preceding verse as the beginning and the 

end 

    of all moral law.

The Ninety-Ninth Surah
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Al-Zalzalah (The Earthquake)
Period Uncertain

MOST PROBABLY revealed in the early part of the Medina period (itqan), although some 

authorities regard it as a Meccan revelation. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

99:1 

WHEN THE EARTH quakes with her [last] mighty quaking, (2) and [when] the earth yields 

up her burdens,1 (3) and man cries out, "What has happened to her?" - (4) on that Day will she 

recount all her tidings, (5) as thy Sustainer will have inspired her to do!2

99:6 

On that Day will all men come forward, cut off from one another,3to be shown their [past] 

deeds. (7) And so, he who shall have done an atom's weight of good, shall behold it; (8) and 

he who shall have done an atom's weight of evil, shall behold it. 

  1 I.e., all that was hitherto hidden in it, including the bodies - or the remnants - of the dead.

  2 I.e., on the Day of Judgment the earth will bear witness, as it were, to all that has ever been 

    done by man: an explanation given by the Prophet, according to a Tradition on the authority of 

    Abu Hurayrah (quoted by Ibn Hanbal and Tirmidhi).

  3 Lit., "as separate entities" (ashtatan). Cf. 6:94 - "And now, indeed, you have come unto Us in a 

lonely 

    state, even as We created you in the first instance": thus stressing the individual, untransferable 

    responsibility of every human being.

The Hundredth Surah
Al-Adiyat (The Chargers)
Mecca Period

REVEALED after surah 103. For an explanation of the symbolism of "the chargers", see note 

2 below. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

100:1 

Oh,1 the chargers that run panting, (2) sparks of fire striking, (3) rushing to assault at morn, (4) 

thereby raising clouds of dust, (5) thereby storming [blindly] into any host!2
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100:6 

(6) VERILY, towards his Sustainer man is most ungrateful3 (7) and to this, behold, he 

[himself] bears witness indeed: (8) for, verily, to the love of wealth is he most ardently 

devoted. (9) But does he not know that [on the Last Day,] when all that is in the graves is 

raised and brought out, (10) and all that is [hidden] in men's hearts is bared (11) that on that 

Day their Sustainer [will show that He] has always been fully aware of them? 

  1 Since the subsequent clauses refer to a parabolic, imaginary situation, the adjurative particle wa 

is 

    more suitably rendered here as "Oh", instead of the rendering "Consider' usually adopted by me, 

or 

    the adjuration "By" appearing in most other translations.

  2 I.e., blinded by clouds of dust and not knowing whether their assault aims at friend or foe. The 

    metaphoric image developed in the above five verses is closely connected with the sequence, 

although 

    this connection has never been brought out by the classical commentators. The term al-adiyat 

undoubtedly 

    denotes the war-horses, or chargers, employed by the Arabs from time immemorial down to the 

Middle Ages 

    (the feminine gender of this term being due to the fact that, as a rule, they preferred mares to 

    stallions). But whereas the conventional explanation is based on the assumption that "the 

chargers" 

    symbolize here the believers' fight in God's cause (jihad) and, therefore, represent something 

highly 

    commendable, it takes no account whatever of the discrepancy between so positive an imagery 

and the 

    condemnation expressed in verses 6 ff., not to speak of the fact that such a conventional 

interpretation 

    does not provide any logical link between the two parts of the surah. But since such a link must 

exist, 

    and since verses 6-11 are undoubtedly condemnatory, we must conclude that the first five verses, 

too, 

    have the same  or at least, a similar - character. This character becomes at once obvious if we 

dissociate 

    ourselves from the preconceived notion that the imagery of "the chargers" is used here in a 

laudatory 

    sense. In fact, the opposite is the case. Beyond any doubt, "the chargers" symbolize the erring 

human 

    soul or self - a soul devoid of all spiritual direction, obsessed and ridden by all manner of wrong, 

    selfish desires, madly, unseeingly rushing onwards, unchecked by conscience or reason, blinded 

by 

    the dust-clouds of confused and confusing appetites, storming into insoluble situations and, thus, 

    into its own spiritual destruction.
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  3 I.e., whenever he surrenders to his appetites, symbolized by the madly storming chargers, he 

forgets 

    God and his own responsibility to Him.

The Hundred-First Surah
Al-Qariah (The Sudden Calamity)
Mecca Period

AN early Meccan surah, most probably revealed after surah 95 (At-Tin). 

In The Name of God, The Most Gracious, The Dispenser of Grace:

101:1 

OH, the sudden calamity!1 (2) How awesome the sudden calamity! (3) And what could make 

thee conceive what that sudden calamity will be? (4) [It will occur] on the Day when men will 

be like moths swarming in confusion, (5) and the mountains will be like fluffy tufts of wool.... 

(6) And then, he whose weight [of good deeds] is heavy in the balance (7) shall find himself in 

a happy' state of life; (8) whereas he whose weight is light in the balance (9) shall be engulfed 

by an abyss.2 (10) And what could make thee conceive what that [abyss] will be? (11) A fire 

hotly burning!3

  1 I.e., the coming of the Last Hour, which will involve a terrifying transformation of the world 

    (see note 63 on 14:48 and note 90 on 20:105-107).

  2 Lit., "his mother [i.e., goal] will be an abyss", sc., of suffering and despair. The term "mother" 

    (umm) is used idiomatically to denote something that embraces or enfolds.

  3 Lit., "hot fire", the adjective meant to stress the essential quality of fire. It should be borne in 

    mind that all Qur'anic descriptions of the sinner's suffering in the hereafter are metaphors or 

allegories 

    relating to situations and conditions which can be understood only by means of comparisons 

with 

    physical phenomena lying within the range of human experience (see Appendix I).

The Hundred-Second Surah
At-Takathur (Greed For More And More)
Mecca Period

THIS early Meccan surah is one of the most powerful, prophetic passages of the Qur'an, 

illuminating man's unbounded greed in general, and, more particularly, the tendencies which 

have come to dominate all human societies in our technological age. 
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In The Name of God, The Most Gracious, The Dispenser of Grace:

102:1 

YOU ARE OBSESSED by greed for more and more (2) until you go down to your graves.1 (3) 

Nay, in time you will come to understand! (4) And once again:2 Nay, in time you will come to 

understand! (5) Nay, if you could but understand [it] with an understanding [born] of 

certainty, (6) you would indeed, most surely, behold the blazing fire [of hell]!3 (7) In the end 

you will indeed, most surely, behold it with the eye of certainty:4 (8) and on that Day you will 

most surely be called to account for [what you did with] the boon of life! 

  1 The term takathur bears the connotation of "greedily striving for an increase", i.e., in benefits, 

be

    they tangible or intangible, real or illusory. In the above context it denotes man's obsessive 

striving 

    for more and more comforts, more material goods, greater power over his fellow-men or over 

nature, 

    and unceasing technological progress. A passionate pursuit of such endeavours, to the exclusion 

of 

    everything else, bars man from all spiritual insight and, hence, from the acceptance of any 

restrictions 

    and inhibitions based on purely moral values - with the result that not only individuals but whole 

    societies gradually lose all inner stability and, thus, all chance of happiness.

  2 See surah 6, note 31.

  3 Sc., "in which you find yourselves now" - i.e., the "hell on earth" brought about by a 

fundamentally 

    wrong mode of life: an allusion to the gradual destruction of man's natural environment, as well 

as to 

    the frustration, unhappiness and confusion which an overriding, unrestrained pursuit of 

"economic growth" 

    is bound to bring - and has, indeed, brought in our time - upon a mankind that is about to lose the 

    remnants of all spiritual religious orientation.

  4 I.e., in the hereafter, through a direct, unequivocal insight into the real nature of one's past 

    doings, and into the inescapability of the suffering which man brings upon himself by a wrong, 

    wasteful use of the boon of life (an-naim).

The Hundred-Third Surah
Al-Asr (The Flight Of Time)
Mecca Period

REVEALED shortly after surah 94. 
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In The Name of God, The Most Gracious, The Dispenser of Grace:

103:1 

CONSIDER the flight of time!1 (2) Verily, man is bound to lose himself (3) unless he be of 

those2 who attain to faith, and do good works, and enjoin upon one another the keeping to 

truth, and enjoin upon one another patience in adversity. 

  1 The term "asr denotes "time" that is measurable, consisting of a succession of periods (in 

distinction 

    from dahr, which signifies "unlimited time", without beginning or end: i.e., "time absolute"). 

Hence, 

    asr bears the connotation of the passing or the flight of time - time which can never be 

recaptured.

  2 Lit., "man is indeed in [a state of] loss, except those. . .", etc

The Hundred-Fourth Surah
Al-Humazah (The Slanderer)
Mecca Period

TAKING its conventional name from a noun occurring in the first verse, this surah seems to 

have been revealed towards the end of the third year of Muhammad's prophethood - probably 

after surah 75 ("Resurrection"). 

In The Name of God, The Most Gracious, The Dispenser of Grace:

104:1 

WOE unto every slanderer, fault-finder!1 (2) [Woe unto him2] who amasses wealth and counts 

it a safeguard, (3) thinking that his wealth will make him live forever!3 (4) Nay, but [in the life 

to come such as] he shall indeed be abandoned to crushing torment!4 (5) And what could make 

thee conceive what that crushing torment will be? (6) A fire kindled by God, (7) which will 

rise over the [guilty] hearts:5 (8) verily, it will close in upon them (9) in endless columns!6

  1 I.e., everyone who maliciously tries to uncover real or imaginary faults in others.

  2 This repetitive interpolation is necessary because the blameworthy attitude spoken of in verses 

2-3 

    obviously belongs to a category entirely different from the two mentioned in verse 1.

  3 This is a metonym for the tendency to attribute an almost "religious" value to the acquisition 

and 
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    possession of material goods and facilities - a tendency which precludes man from giving any 

real 

    importance to spiritual considerations (cf. note 1 on 102:1). My rendering of 'addadahu in the 

    preceding verse as "[he] counts it a safeguard" is based on Jawhari's explanation of this term.

  4 Al-hutamah - one of several metaphors for the otherworldly suffering comprised within the 

concept 

    of "hell'" (see note 33 on 15:43-44).

  5 I.e., originating in their hearts - thus clearly alluding to the spiritual nature of the "fire" in the 

    sinners' belated realization of their guilt.

  6 Lit., "in extended columns", i.e., overwhelming with despair.

The Hundred-Fifth Surah
Al-Fil (The Elephant)
Mecca Period

TAKING its name from the mention of the "Army of the Elephant"' in the first verse, this 

surah alludes to the Abyssinian campaign against Mecca in the year 570 of the Christian era. 

Abrahah, the Christian viceroy of the Yemen (which at that time was ruled by the 

Abyssinians), erected a great cathedral at Sana, hoping thus to divert the annual Arabian 

pilgrimage from the Meccan sanctuary, the Kabah, to the new church. When this hope 

remained unfulfilled, he determined to destroy the Kabah; and so he set out against Mecca at 

the head of a large army, which included a number of war elephants as well, and thus 

represented something hitherto unknown and utterly astounding to the Arabs: hence the 

designation of that year, by contemporaries as well as historians of later generations, as "the 

Year of the Elephant". Abrahah's army was totally destroyed on its march (see Ibn Hisham; 

also Ibn Sa'd I/1, 55 f.) - probably by an extremely virulent outbreak of smallpox or typhus 

(see note 2 below) - and Abrahah himself died on his return to Sana. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

105:1 

ART THOU NOT aware of how thy Sustainer dealt with the Army of the Elephant?1 (2) Did 

He not utterly confound their artful planning? (3) Thus, He let loose upon them great swarms 

of flying creatures (4) which smote them with stone-hard blows of chastisement pre-ordained,2

(5) and caused them to become like a field of grain that has been eaten down to stubble3 -

  1 Lit., "the companions (ashab) of the elephant" - see introductory note.

  2 Lit., "with stones of sijjil". As explained in note 114 on 11:82, this latter term is synonymous 
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    with sijjil, which signifies "a writing" and, tropically, "something that has been decreed by 

God]": 

    hence, the phrase hijarah min sijjil is a metaphor for "stone-hard blows of chastisement pre-

ordained", 

    i.e., in God's decree (Zamakhshari and Razi, with analogous comments on the same expression 

in 11:82). 

    As already mentioned in the introductory note, the particular chastisement to which the above 

verse 

    alludes seems to have been a sudden epidemic of extreme virulence: according to Waqidi and 

Muhammad ibn 

    Ishaq - the latter as quoted by Ibn Hisham and Ibn Kathir - "this was the first time that spotted 

fever 

    (hasbah) and smallpox (judari) appeared in the land of the Arabs". It is interesting to note that 

the 

    word hasbah - which, according to some authorities, siignifies also typhus - primarily means 

"pelting 

    [or smiting"] with stones" (Qamus). - As regards the noun ta'ir (of which tayr is the plural), we 

ought 

    to remember that it denotes any "flying creature", whether bird or insect (Taj al-'Arus). Neither 

the 

    Qur'an nor any authentic Tradition offers us any evidence as to the nature of the "flying 

creatures" 

    mentioned in the above verse; and since, on the other hand, all the "descriptions" indulged in by 

the 

    commentators are purely imaginary, they need not he seriously considered. If the hypothesis of 

an epidemic 

    is correct, the "flying creatures" - whether birds or insects - may well have been the carriers of 

the 

    infection. One thing, however, is clear: whatever the nature of the doom that overtook the 

invading 

    force, it was certainly miraculous in the true sense of this word - namely, in the sudden, totally 

    unexpected rescue which it brought to the distressed people of Mecca.

  3 This passage is evidently continued in the next surah, which, according to some authorities, is 

part of 

    the present one (see introductory note to surah 106).

The Hundred-Sixth Surah
Quraysh
Mecca Period

ACCORDING to some of the Companions of the Prophet and several learned men of the next 

generation, this surah and the preceding one form, in fact, one entity. Thus, in the Qur'an-copy 

owned by Ubayy ibn Ka'b, Al-Fil and Quraysh were written as one surah, i.e., without the 
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customary invocation "In the name of God" intervening between them (Baghawi and 

Zamakhshari). We must remember that side by side with Zayd ibn Thabit and Ali ibn Abi 

Talib, Ubayy ibn Ka'b was one of the foremost authorities on whom both Abu Bakr and 

Uthman relied for the final recension of the text of the Qur'an; and it is probably for this 

reason that Ibn Hajar al-Asqalani regards the evidence of Ubayy's Qur'an-copy as fairly 

conclusive (Fath al-Bari VIII, 593). Moreover, it is established that, when leading the 

congregational prayer, Umar ibn al-Khattab used to recite the two surahs as one (Zamakhshari 

and Razi). But whether Al-Fil and Quraysh are one surah or two separate ones, there is hardly 

any doubt that the latter is a continuation of the former, implying that God destroyed the Army 

of the Elephant "so that the Quraysh might remain secure" (see verse 1 below and the 

corresponding note). 

In The Name of God, The Most Gracious, The Dispenser of Grace:

106:1 

SO THAT the Quraysh might remain secure,1 (2) secure in their winter and summer journeys,2

(3) Let them, therefore, worship the Sustainer of this Temple;3 (4) who has given them food 

against hunger, and made them safe from danger.4

  1 Lit., "for the safeguarding of the Quraysh", i.e., as the custodians of the Kabah and the tribe in 

the 

    midst of which the Last Prophet, Muhammad, was to appear. Thus, the "security of the Quraysh" 

is a 

    metonym for the security of the Kabah, the focal point of the Faith based on the concept of God's 

    oneness, for the sake of which the army of Abrahah was destroyed (see introductory note as well 

as 

    preceding surah).

  2 I.e., the two annual trade caravans - to the Yemen in winter and to Syria in summer - on which 

the 

    prosperity of Mecca depended.

  3 I.e., the Kabah (see note 102 on 2:125).

  4 Cf. Abraham's prayer, "O my Sustainer! Make this a land secure, and grant its people fruitful 

    sustenance" (2:126).

The Hundred-Seventh Surah
Al-Ma'Un (Assistance)
Mecca Period

THE NAME of this surah, which was revealed in the early years of the Prophet's mission 

(probably after surah 102), is derived from the word al-ma'un occurring in the last verse. The 
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view of some commentators that verses 4-7 were revealed at Medina lacks all historical or 

textual evidence and may, therefore, be disregarded. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

107:1 

HAST THOU ever considered [the kind of man] who gives the lie to all moral law?1 (2) 

Behold, it is this [kind of man] that thrusts the orphan away, (3) and feels no urge2 to feed the 

needy. (4) Woe, then, unto those praying ones (5) whose hearts from their prayer are remote3 -

(6) those who want only to be seen and praised, (7) and, withal, deny all assistance [to their 

fellow-men]!4

  1 I.e., who denies that there is any objective validity in religion as such and, thus, in the concept 

of 

    moral law (which is one of the primary connotations of the term din - cf. note 3 on 109:6). Some 

    commentators are of the opinion that in the above context din signifies "judgment", i.e., the Day 

    of Judgment, and interpret this phrase as meaning "who calls the Day of Judgment a lie".

  2 Lit., "does not urge", i.e., himself.

  3 Lit., "who are [knowingly] unmindful of their prayers".

  4 The term al-ma'un comprises the many small items needed for one's daily use, as well as the 

occasional 

    acts of kindness consisting in helping out one's fellow-men with such items. In its wider sense, it 

    denotes "aid" or "assistance" in any difficulty.

The Hundred-Eighth Surah
Al-Kawthar (Good In Abundance)
Period Uncertain

WHEREAS most of the authorities assign this surah to the early part of the Mecca period, Ibn 

Kathir considers it most probable that it was revealed at Medina. The reason for this 

assumption (shared by many other scholars) is to be found in an authentic hadith on the 

authority of Anas ibn Malik, who narrates - with a good deal of circumstantial detail - how the 

surah was revealed "while the Apostle of God was among us in the mosque" (Muslim, Ibn 

Hanbal, Abu Da'ud, Nasa'i). The "mosque" referred to by Anas can only have been the 

mosque of Medina: for, on the one hand, Anas - a native of that town - had never met the 

Prophet before the latter's exodus to Medina (at which time Anas was barely ten years old); 

and, on the other hand, there had been no mosque - i.e., a public place of congregational 

worship - available to the Muslims at Mecca before their conquest of that city in 8 H. The 

three verses of the surah are addressed, in the first instance, to the Prophet and, through him, 

to every believing man and woman. 
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In The Name of God, The Most Gracious, The Dispenser of Grace:

108:1 

BEHOLD, We have bestowed upon thee good in abundance:1 (2) hence, pray unto thy 

Sustainer [alone], and sacrifice [unto Him alone]. (3) Verily, he that hates thee has indeed 

been cut off [from all that is good]!2

  1 The term kawthar is an intensive form of the noun kathrah (Zamakhshari), which, in its turn, 

denotes 

    "copiousness", "multitude" or "abundance"; it also occurs as an adjective with the same 

connotation 

    (Qamus, Lisan al-Arab, etc.). In the above context, which is the sole instance of its use in the 

Qur'an, 

    al-kawthar obviously relates to the abundant bestowal on the Prophet of all that is good in an 

abstract, 

    spiritual sense, like revelation, knowledge, wisdom, the doing of good works, and dignity in this 

world 

    and in the hereafter (Razi); with reference to the believers in general, it evidently signifies the 

    ability to acquire knowledge, to do good works, to be kind towards all living beings, and thus to 

attain 

    to inner peace and dignity.

  2 Lit., "it is he that is cut off (abtar)". The addition, between brackets, of the phrase "from all 

    that is good" is based on an explanation forthcoming from the Qamus.

The Hundred-Ninth Surah
Al-Kafirun (Those Who Deny The Truth)
Mecca Period

REVEALED shortly after surah 107. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

109:1 

SAY: "O you who deny the truth! (2) "I do not worship that which you worship, (3) and 

neither do you worship that which I worship!1 (4) "And I will not worship that which you have 

[ever] worshipped, (5) and neither will you [ever] worship that which I worship.2 (6) Unto 

you, your moral law, and unto me, mine !"3

  1 In the above rendering, the particle ma ("that which") alludes, on the one hand, to all positive 

concepts 
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    and ethical values - e.g., belief in God and the believer's self-surrender to Him - and, on the 

other, 

    to false objects of worship and false values, such as man's belief in his own supposed "self-

sufficiency" 

    (cf. 96:6-7), or his overriding, almost compulsive "greed for more and more" (surah 102).

  2 Sc., "so long as you are unwilling to abandon the false values which cause you to deny the truth 

".

  3 Lit., "unto me, my moral law". The primary significance of din is "obedience"; in particular, 

obedience 

    to a law or to what is conceived as a system of established - and therefore binding - usages, i.e., 

    something endowed with moral authority: hence "religion", "faith.' or "religious law" in the 

widest 

    sense of these terms (cf. first half of note 249 on 2:256); or simply "moral law", as in the above 

    instance as well as in 42:21, 95:7, 98:5 or 107:1.

The Hundred-Tenth Surah
An-Nasr (Succour)
Mecca Period

REVEALED at Mina during the Prophet's Farewell Pilgrimage in the month of Dhu 'l-Hijjah, 

10 H. - that is, a little over two months before his death - this is unquestionably the last 

complete surah conveyed by him to the world. It was preceded one day earlier (on Friday, the 

9th of Dhu 'l-Hijjah) by the revelation of the words, "Today have I perfected your religious 

law for you, and bestowed upon you the full measure of My blessings, and willed that self-

surrender unto Me (al-islam) shall be your religion'" (5:3); and since those words were almost 

immediately followed by the present surah, some of the Prophet's Companions concluded that 

his mission was fulfilled, and that he was about to die (Bukhari). As a matter of fact, the only 

revelation which the Prophet received after An-Nasr was verse 281 of Al-Baqarah. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

110:1 

WHEN GOD'S SUCCOUR comes, and victory, (2) and thou seest people enter God's religion1

in hosts, (3) extol thy Sustainer's limitless glory, and praise Him, and seek His forgiveness: 

for, behold, He is ever an acceptor of repentance.2

  1 I.e., the religion of self-surrender to God: cf. 3:19 - "the only [true] religion in the sight of God 

    is [man's] self-surrender unto Him".

  2 Implying that even if people should embrace the true religion in great numbers, a believer ought 

not 



- 1242 -

    to grow self-complacent but should, rather, become more humble and more conscious of his own 

failings. 

    Moreover, the Prophet is reported to have said, "Behold, people have entered God's religion in 

hosts -

    and in time they will leave it in hosts" (Ibn Hanbal, on the authority of Jabir ibn Abd Allah; a 

similar 

    Tradition, on the authority of Abu Hurayrah, is found in the Mustadrak).

The Hundred-Eleventh Surah
Al-Masad (The Twisted Strands)
Mecca Period

THIS very early surah - the sixth in the order of revelation - derives its name from its last 

word. It relates to the bitter hostility always shown to the Prophet's message by his uncle Abu 

Lahab: a hostility rooted in his inborn arrogance, pride in his great wealth, and a dislike of the 

idea, propounded by Muhammad, that all human beings are equal before God and will be 

judged by Him on their merits alone (Ibn Zayd, as quoted by Tabari in his commentary on the 

first verse of this surah). As reported by several unimpeachable authorities - Bukhari and 

Muslim among them - the Prophet ascended one day the hillock of As-Safa in Mecca and 

called together all who could hear him from among his tribe, the Quraysh, When they had 

assembled, he asked them: "O sons of Abd al-Muttalib! O sons of Fihr! If I were to inform 

you that enemy warriors are about to fall upon you from behind that hill, would you believe 

me?" They answered: "Yes, we would." Thereupon he said: "Behold, then, I am here to warn 

you of the coming of the Last Hour!" At that, Abu Lahab exclaimed: "Was it for this purpose 

that thou hast summoned us? May thou be doomed!" And shortly afterwards this surah was 

revealed. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

111:1 

DOOMED are the hands of him of the glowing countennce:1 and doomed is he! (2) What will 

his wealth avail him, and all that he has gained? (3) [In the life to come] he shall have to 

endure a fire fiercely glowing;2 (4) together with his wife, that carrier of evil tales,3 (5) [who 

bears] around her neck a rope of twisted strands!4

  1 The real name of this uncle of the Prophet was Abd al-Uzza. He was popularly nicknamed Abu 

Lahab 

    (lit., "He of the Flame") on account of his beauty, which was most notably expressed in his 

glowing 

    countenance (Baghawi, on the authority of Muqatil; Zamakhshari and Razi passsim in their 

comments on 

    the above verse; Fath al-Bari VIII, 599), Since this nickname, or kunyah appears to have been 

applied 
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    to him even before the advent of Islam, there is no reason to suppose that it had a pejorative 

    significance. - The expression "hands" in the above clause is, in accordance with classical Arabic 

    usage, a metonym for "power", alluding to the great influence which Abu Lahab wielded.

  2 The expression nar dhat lahab is a subtle play upon the meaning of the nickname Abu Lahab.

  3 Lit., "carrier of firewood", a well-known idiomatic expression denoting one who surreptitiously 

carries 

    evil tales and slander from one person to another "so as to kindle the flames of hatred between 

them" 

    (Zamakhshari; see also Ikrimah, Mujahid and Qatadah, as quoted by Tabari). The woman's name 

was Arwa 

    umm Jamil bint Harb ibn Umayyah; she was a sister of Abu Sufyan and, hence, a paternal aunt 

of Muawiyah, 

    the founder of the Umayyad dynasty. Her hatred of Muhammad and his followers was so intense 

that she 

    would often, under the cover of darkness, scatter thorns before the Prophet's house with a view 

to 

    causing him hurt; and she employed her great eloquence in persistently slandering him and his 

message,

  4 The term masad signifies anything that consists of twisted strands, irrespective of the material 

(Qamus, 

    Mughni, Lisan al-Arab). In the abstract sense in which it is evidently used here, the above phrase 

seems 

    to have a double connotation: it alludes to the woman's twisted, warped nature, as well as to the 

    spiritual truth that "every human being's destiny is tied to his neck" (see 17:13 and, in particular, 

    the corresponding note 17) - which, together with verse 2, reveals the general, timeless purport 

of 

    this surah.

The Hundred-Twelfth Surah
Al-Ikhlas: (The Declaration Of [God's] Perfection)
Mecca Period

AS REPORTED in a great number of authentic Traditions, the Prophet was wont to describe 

this surah as "equivalent to one-third of the whole Qur'an" (Bukhari, Muslim, Ibn Hanbal, Abu 

Da'ud, Nasa'i, Tirmidhi, Ibn Majah). It seems to have been revealed in the early part of the 

Mecca period. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

112:1 
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SAY: "He is the One God: (2) "God the Eternal, the Uncaused Cause of All Being.1 (3) "He 

begets not, and neither is He begotten; (4) "and there is nothing that could be compared with 

Him.2

  1 This rendering gives no more than an approximate meaning of the term as-samad, which occurs 

in the Qur'an 

    only once, and is applied to God alone. It comprises the concepts of Primary Cause and eternal, 

independent 

    Being, combined with the idea that everything existing or conceivable goes back to Him as its 

source and 

    is therefore, dependent on Him for its beginning as well as for its continued existence.

  2 Cf. note 2 on 89:3, as well as surah 19, note 77. The fact that God is one and unique in every 

respect, 

    without beginning and without end, has its logical correlate in the statement that "there is 

nothing 

    that could be compared with Him" - thus precluding any possibility of describing or defining 

Him 

    (see note 88 on the last sentence of 6:100). Consequently, the quality of His Being is beyond the 

    range of human comprehension or imagination: which also explains why any attempt at 

"depicting" God 

    by means of figurative representations or even abstract symbols must be qualified as a 

blasphemous 

    denial of the truth.

The Hundred-Thirteenth Surah
Al-Falaq (The Rising Dawn)
Mecca Period

WHEREAS most of the commentators assign this and the next surah to the early part of the 

Mecca period, some authorities (e.g., Razi, Ibn Kathir) consider them to have been revealed at 

Medina, while yet others (e.g., Baghawi, Zamakhshari, Baydawi) leave the question open. On 

the basis of the scant evidence available to us it appears probable that both these surahs are of 

early Meccan origin. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

113:1 

SAY: "I seek refuge with the Sustainer of the rising dawn,1 (2) "from the evil of aught that He 

has created, (3) "and from the evil of the black darkness whenever it descends,2 (4) "and from 

the evil of all human beings bent on occult endeavours,3 (5) "and from the evil of the envious 

when he envies."4
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  1 The term al-falaq ("the light of dawn" or "the rising dawn") is often used tropically to describe 

    "the emergence of the truth after [a period of] uncertainty" (Taj al-'Arus): hence, the appellation 

    "Sustainer of the rising dawn" implies that God is the source of all cognition of truth, and that 

    one's "seeking refuge" with Him is synonymous with striving after truth.

  2 I.e., the darkness of despair, or of approaching death. In all these four verses (2-5), the term 

"evil" 

    (sharr) has not only an objective but also a subjective connotation - namely, fear of evil.

 3 Lit., "of those that blow (an-naffathat) upon knots": an idiomatic phrase current in pre-Islamic 

Arabia 

    and, hence, employed in classical Arabic to designate all supposedly occult endeavours; it was 

probably 

    derived from the practice of "witches" and "sorcerers" who used to tie a string into a number of 

knots 

    while blowing upon them and murmuring magic incantations. The feminine gender of naffathat 

does not, as 

    Zamakhshari and Razi point out, necessarily indicate "women", but may well relate to "human 

beings" 

    (anfus, sing. nafs, a noun that is grammatically feminine). In his explanation of the above verse, 

    Zamakhshari categorically rejects all belief in the reality and effectiveness of such practices, as 

well 

    as of the concept of "magic" as such. Similar views have been expressed - albeit in a much more 

elaborate 

    manner, on the basis of established psychological findings - by Muhammad Abduh and Rashid 

Rida (see 

    Manar I, 398 ff.). The reason why the believer is enjoined to "seek refuge with God" from such 

practices 

    despite their palpable irrationality is - according to Zamakhshari- to be found in the inherent 

sinfulness 

    of such endeavours (see surah 2, note 84), and in the mental danger in which they may involve 

their author.

  4 I.e., from the effects - moral and social- which another person's envy may have on one's life, as 

well 

    as from succumbing oneself to the evil of envy. In this connection, Zamakhshari quotes a saying 

of the 

    Caliph Umar ibn Abd al-Aziz (called "the Second Umar" on account of his piety and integrity): 

"I cannot 

    think of any wrongdoer (zalim) who is more likely to be the wronged one (mazlum) than he who 

envies 

    another."

The Hundred-Fourteenth Surah
An-Nas (Men)
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Mecca Period

SEE introductory note to the preceding surah, with which this one is closely connected. 

In The Name of God, The Most Gracious, The Dispenser of Grace:

114:1 

SAY: "I seek refuge with the Sustainer of men, - (2) "the Sovereign of men, (3) "the God of 

men, (4) "from the evil of the whispering, elusive tempter (5) "who whispers in the hearts of 

men1 - (6) "from all [temptation to evil by] invisible forces as well as men,"2

  1 I.e., "Satan" in the widest meaning of this designation, as pointed out by Razi (quoted in surah 

14, note 31).

  2 The above is perhaps the oldest Qur'anic mention of the term and concept of al-jinnah 

(synonymous with al-jinn), 

    which has been tentatively explained in Appendix III. In the above context, the term probably 

denotes the 

    intangible, mysterious forces of nature to which man's psyche is exposed, and which sometimes 

make it 

    difficult for us to discern between right and wrong, However, in the light of this last verse of the 

    last surah of the Qur'an it is also possible to conclude that the "invisible forces" from which we 

are 

    told to seek refuge with God are the temptations to evil emanating from the blindness of our own 

hearts, 

    from our gross appetites, and from the erroneous notions and false values that may have been 

handed down 

    to us by our predecessors.

Appendix I
Symbolism And Allegory In The Qur'an

WHEN studying the Qur'an, one frequently encounters what may be described as "key-

phrases" that is to say, statements which provide a clear, concise indication of the idea 

underlying a particular passage or passages: for instance, the many references to the creation 

of man "out of dust" and "out of a drop of sperm", pointing to the lowly biological origin of 

the human species; or the statement in the ninety-ninth surah (Az-Zalzalah) that on 

Resurrection Day "he who shall have done an atom's weight of good, shall behold it; and he 

who shall have done an atom's weight of evil, shall behold it" - indicating the 

ineluctable{unavoidable} afterlife consequences of, and the responsibility for, all that man 

consciously does in this world; or the divine declaration (in 38:27), "We have not created 
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heaven and earth and all that is between them without meaning and purpose (batilan), as is the 

surmise of those who are bert on denying the truth." 

Instances of such Qur'anic key-phrases can be quoted almost ad infinitum, and in many 

varying formulations. But there is one fundamental statement in the Qur'an which occurs only 

once, and which may be qualified as "the key-phrase of all its key-phrases": the statement in 

verse 7 of Al-'Imran to the' effect that the Qur'an "contains messages that are clear in and by 

themselves (ayat muhkamat) as well as others that are allegoncal (mutoshabihat)". It Is this 

verse which represents, in an absolute sense, a key to the understanding of the Qur'anic 

message and makes the whole of it accessible to "people who think" (Li-qawmin 

yatafakkarun). 

In my notes on the above-mentioned verse of Al-'Imran I have tried to elucidate the meaning 

of the expression ayat muhkamat as well as the general purport of what is termed mutashabih 

("'allegorical" or "symbolic"). Without a proper grasp of what is implied by this latter term, 

much of the Qur'an is liable to be - and, in fact, has often been - grossly misunderstood both 

by believers and by such as refuse to believe in its divinely-inspired origin. However, an 

appreciation of what is meant by "allegory" or "symbolism" in the context of the Qur'an is, by 

itself, not enough to make one fully understand its world-view: in order to achieve this we 

must relate the Qur'anic use of these terms to a concept touched upon almost at the very 

beginning of the divine writ - namely, the existence of "a realm which is beyond the reach of 

human perception" (al-ghayb). It is this concept that constitutes the basic premise for an 

understanding of the call of the Qur'an, and, indeed, of the principle of religion - every 

religion - as such: for all truly religious cognition arises from and is based on the fact that only 

a small segment of reality is open to man's perception and imagination, and that by far the 

larger part of it escapes his comprehension altogether. 

However, side by side with this clear-cut metaphysical concept we have a not less clear-cut 

finding of a psychological nature: namely, the finding that the human mind (in which term we 

comprise conscious thinking, imagination, dream-life, intuition, memory, etc.) can operate 

only on the basis of perceptions previously experienced by that very mind either in their 

entirety or in some of their constituent elements: that is to say, it cannot visualize, or form an 

idea of, something that lies entirely outside the realm of previously realized experiences. 

Hence, whenever we arrive at a seemingly "new" mental image or idea, we find, on closer 

examination, that even if it is new as a composite entity, it is not really new as regards its 

component elements, for these are invariably derived from previous - and sometimes quite 

disparate - mental experiences which are now but brought together in a new combination or 

series of new combinations. 

Now as soon as we realize that the human mind cannot operate otherwise than on the basis of 

previous experiences - that is to say, on the basis of apperceptions{conscious perception} and 

cognitions already recorded in that mind - we are faced by a weighty question: Since the 

metaphysical ideas of religion relate, by virtue of their nature, to a realm beyond the reach of 

human perception or experience - how can they be successfully conveyed to us? How can we 
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be expected to grasp ideas which have no counterpart, not even a fractional one, in any of the 

apperceptions which we have arrived at empirically? 

The answer is self-evident: By means of loan-images derived from our actual - physical or 

mental - experiences; or, as Zamakhshari phrases it in his commentary on 13:35, 'through a 

parabolic illustration, by means of something which we know from our experience, of 

something that is beyond the reach of our perception" (tamihilan li-ma ghaba 'anna bi-ma 

nushahid). And this is the innermost purport of the term and concept of al-mutashabihat as 

used in the Qur'an. 

Thus, the Qur'an tells us clearly that many of its passages and expressions must be understood 

in an allegorical sense for the simple reason that, being intended for human understanding, 

they could not have been conveyed to us in any other way. It follows, therefore, that if we 

were to take every Qur'anic passage, statement or expression in its outward, literal sense and 

disregard the possibility of its being an allegory, a metaphor or a parable, we would be 

offending against the very spirit of the divine writ. 

Consider, for instance, some of the Qur'anic references to God's Being - a Being indefinable, 

infinite in time and space, and utterly beyond any creature's comprehension. Far from being 

able to imagine Him, we can only realize what He is not: namely, not limited in either time or 

space, not definable in terms of comparison, and not to be comprised within any category of 

human thought. Hence only very generalized metaphors can convey to us, though most 

inadequately, the idea of His existence and activity. 

And so, when the Qur'an speaks of Him as being "in the heavens" or "established on His 

throne (al-'arsh)", we cannot possibly take these phrases in their literal senses, since then they 

would imply, however vaguely, that God is limited in space: and since such a limitation would 

contradict the concept of an Infinite Being, we know immediately, without the least doubt, that 

the "heavens" and the "throne" and God's being "established" on it are but linguistic vehicles 

meant to convey an idea which is outside all human experience, namely, the idea of God's 

almightiness and absolute sway over all that exists. Similarly, whenever He is described as 

"all-seeing", "all-hearing" or "all-aware", we know that these descriptions have nothing to do 

with the phenomena of physical seeing or hearing but simply circumscribe, in terms 

understandable to man, the fact of God's eternal Presence in all that is or happens. And since 

"no human vision can encompass Him" (Qur'an 6:103), man is not expected to realize His 

existence otherwise than through observing the effects of His unceasing activity within and 

upon the universe created by Him. 

But whereas our belief in God's existence does not - and, indeed, could not depend on our 

grasping the unfathomable "how" of His Being, the same is not the case with problems 

connected with man's own existence, and, in particular, with the idea of a life in the hereafter: 

for, man's psyche is so constituted that it cannot accept any proposition relating to himself 

without being given a clear exposition of its purport. 

The Qur'an tells us that man's life in this world is but the first stage - a very short stage - of a 

life that continues beyond the hiatus called "death"; and the same Qur'an stresses again and 



- 1249 -

again the principle of man's moral responsibility for all his conscious actions and his 

behaviour, and of the continuation of this responsibility, in the shape of inescapable 

consequences, good or bad, in a person s life in the hereafter. But how could man be made to 

understand the nature of these consequences and, thus, of the quality of the life that awaits 

him? - for, obviously, inasmuch as man's resurrection will be the result of what the Qur'an 

describes as "a new act of creation", the life that will follow upon it must be entirely different 

from anything that man can and does experience in this world. 

This being so, it is not enough for man to be told. "If you behave righteously in this world, you 

will attain to happiness in the life to come", or, alternatively, "If you do wrong in this world, 

you will suffer for it in the hereafter". Such statements would be far too general and abstract to 

appeal to man's imagination and, thus, to influence his behaviour. What is needed is a more 

direct appeal to the intellect, resulting in a kind of "visualization" of the consequences of one's 

conscious acts and omissions: and such an appeal can be effectively produced by means of 

metaphors, allegories and parables, each of them stressing, on the one hand, the absolute 

dissimilarity of all that man will experience after resurrection from whatever he did or could 

experience in this world; and, on the other hand, establishing means of comparison between 

these two categories of experience. 

Thus, explaining the reference to the bliss of paradise in 32:17, the Prophet indicated the 

essential difference between man's life in this world and in the hereafter in these words: "God 

says, 'I have readied for My righteous servants what no eye has ever seen, and no ear has ever 

heard, and no heart of man has ever conceived" (Bukhari, Muslim, Tirmidhi). On the other 

hand, in 2:25 the Qur'an speaks thus of the blessed in paradise: "Whenever they are granted 

fruits therefrom as their appointed sustenance, they will say, 'It is this that in days of yore was 

granted to us as our sustenance' - for they shall be given something which will recall that 

[past]": and so we have the image of gardens through which running waters flow, blissful 

shade, spouses of indescribable beauty, and many other delights infinitely varied and 

unending, and yet somehow comparable to what may be conceived of as most delightful in 

this world. 

However, this possibility of an intellectual comparison between the two stages of human 

existence is to a large extent limited by the fact that all our thinking and imagining is 

indissolubly connected with the concepts of finite time and finite space: in other words, we 

cannot imagine infinity in either time or space - and therefore cannot imagine a state of 

existence independent of time and space - or, as the Qur'an phrases it with reference to a state 

of happiness in afterlife, "a paradise as vast as the heavens and the earth" (3:133): which 

expression is the Qur'anic synonym for the entire created universe. On the other hand, we 

know that every Qur'anic statement is directed to man's reason and must, therefore, be 

comprehensible either in its literal sense (as in the case of the ayat muhkamat) or allegorically 

(as in the ayat mutashabihat); and since, owing to the constitution of the human mind, neither 

infinity nor eternity are comprehensible to us, it follows that the reference to the infinite 

"vastness" of paradise cannot relate to anything but the intensity of sensation which it will 

offer to the blest. 
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By obvious analogy, the principle of a "comparison through allegory" applied in the Qur'an to 

all references to paradise - i.e., a state of unimaginable happiness in afterlife - must be 

extended to all descriptions of otherworldly suffering - i.e., hell - in respect of its utter 

dissimilarity from all earthly experiences as well as its unmeasurable intensity. In both cases 

the descriptive method of the Qur'an is the same. We are told, as it were: "Imagine the most 

joyous sensations, bodily as well as emotional, accessible to man: indescribable beauty, love 

physical and spiritual, consciousness of fulfilment, perfect peace and harmony; and imagine 

these sensations intensified beyond anything imaginable in this world - and at the same time 

entirely different from anything imaginable: and you have an inkling, however vague, of what 

is meant by 'paradise'." And, on the other hand: "Imagine the greatest suffering, bodily as well 

as spiritual, which man may experience: burning by fire, utter loneliness and bitter desolation, 

the torment of unceasing frustration, a condition of neither living nor dying; and imagine this 

pain, this darkness and this despair intensified beyond anything imaginable in this world - and 

at the same time entirely different from anything imaginable: and you will know, however 

vaguely, what is meant by 'hell'." 

Side by side with these allegories relating to man's life after death we find in the Qur'an many 

symbolical expressions referring to the evidence of God's activity. Owing to the limitations of 

human language - which, in their turn, arise from the inborn limitations of the human mind -

this activity can only be circumscribed and never really described. Just as it is impossible for 

us to imagine or define God's Being, so the true nature of His creativeness - and, therefore, of 

His plan of creation - must remain beyond our grasp. But since the Qur'an aims at conveying 

to us an ethical teaching based, precisely, on the concept of God's purposeful creativeness, the 

latter must be, as it were, "translated" into categories of thought accessible to man. Hence the 

use of expressions which at first sight have an almost anthropomorphic hue, for instance, 

God's "wrath" (ghadab) or "condemnation"; His "pleasure" at good deeds or "love" for His 

creatures; or His being "oblivious" of a sinner who was oblivious of Him; or "asking" a 

wrongdoer on Resurrection Day about his wrongdoing; and so forth. All such verbal 

"translations" of God's activity into human terminology are unavoidable as long as we are 

expected to conform to ethical principles revealed to us by means of a human language; but 

there can be no greater mistake than to think that these "translations" could ever enable us to 

define the Undefinable. 

And, as the Qur'an makes it clear in the seventh verse of Al-Imran, only "those whose hearts 

are given to swerving from the truth go after that part of the divine writ which has been 

expressed in allegory, seeking out [what is bound to create] confusion, and seeking [to arrive 

at] its final meaning [in an arbitrary manner: but none save God knows its final meaning." 

Appendix II
Al-Muqatta'at

ABOUT one-quarter of the Qur'anic surahs are preceded by mysterious letter-symbols called 

muqatta'at ("disjointed letters") or, occasionally, fawatih ("openings") because they appear at 
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the beginning of the relevant surahs. Out of the twenty-eight letters of the Arabic alphabet, 

exactly one-half that is, fourteen - occur in this position, either singly or in varying 

combinations of two, three, four or five letters. They are always pronounced singly, by their 

designations and not as mere sounds - thus: alif lam mim, or ha mim, etc. 

The significance of these letter-symbols has perplexed the commentators from the earliest 

times. There is no evidence of the Prophet's having ever referred to them in any of his 

recorded utterances, nor of any of his Companions having ever asked him for an explanation. 

None the less, it is established beyond any possibility of doubt that all the Companions -

obviously following the example of the Prophet - regarded the muqatta'at as integral parts of 

the surahs to which they are prefixed, and used to recite them accordingly: a fact which 

disposes effectively of the suggestion advanced by some Western orientalists that these letters 

may be no more than the initials of the scribes who wrote down the individual revelations at 

the Prophet's dictation, or of the Companions who recorded them at the time of the final 

codification of the Qur'an during the reign of the first three Caliphs. 

Some of the Companions as well as some of their immediate successors and later Qur'an 

commentators were convinced that these letters are abbreviations of certain words or even 

phrases relating to God and His attributes, and tried to "reconstruct" them with much 

ingenuity: but since the possible combinations are practically unlimited, all such 

interpretations are highly arbitrary and, therefore, devoid of any real usefulness. Others have 

tried to link the muqatta'at to the numerological values of the letters of the Arabic alphabet, 

and have "derived" by this means all manner of esoteric indications and prophecies. 

Yet another, perhaps more plausible interpretation, based on two sets of facts, has been 

advanced by some of the most outstanding Islamic scholars throughout the centuries: 

Firstly, all words of the Arabic language, without any exception, are composed of either one 

letter or a combination of two, three, four or five letters, and never more than five: and, as 

already mentioned, these are the forms in which the muqatta'at appear. 

Secondly, all surahs prefixed by these letter-symbols open, directly or obliquely, with a 

reference to revelation, either in its generic sense or its specific manifestation, the Qur'an. At 

first glance it might appear that three surahs (29, 30 and 68) are exceptions to this rule; but this 

assumption is misleading. In the opening verse of surah 29 (Al-'Ankabut), a reference to 

revelation is obviously implied in the saying, "We have attained to faith" (amanna), i.e., in 

God and His messages. In surah 30 (Ar-Ram), divine revelation is unmistakably stressed in 

the prediction of Byzantine victory in verses 2-4. In verse 1 of surah 68 (Al-Qalam) the 

phenomenon of revelation is clearly referred to in the evocative mention of "the pen" (see note 

2 on the first verse of that surah). Thus, there are no "exceptions" in the surahs prefixed by one 

or more of the muqatta'at: each of them opens with a reference to divine revelation. 

This, taken together with the fact that the muqatta'at mirror, as it were, all word-forms of the 

Arabic language, has led scholars and thinkers like Al-Mubarrad, Ibn Hazm, Zamakhshari, 

Razi, Baydawi, Ibn Taymiyyah, Ibn Kathir to mention only a few of them - to the conclusion 

that the muqatta'at are meant to illustrate the inimitable, wondrous nature of Qur'anic 
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revelation, which, though originating in a realm beyond the reach of human perception (al-

ghayb), can be and is conveyed to man by means of the very sounds (represented by letters) of 

ordinary human speech. 

However, even this very attractive interpretation is not entirely satisfactory inasmuch as there 

are many surahs which open with an exphcit reference to divine revelation and are 

nevertheless not preceded by any letter-symbol. Secondly - and this is the most weighty 

objection - the above explanation, too, is based on no more than conjecture: and so, in the last 

resort, we must content ourselves with the finding that a solution of this problem still remains 

beyond our grasp. This was apparently the view of the four Right-Guided Caliphs, 

summarized in these words of Abu Bakr: "In every divine writ (kitab) there is [an clement of] 

mystery - and the mystery of the Qur'an is [indicated] in the openings of [some of] the surahs." 

Appendix III
On The Term And Concept Of Jinn

IN ORDER to grasp the purport of the term jinn as used in the Qur'an, we must dissociate our 

minds from the meaning given to it in Arabian folklore, where it early came to denote all 

manner of "demons" in the most popular sense of this word. This folkloristic image has 

somewhat obscured the original connotation of the term and its highly significant - almost 

self-explanatory - verbal derivation. The root-verb is janna, "he [or "it"] concealed" or 

"covered with darkness": cf. 6:76, which speaks of Abraham "when the night overshadowed 

him with its darkness (janna 'alayhi)". Since this verb is also used in the intransitive sense ("he 

[or "it"] was [or "became"] concealed", resp. "covered with darkness"), all classical 

philologists point out that al-jinn signifies "intense [or "confusing"] darkness" and, in a more 

general sense, "that which is concealed from [man's] senses", i.e., things, beings or forces 

which cannot normally be perceived by man but have, nevertheless, an objective reality, 

whether concrete or abstract, of their own. 

In the usage of the Qur'an, which is certainly different from the usage of primitive folklore, the 

term jinn has several distinct meanings. The most commonly encountered is that of spiritual 

forces or beings which, precisely because they have no corporeal existence, are beyond the 

perception of our corporeal senses: a connotation which includes "satans" and "satanic forces" 

(shayatin - see note 16 on 15:17) as well as "angels" and "angelic forces", since all of them are 

"concealed from our senses" (Jawhari, Raghib). In order to make it quite evident that these 

invisible manifestations are not of a corporeal nature, the Qur'an states parabolically that the 

jinn were created out of "the fire of scorching winds" (nar as-samam, in 15:27), or out of "a 

confusing flame of fire" (marij min nar, in 55:15), or simply "out of fire" (7:12 and 38:76, in 

these last two instances referring to the Fallen Angel, Iblis). Parallel with this, we have 

authentic ahadith to the effect that the Prophet spoke of the angels as having been "created out 

of light" (khuliqat min nar: Muslim, on the authority of 'A'ishah) - light and fire being akin, 

and likely to manifest themselves within and through one another (cf. note 7 on verse 8 of 

surah 27). 
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The term jinn is also applied to a wide range of phenomena which, according to most of the 

classical commentators, indicate certain sentient organisms of so fine a nature and of a 

physiological composition so different from our own that they are not normally accessible to 

our sense-perception. We know, of course, very little as to what can and what cannot play the 

role of a living organism; moreover, our inability to discern and observe such phenomena is 

by no means a sufficient justification for a denial of their existence. The Qur'an refers often to 

"the realm which is beyond the reach of human perception" (al-ghayb), while God is 

frequently spoken of as "the Sustainer of all the worlds" (rabb al-alamin): and the use of the 

plural clearly indicates that side by side with the "world" open to our observation there are 

other "worlds" as well - and, therefore, other forms of life, different from ours and presumably 

from one another, and yet subtly interacting and perhaps even permeating one another in a 

manner beyond our ken. And if we assume, as we must, that there are living organisms whose 

biological premises are entirely different from our own, it is only logical to assume that our 

physical senses can establish contact with them only under very exceptional circumstances: 

hence the description of them as "invisible beings". Now that occasional, very rare crossing of 

paths between their life-mode and ours may well give rise to strange - because unexplainable -

manifestations, which man's primitive fantasy has subsequently interpreted as ghosts, demons 

and other such "supernatural" apparitions. 

Occasionally, the term jinn is used in the Qur'an to denote those elemental forces of nature -

including human nature - which are "concealed from our senses" inasmuch as they manifest 

themselves to us only in their effects but not in their intrinsic reality. Instances of this 

connotation are found, e.g., in 37:158 ff. (and possibly also in 6:100), as well as in the earliest 

occurrence of this concept, namely, in 114:6. 

Apart from this, it is quite probable that in many instances where the Qur'an refers to jinn in 

terms usually applied to organisms endowed with reason, this expression either implies a 

symbolic "personification" of man's relationship with "satanic forces" (shayatin) an 

implication evident, e.g., in 6:112, 7:38, 11:119, 32:13 - or, alternatively, is a metonym for a 

person's preoccupation with what is loosely described as "occult powers", whether real or 

illusory, as well as for the resulting practices as such, like sorcery, necromancy, astrology, 

soothsaying -, etc.: endeavours to which the Qur'an invariably refers in condemnatory terms 

(cf. 2:102 and the corresponding note 84; also 6:128 and 130, or 72:5-6). 

In a few instances (e.g., in 46:29-32 and 72:1-15) the term jinn may conceivably denote beings 

not invisible in and by themselves but, rather, "hitherto unseen beings" (see note 1 on 72:1). 

Finally, references to jinn are sometimes meant to recall certain legends deeply embedded in 

the consciousness of the people to whom the Qur'an was addressed in the first instance (e.g., 

in 34:12-14, which should be read in conjunction with note 77 on 21:82) - the purpose being, 

in every instance, not the legend as such but the illustration of a moral or spiritual truth. 

Appendix IV
The Night Journey
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THE PROPHET'S "Night Journey" (isra) from Mecca to Jerusalem and his subsequent 

"Ascension" (mi'raj) to heaven are, in reality, two stages of one mystic experience, dating 

almost exactly one year before the exodus to Medina (cf. Ibn Sa'd III, 143). According to 

various well-documented Traditions - extensively quoted and discussed by Ibn Kathir in his 

commentary on l7:l, as well as by Ibn Hajar in Fath al-Bari VII, 155 ff. - the Apostle of God, 

accompanied by the Angel Gabriel, found himself transported by night to the site of 

Solomon's Temple at Jerusalem, where he led a congregation of many of the earlier, long 

since deceased prophets in prayer; some of them he afterwards encountered again in heaven. 

The Ascension, in particular, is important from the viewpoint of Muslim theology inasmuch as 

it was in the course of this experience that the five daily prayers were explicitly instituted, by 

God's ordinance, as an integral part of the Islamic Faith. 

Since the Prophet himself did not leave any clear-cut explanation of this experience, Muslim 

thinkers - including the Prophet's Companions - have always widely differed as to its true 

nature. The great majority of the Companions believed that both the Night Journey and the 

Ascension were physical occurrences - in other words, that the Prophet was borne bodily to 

Jerusalem and then to heaven - while a minority were convinced that the experience was 

purely spiritual. Among the tatter we find, in particular, the name of 'A'ishah, the Prophet's 

widow and most intimate companion of his later years, 

who declared emphatically that "he was transported only in his spirit (bi-ruhihi), while his 

body did not leave its place" (cf. Tabari, Zamakhshari and Ibn Kathir in their commentaries on 

17:1); the great Al-Hasan al-Basri, who belonged to the next generation, held 

uncompromisingly to the same view (ibid.). As against this, the theologians who maintain that 

the Night Journey and the Ascension were physical experiences refer to the corresponding 

belief of most of the Companions - without, however, being able to point to a single Tradition 

to the effect that the Prophet himself described it as such. Some Muslim scholars lay stress on 

the words asra bi-'abdihi ("He transported His servant by night") occurring in 17:1, and 

contend that the term 'abd ("servant") denotes a living being in its entirety, i.e., a combination 

of body and soul. This interpretation, however, does not take into account the probability that 

the expression asra bi-'abdihi simply refers to the human quality of the Prophet, in consonance 

with the many Qur'anic statements to the effect that he, like all other apostles, was but a 

mortal servant of God, and was not endowed with any supernatural qualities. This, to my 

mind, is fully brought out in the concluding words of the above verse - verily, He alone is all-

hearing, all-seeing" - following upon the statement that the Prophet was shown some of God's 

symbols (min ayatina), i.e., given insight into some, but by no means all, of the ultimate truths 

underlying God's creation. 

The most convincing argument in favour of a spiritual interpretation of both the Night Journey 

and the Ascension is forthcoming from the highly allegorical descriptions found in the 

authentic Traditions relating to this double experience: descriptions, that is, which are so 

obviously symbolic that they preclude any possibility of interpreting them literally, in 

"physical" terms. Thus, for instance, the Apostle of God speaks of his encountering at 

Jerusalem, and subsequently in heaven, a number of the earlier prophets, all of whom had 
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undoubtedly passed away a long time before. According to one Tradition (quoted by Ibn 

Kathir on the authority of Anas), he visited Moses in his grave, and found him praying. In 

another Tradition, also on the authority of Anas (cf. Fath al-Bari VII, 158), the Prophet 

describes how, on his Night Journey, he encountered an old woman, and was thereupon told 

by Gabriel, "This old woman is the mortal world (ad-dunya)". In the words of yet another 

Tradition, on the authority of Abu Hurayrah (ibid.), the Prophet "passed by people who were 

sowing and harvesting; and every time they completed their harvest, [the grain) grew up again. 

Gabriel said, 'These are the fighters in God's cause (al-mujahidun).' Then they passed by 

people whose heads were being shattered by rocks; and every time they were shattered, they 

became whole again. [Gabriel] said, 'These are they whose heads were oblivious of prayer.... 

Then they passed by people who were eating raw, rotten meat and throwing away cooked, 

wholesome meat. [Gabriel] said, 'These are the adulterers.'" 

In the best-known Tradition on the Ascension (quoted by Bukhari), the Prophet introduces his 

narrative with the words: "While I lay on the ground next to the Ka'bah [lit., "in the hur"], lo! 

there came unto me an angel, and cut open my breast and took out my heart. And then a 

golden basin full of faith was brought unto me, and my heart was washed (therein) and was 

filled [with it]; then it was restored to its place..." Since "faith" is an abstract concept, it is 

obvious that the Prophet himself regarded this prelude to the Ascension - and therefore the 

Ascension itself and, ipso facto, the Night Journey to Jerusalem - as purely spiritual 

experiences. 

But whereas there is no cogent reason to believe in a "bodily" Night Journey and Ascension, 

there is, on the other hand, no reason to doubt the objective reality of this event. The early 

Muslim theologians, who could not be expected to possess adequate psychological 

knowledge, could visualize only two alternatives: either a physical happening or a dream. 

Since it appeared to them - and rightly so - that these wonderful occurrences would greatly 

lose in significance if they were relegated to the domain of mere dream, they instinctively 

adopted an interpretation in physical terms and passionately defended it against all contrary 

views, like those of 'A'ishah, Mu'awiyah or al-Hasan al-Basri. In the meantime, however, we 

have come to know that a dream-experience is not the only alternative to a physical 

occurrence. Modern psychical research, though still in its infancy, has demonstrably proved 

that not every spiritual experience (that is, an experience in which none of the known organs 

of man's body has a part) must necessarily be a mere subjective manifestation of the "mind" -

whatever this term may connote - but that it may, in special circumstances, be no less real or 

"factual" in the objective sense of this word than anything that man can experience by means 

of his physiological organism. We know as yet very little about the quality of such exceptional 

psychic activities, and so it is well-nigh impossible to reach definite conclusions as to their 

nature. Nevertheless, certain observations of modern psychologists have confirmed the 

possibility - claimed from time immemorial by mystics of all persuasions - of a temporary 

"independence" of man's spirit from his living body. In the event of such a temporary 

independence, the spirit or soul appears to be able freely to traverse time and space, to 

embrace within its insight occurrences and phenomena belonging to otherwise widely 

separated categories of reality, and to condense them within symbolical perceptions of great 

intensity, clarity and comprehensiveness. But when it comes to communicating such 
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"visionary" experiences (as we are constrained to call them for lack of a better term) to people 

who have never experienced anything of the kind, the person concerned - in this case, the 

Prophet - is obliged to resort to figurative expressions: and this would account for the 

allegorical style of all the Traditions relating to the mystic vision of the Night Journey and the 

Ascension. 

At this point I should like to draw the reader's attention to the discussion of "spiritual 

Ascension" by one of the truly great Islamic thinkers, Ibn al-Qayyim (Zad al-Ma'da II, 48 f.): 

"'A'ishah and Mu'wiyah maintained that the [Prophet's) Night Journey was performed by his 

soul (bi-ruhihi), while his body did not leave its place. The same is reported to have been the 

view of Al-Hasan al-Basri. But it is necessary to know the difference between the saying, 'the 

Night Journey took place in dream (manaman)', and the saying, 'it was [performed] by his soul 

without his body'. The difference between these two [views] is tremendous.... What the 

dreamer sees are mere reproductions (amthal) of forms already existing in his mind; and so he 

dreams [for example] that he ascends to heaven or is transported to Mecca or to [other] 

regions of the world, while [in reality] his spirit neither ascends nor is transported... 

"Those who have reported to us the Ascension of the Apostle of God can be divided into two 

groups - one group maintaining that the Ascension was in spirit and in body, and the other 

group maintaining that it was performed by his spirit, while his body did not leave its place. 

But these latter [also] do not mean to say that the Ascension took place in a dream: they 

merely mean that it was his soul itself which actually went on the Night Journey and ascended 

to heaven, and that the soul witnessed things which it [otherwise) witnessses after death [lit., 

mufaraqah, "separation"]. Its condition on that occasion was similar to the condition [of the 

soul] after death.... But that which the Apostle of God experienced on his Night Journey was 

superior to the [ordinary experiences of the soul after death, and, of course, was far above the 

dreams which one sees in sleep.... As to the prophets [whom the Apostle of God met in 

heaven], it was but their souls which had come to dwell there after the separation from their 

bodies, while the soul of the Apostle of God ascended there in his lifetime." 

It is obvious that this kind of spiritual experience is not only not inferior, but, on the contrary, 

vastly superior to anything that bodily organs could ever perform or record; and it goes 

without saying, as already mentioned by Ibn al-Qayyam, that it is equally superior to what we 

term "dream-experiences", inasmuch as the latter have no objective existence outside the 

subject's mind, whereas spiritual experiences of the kind referred to above are not less "real" 

(that is, objective) than anything which could be experienced "in body". By assuming that the 

Night Journey and the Ascension were spiritual and not bodily, we do not diminish the 

extraordinary value attaching to this experience of the Prophet. On the contrary, it appears that 

the fact of his having had such an experience by far transcends any miracle of bodily 

ascension, for it presupposes a personality of tremendous spiritual perfection - the very thing 

which we expect from a true Prophet of God. However, it is improbable that we ordinary 

human beings will ever be in a position fully to comprehend spiritual experiences of this kind. 

Our minds can only operate with elements provided by our consciousness of time and space; 

and everything that extends beyond this particular set of conceptions will always defy our 

attempts at a clear-cut definition. 
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In conclusion, it should be noted that the Prophet's Night Journey from Mecca to Jerusalem, 

immediately preceding his Ascension, was apparently meant to show that Islam is not a new 

doctrine but a continuation of the same divine message which was preached by the prophets of 

old, who had Jerusalem as their spiritual home. This view is supported by Traditions (quoted 

in Fath al-Bari VII, 158), according to which the Prophet, during his Night Journey, also 

offered prayers at Yathrib, Sinai, Bethlehem, etc. His encounters with other prophets, 

mentioned in this connection, symbolize the same idea. The well-known Traditions to the 

effect that on the occasion of his Night Journey the Prophet led a prayer in the Temple of 

Jerusalem, in which all other prophets ranged themselves behind him, expresses in a figurative 

manner the doctrine that Islam, as preached by the Prophet Muhammad, is the fulfilment and 

perfection of mankind's religious development, and that Muhammad was the last and the 

greatest of God's message-bearers. 

--- End ---




