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ABSTRACT

Poverty is a significant societal problem and a major issue in human social
affairs. In the Holy Qur'an, the term "Ba’is" is used alongside the poor, which
indicates that these two social classes are distinct. The present study uses a
descriptive-analytical method with a social approach and library-based data
collection to examine the concepts and instances of "Ba’is," its causes, its
impact on social relationships and community structure, and solutions to
address this social stratum. The findings of this research show that the factors
creating the "Ba’is" social class include: Flawed macro-management,
injustice, discrimination, usurpation of rights, hoarding. These factors lead to
a decline in beliefs, social instability, moral deviation, social fragmentation,
and ultimately the destruction of society. Solutions to this problem include:
Short-term solutions; these are transient and aim to alleviate the suffering of
this class. They include reducing unemployment, building affordable
housing, providing loans, and offering social support. Long-term solutions;
these are more fundamental and include reforming the country's economic,
social, and cultural structures. This involves reforming tax collection and
spending, a more equitable distribution of wealth and income to achieve
social justice, proper governance, economic planning, and meritocracy, a
focus on work, promoting public ethics, avoiding extravagance,
implementing social support policies, and improving public skills. These
measures help mitigate the negative effects of this social class and
inequalities, leading to a better society.
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Ba’is, Social Class, Vulnerable Group, Social Pathology, Social Crisis.
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Introduction

Social issues in any society have unique
characteristics that align with its culture and
history. Among the most fundamental and
severe hardships of human life is destitution
and poverty, which, despite advancements and
development, is on the rise.

Destitution and misery are complex social
phenomena resulting from multiple factors. For
this reason, various social and human sciences
have looked at this phenomenon from different
perspectives (Mohammadi, et al. 2012 AD/1391
SH: 9).

Islamic sources define "Ba’is" from four
perspectives:

e The first: Someone deprived of basic
life necessities such as food, clothing, and
shelter due to social injustice;

e The second: Someone who does not try
to earn a living;

e The third: Spiritual and moral weakness,
considered a form of destitution due to a lack of
sound religious beliefs;

e The fourth: Existential poverty and
destitution in the face of the divine being
(Raghib Isfahani, 1991 AD/1412 AH: 641).

Misery, destitution, and poverty, like any
other social issue, stem from certain factors and
have specific consequences for society. The
problems associated with this social issue
become more severe when they pave the way
for other forms of deviance (Hashemi
Rafsanjani, 1994 AD/1373 SH: 9, 559).

A large portion of problems such as weak
faith and lack of intellect (Sayyid Radi, 1993
AD/1414 AH: 531), political (Sha’iri, n.d.: 110)
and social (Ibn Shu‘ba Harrani, 1983 AD/1404
AH: 202) isolation, moral deviation (Laythi
Wasiti, 1997 AD/1376 SH: 49), loss of social
standing (Momtaz, 2002 AD/1381 SH: 87),
immorality and shamelessness (Sha’iri, n.d.:

110), humiliation (Tamimi Amidi, 1989
AD/1410 AH: 222), despair (Hashemi
Rafsanjani, 1994 AD/1373 SH: 11, 533), and
other social problems (Makarem Shirazi, 1994
AD/1374 SH: 2, 338) are rooted in destitution
and misery. This underscores the importance of
addressing the causes, solutions, and social
consequences of this phenomenon.

A society afflicted with this social class is
not a suitable environment for the growth of
justice, culture, or spirituality. Moreover,
destitution has dire consequences for both
material and spiritual matters and significantly
contributes to cultural poverty.

In verse 28 of Surah al-Hajj, the act of
feeding the "Ba’is" is mentioned as a separate
social group alongside the poor, which
undoubtedly implies a distinction between these
two social classes.

1. Research Background

A search of scholarly databases revealed no
independent research on "Bu’s" and "Ba’is."
However, some works and articles briefly and
indirectly refer to it. These include:

e Hasanali Sharbatdar (2017 AD/1396
SH) in "The Function of Differences in
Qur'anic Vocabulary in Similar Structures and
Styles." Literary Studies of Islamic Texts, vol.
2, no. 4, discusses the meaning of "Ba’s™ and its
other derivatives.

o Fatemeh Ramezani (2016 AD/1395 SH)
in "Social Patience in the Holy Qur'an.” Islamic
Social Research; Vol. 22, no. 110, only
addresses the root of "Ba’sa’," which is "Bu’s,"
and explains its meaning.

e Ahmad Arabshahi Kareizi (2015
AD/1394 SH) in "An Analysis of Islamic
Economics and Its Components in the Holy
Qur'an." Quarterly Journal of Quranic Studies;
vol. 6, no. 23, only presents the concept of
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"Ba’s" and "Bu’s" from Allamah Tabaraba’i's
perspective.

e Ghorbanali Karimzadeh Gharamaleki
(2014 AD/1393 SH) in "The Problem of Evil
and Its Attribution to God." Journal of
Interpretive Studies, vol. 5, winter, no. 20, only
discusses the meaning of "Ba’s," "Ba’sa’," "
and "Bu’s" in the dictionary.

e Mohammadreza Pircheragh (2023
AD/1402 SH) in "A Semantic Approach to the
Oppressed and Their Social Re-identification
with Emphasis on Their Semantic Oppositions
in the Quran." Effect Interpretation Research,
vol. 10, no. 20, after conceptualizing
"Disempowerment” and semantic opposition,
identifies the causes as enslaving people, using
slander and deception, denial and murder,
suppressing truth-seekers, and states self-belief,
patience, resistance, migration, and obedience
to the leader as ways out.

The existing research only touches on the
meaning of "Bu’s" and "Ba’is." This study,
however, meticulously explores their linguistic
meanings and investigates the factors that cause
this social class, its social impacts, and
solutions to overcome it, which constitutes the
novelty of this research.

2. Methodology

The present study uses a descriptive-analytical
method with a social approach and library-
based data collection. It identifies the concept
of "Bu’s" and "Ba'is" as a vulnerable social
class from the perspective of the Holy Qur'an,
hadiths, and social sciences. The data from
these sources on the "Ba’is" social class serve
as the basis for this study.

First, the linguistic meaning of "Bu’s" was
analyzed. Then, hadiths on the causes, social
consequences, and solutions for this
phenomenon were collected and categorized.

By referring to social science books based on
the existing concepts, the study aimed to
supplement the Qur'anic verses and hadiths,
thereby facilitating the understanding and social
pathology of its causes and consequences.

3. Conceptualizing ""Bu’s" and " Ba’is"'
"Ba’is" is the active participle of "Ba’isa" and
"Yab’asu" (Safi, 1997 AD/1418 AH: 17: 109)
and has the following meanings:

3.1."Bu’s" and "Ba’is"" in Language
The active participle "Ba’is" has the following
meanings:

e A human being experiencing pain and
hardship (Farahidi, 1988 AD/1409 AH: 7, 316;
Fayyumi, 1993 AD/1414 AH: 2, 65);

o A person whose illness, poverty, and need
are visible on their face (Ibn al-‘Arabi, 2003
AD/1424 AH: 3, 283);

e Poverty and neediness (Kabir Madani,
1988 AD/1409 AH: 2, 478);

o Someone afflicted by a problem (Zabidi,
1993 AD/1414 AH: 8, 197);

e A poor and miserable person who is sad
(Bostani, 1996 AD/1375 SH: 171).

The noun "Bu’s" has the following concepts:

e Harm and hardship (Fayyimi, 1993
AD/1414 AH: 2, 65; Kabir madani, 1988
AD/1409 AH: 2, 478);

o Severity and difficulty related to
livelihood (Raghib Isfahani, 1991 AD/1412
AH: 153; Mustafawi, 1989 AD/1368 SH: 1,
207).

Qur'an translators have also provided similar
definitions, translating "Bais" as:

o Destitute (Ayati, 1995 AD/1374 SH: 335;
Makarem Shirazi, 1994 AD/1373 SH: 335);

o Helpless (Arfa‘, 2002 AD/1381 SH: 335;
Tabataba’1, 1995 AD/1374 SH: 14, 516);
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e Miserable  (Elahi
AD/1380 SH: 335);
e Needy (Fooladvand, 1994 AD/1415 AH:
335).

Qomshei, 2001

3.2."Bu’s" and "Ba’is in Qur'anic and
Islamic Sciences Terminology

The terms "Bu’s" and "Ba’is" are also used in

the Qur'an and Islamic sciences with various

meanings:

The word "Tabta ™ is from the "Ifta‘al" form
of the root "Bu’s" in verse 69 of Surah Yasuf
means sorrowful or sad (Tast, n.d.: 6, 169).

The word Ba zsin"in verse 165 of Surah al-
A‘raf means severity and hardship (Tabrisi,
1994 AD/1415 AH: 4, 383).

"Ba’is," the active participle of "Bu’s™ in
verse 28 of Surah al-Hajj, is used in several
contexts:

- Poverty related to financial misfortunes,
according to Ibn Mas ud's view (Nahhas, 1988
AD/1409 AH: 3, 56).

- A person whom people are ashamed and
reluctant to associate with or trade with due to
their distress and humiliation (Sullami, 1990
AD/1369 SH: 139). In other words, "Ba’is" is
much worse than "Poor." (Kashani, 1956
AD/1336 SH: 6, 147)

- A person afflicted with hardship (Tabrisi,
1999 AD/1420 AH: 2, 557), on whom hunger
and nakedness are visible, and who extends
their hand for help (Tabrisi, 1994 AD/1415 AH:
7, 146).

- Destitute, a disabled and needy poor person
(Shaybani, 1992 AD/1413 AH: 3, 396).

- Needy individuals (Tha‘alabi, 1997
AD/1418 AH: 4, 118).

- Poorer than the poor person (Sabzevari
Najafi, 1998 AD/1419 AH: 341).

3.3.Instances of "Bu’s" and "Ba’is"" in
Hadiths

This term has several instances in the hadiths of

the Ahl al-Bayt (AS):

A) The destitute person: Imam Sadiq
(AS) explains verse 36 of Surah al-Hajj,
saying: "The Qani‘ is a needy person who is
content with what you give them; the Mu ‘tarr is
a needy person who exposes themselves to you;
the Sa’il is a needy person who begs with their
hands; and the Ba'’is is the destitute one.”
(Bahrani, 1954 AD/1374 AH: 3, 855; Kulayni,
1986 AD/1407 AH: 4, 500)

B) The miserable person: In a similar
hadith, Imam Sadiq (AS) says: "The Qani ‘- does
not insist or frown while begging; the poor does
not ask anyone; the Miskin is more miserable
than the poor; and the Ba’is is in a worse
situation than all of them." (Tamimi Maghribi,
1965 AD/1385 AH: 2, 185)

C) The disabled person: Imam Sadig (AS)
said in his interpretation of the verse: "It is the
disabled person who cannot go out." (Fayd
Kashani, 1994 AD/1415 AH: 3, 375; Ibn
Ash‘ath, n.d.: 176)

D) The one who has endured hardship:
Imam Sadig (AS) said in his interpretation of
verse 60 of Surah al-Tawbah: "The poor asks;
the Miskin is in more hardship and struggle than
the faqir and does not ask; but the Ba’is is in
more hardship than both of them." (‘Ayyashi,
1960 AD/1380 AH: 2, 90)

E) Extreme poverty: It is used in the
advice of Imam Ali (AS) (Sayyid Radi, 1993
AD/1414 AH: 438; Mahmoodi, 1997 AD/1418
AH: 5, 88).

4. Causes of the ""Ba’is'" Social Class
Some factors contribute to the creation of the
"Ba’is" social class within society:
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4.1. Flawed Macro-Management

One of the causes is mismanagement by officials.
Proper management significantly contributes to a
society's progress, while mismanagement leads to
stagnation and destitution.

« Countries with limited resources but
sound management can solve their problems,
while resource-rich lands with mismanagement
head toward decline. For this reason, the
Prophet of Islam expressed fear of poor
management for his nation (Ibn Abi Jombhir,
1984 AD/1405 AH: 4, 39). Imam Ali (AS) also
pointed to this, saying: "Proper management
makes little wealth grow, while poor
management destroys much wealth." (Laytht
Wasiti, 1997 AD/1376 SH: 227)

Poor macro-management can affect the
economy in various ways, leading to reduced
income and well-being for individuals. This can
be due to:

« Incorrect economic policies;

« Financial corruption;

o Weak oversight of resources and budgets;

« Inefficient management in key economic
sectors.

Poor policies can lead to a decline in
investor confidence and investment, resulting in
poverty and a lack of proper income.
Furthermore, a failure to create job
opportunities and support entrepreneurship can
lead to unemployment, which is a precursor to
the emergence of the "Ba’is" social class. The
most  significant manifestation of poor
management is inflation and a decline in
purchasing power. This leads to an increase in
liquidity and inflation, ultimately reducing
people's purchasing power. As purchasing
power falls, society moves toward destitution,
and with rising inflation, the rate at which this
class emerges also increases.

4.2. Injustice

Several factors contribute to and prevent the
establishment of justice in society. The first
obstacle is the love of the worldly life, or
materialism. Some people focus only on the
material aspect of life, neglecting their spiritual
side, which can lead to many individual and
social problems. Such individuals desire
everything for themselves and spare no effort to
achieve this goal, acquiring an excessive share
of societal resources (Mazinani, 2000 AD/1379
SH: 48).

In such a situation, injustice, discrimination,
and deprivation arise. If rulers also fall into this
trap, it will result in a catastrophe for society, as
they will consider public funds and worldly
possessions their right, distancing themselves
from spirituality (ibid.). Materialism is not a
new phenomenon, but it is more widespread
today, leading to worse conditions. This ethical
vice results in the immense oppression and
disorder that humanity faces.

Enmity is another cause of injustice. Verse 8
of Surah al-Maidah warns Muslims that hatred
and hostility can lead to transgression and
straying from the path of justice. It also
emphasizes that even the hatred of infidels
should not cause Muslims to deviate from
justice. The demands of piety are not retaliatory
actions against enemies and are considered a
departure from justice and a transgression (al-
Ma’idah: 2).

Self-interest and profiteering are other
factors leading to injustice. The Qur'an
addresses these barriers to justice in verses 152
of Surah al-An‘am, 84 of Surah Hiid, and 8-9 of
Surah al-Razman. Although most of these
verses refer to economic matters and trade, they
apply to all oppressive behaviors that infringe
upon the rights of others, as human interactions
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and behaviors are often based on such actions
and influence other relationships.

4.3.Discrimination
Discrimination against citizens in the allocation
of material and spiritual benefits are two related
but distinct concepts that often occur together
and cause social harm. Understanding the
differences and connections between these two
concepts is essential to combat them.
Discrimination means biased and unfair
treatment of an individual or group based on
characteristics such as race, gender, religion, or
nationality (Dehkhoda, 1998 AD/1377 SH: 4,
6389; Amid, 2010 AD/1389 SH: 324).
Discrimination and poverty are closely
related and often reinforce each other in a
vicious cycle. The existence of discrimination
can lead to destitution and the creation of the
"Ba’is" class through various methods, such as
limited access to opportunities. Discrimination
can restrict people's access to education, jobs,
housing, healthcare, loans, and other financial
resources. These limitations prevent individuals
from achieving economic and social progress,
trapping them in a cycle of poverty.
Discrimination in the labor market can lead to
lower wages, lack of career advancement, and
unemployment for specific groups, which
results in reduced income and wealth. This is
another way destitution is created.
Discrimination and injustice increase social
vulnerability and can make certain groups more
susceptible to economic shocks, natural disasters,
and other crises. Discriminated individuals may
have fewer resources to cope with these
challenges and thus become destitute. Most
terrifyingly,  discrimination can lead to
intergenerational poverty, transferring destitution
from one generation to the next. Children raised
in destitute and discriminated families may face

destitution as adults due to a lack of access to
education and other opportunities.

Discrimination has various types:

o Discrimination before the law: All
members of society, including ordinary people,
rulers, and different ethnicities, are equal and
uniform before the law. This equality preserves
the health of society, while ignoring it leads to
corruption and ruin.

e Discrimination in public funds: The
government uses public funds for expenses that
directly or indirectly serve the welfare and
benefit of the people, such as investment in
dam construction, culture, road building,
healthcare, housing, production, and commerce
(Mazinani, 2000 AD/1379 SH: 51).

With the expansion of governments and their
responsibilities, they have gained new funds
and resources like taxes, insurance, fees, and
customs revenues that did not exist in the past.
All these resources are at the government's
disposal and are considered public funds. Equal
access to these resources for all people leads to
the elimination of aristocracy, poverty, and
discrimination, ensuring a just life for everyone.
If people do not have equal access to these
funds and resources, they will be used for the
benefit of the wealthy and privileged classes.
This creates poverty, deprivation, and class
conflict (ibid.).

4.4. Usurpation of Rights

The usurpation of others' rights, especially
those of laborers and low-income individuals, is
another factor that leads to their being
oppressed and suffering from destitution.
Islamic teachings emphasize the preservation of
rights to the extent that transgressing them is
considered one of the three unforgivable sins
(Tbn Babawayh, 1958 AD/1378 AH: 2, 33) and
earns God's curse (Ibn Shadhan Qummi, 2002
AD/1425 AH: 133).
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Usurping and depriving people of their
rights are not the end of the story; this cycle
will continue, as the usurpers themselves will
be at the mercy of another group of usurpers.
Thus, the destitute and miserable social class
expands, and there will be no end to this cycle.

4.5.Hoarding

Hoarding is another factor that creates a black
market and allows high-income individuals to
acquire the wealth of low-income individuals
through unfair prices, thereby creating
destitution. Hoarding is among the forbidden
acts that Imam Ali (AS) advised Malik Ashtar
against, to ensure that neither sellers nor buyers
are treated unfairly (Sayyid Radi, 1993
AD/1414 AH: 438).

Hoarding reduces supply in the market and
raises prices. This leaves low-income
individuals unable to afford goods and puts
them in a difficult situation. In contrast, high-
income individuals will be able to buy at the
high prices, and this process negatively affects
the poor and weak.

5. Social Harms and Consequences of the

"Ba’is"" Class
Social harm refers to any individual action that
falls outside the framework of a society's moral
principles, with legal prohibitions or social and
moral disgrace (Abdollahi, 2002 AD/1381 SH:
15). It is a behavior that violates norms and
disrupts a person's function (Sarookhani, 1991
AD/1370 SH: 524). A life of destitution leads to
widespread consequences because it forces a
person into a particular lifestyle.

e Individual: A feeling of deprivation,
misfortune, and frustration.

e Economic: Low income due to a lack of
skills and incomplete jobs.

o Cultural: Lower literacy, dropping out of
school, and a lack of interest in acquiring
knowledge (Afrough, 2000 AD/1379 SH: 70).

The emergence of deviance and negative
impacts on society are discussed below:

5.1. Weakness of Beliefs

A person who struggles to make ends meet will
have a troubled mind, which prevents them
from making sound decisions. Such individuals
will resort to difficult and exhausting jobs to
earn a living. While this benefits the employers,
it leaves no time for acquiring knowledge or
strengthening beliefs.

Imam Ali (AS) mentioned this, stating that
"Weakness in certainty, lack of intellect,
fragility in religion, and little modesty” are
consequences of this issue (Sha’iri, n.d.: 110).

Islam links a person's afterlife to their
livelihood, considering a proper livelihood a
prerequisite for human development. Therefore,
there should be no obstacle preventing
"Religion from being mixed with people's
souls” or preventing people from performing
their religious duties. "The most important of
these obstacles is destitution.” (Hakimi, 2001
AD/1380 SH: 3, 311)

When this social class compares their living
conditions to others, they see that they have the
least access to resources and that justice has not
been established in their society. Because of
this, they will have no faith in justice and may
even attribute this injustice to God, turning
from doubt to certainty in their disbelief. Due to
their strained livelihood, this social class is
always susceptible to engaging in illegal and
inappropriate activities. Statistics on global
crime show that poverty is the cause of many
crimes (Shaker, 1995 AD/1376 SH: 169).

Islam considers poverty undesirable for
people because its goal is to free humans from
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material problems and guide them to dignity
and happiness; if a person lacks basic life
necessities, all their effort and time will be
spent on meeting these needs, leaving them no
opportunity to learn about spiritual matters,

Weakness in
certainty

. | o
SN
~ doub

God's
justice /

&

reduced
internal
control

5.2. Moral Deviation

Morality, along  with  theology and
jurisprudence, shapes beliefs. Moral scholars
have extensively discussed ethics and moral
deviations, considering destitution and misery
among them. Moral deviations will arise when
wealth is concentrated in the hands of a few and
not used for the needs of society (Qutb, 1968
AD/1350 SH: 15-16). Imam Ali (AS) also
stated that poverty and hardship cause bad
morals (Laytht Wasiti, 1997 AD/1376 SH: 49).
He also advised Imam Hasan (AS), saying: "Do
not blame a person who seeks their livelihood,
for whoever lacks a livelihood, their deviations
will increase." (Sha’iri, n.d.: 110)

Achieving moral virtues requires repeated
good and righteous deeds. However, a destitute
and miserable person cannot do so due to their
work conditions. Sociology also shows that
negative traits are more prevalent in poor areas.

1 deviance

thus depriving them of this dignity (Qutb, 2013
AD/1392 SH: 201-202). Therefore, destitution
paves the way for the weakening of religious
beliefs and deviance.

5.3. Social Instability

Another effect of destitution on society is the
loss of a person's social standing, leading to
their rejection and loss of position. Hadiths also
mention this lamentable situation. Imam Ali
(AS) described a person in destitution as
"Astranger in his own city," (Sayyid Radi, 1993
AD/1414 AH: 469) insignificant, with words
that no one wants to hear, and without a rank. If
they are truthful, they are called liars, and if
they are pious and renounce the world, they are
called ignorant (Sha’iri, n.d.: 110).

According to sociological analysis, it is not
difficult for an individual to turn to deviance if
they lack social standing because a person's
social position serves as a deterrent against
deviance. Therefore, individuals with a high
social rank are not inclined to lose their
position, while the "Ba’is" social class, due to
their lack of position, has no fear of losing it.
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When individuals of this social class lack the
necessary means to achieve their goals and
forget their main objective, they become
unstable. Consequently, they cannot pursue
society's ideals and goals through legitimate
means, leading to an increase in crime and
corruption (Giddens, 1994 AD/1373 SH: 140).

5.4. Social Fragmentation
Destitution leads to instability, fragmentation,
and division in society. Islam considers class
differences undesirable, as envy can destabilize
the pillars of society and force the poor into
theft and humiliation (Qutb, 2013 AD/1392
SH: 202).

The concentration of wealth in the hands of
a minority and fragmentation among the
majority create undesirable consequences in
society, diverting it from the path set by God.
This leads to social division, class separation,
and the disintegration of social cohesion. In
such a society, the wealthy only think about
accumulating more wealth, leading to
decadence, while the destitute, driven by envy
and hatred, turn to theft, causing unrest in
society (ibid, 83-84).

5.5. Societal Destruction
One of the most important consequences of
destitution is the decline and decay of society.
\erse 16 of Surah al-Isra’ confirms this, stating
that with the spread of poverty and economic
inequality, the path of hoarding becomes easy.
The majority of people will either remain silent
in the face of this deviance or support it.
According to God's will, this will lead to the
destruction and collapse of society (Qutb, 2013
AD/1392 SH: 196).

In  other words, destitution and its
consequences, such as a decline in beliefs, a
lack of attention to spiritual teachings, moral

deviation, social instability, and social
fragmentation, ultimately lead to the dominance
of ignorance and deviance, which results in
destruction and social disintegration.

6. Solutions to Eradicate the ""Ba’is*" Social

Class and Reduce ""Bu’s"

Poverty and destitution are deeply rooted
problems that, despite great efforts by
governments and international organizations,
continue to plague a large portion of humanity.
To combat and reduce this phenomenon, two
types of solutions must be considered:

Short-term solutions act as palliatives and
focus on alleviating the effects and
consequences of the problem. They include
reducing unemployment, building affordable
housing, providing loans, and offering social
support. These are temporary and only reduce
the suffering of this class, but they are not
fundamental or final solutions.

Long-term solutions focus on the causes and
include reforming the country's economic,
social, and cultural structures. This involves:
Reforming tax collection and spending;
reforming the distribution of wealth and income
to achieve social justice; proper governance and
economic planning; meritocracy; attention to
work; promoting public ethics; avoiding
extravagance;  social  support  policies;
improving public skills.

These measures help reduce the negative
effects of this social class and inequalities,
leading to a better society (Esfandiyari, 2003
AD/1382 SH: 72-73).

The Islamic economic school, by adopting
the "criterion of need" based on the right to life
and livelihood for everyone, does not tolerate
the persistence of poverty and fights against it.
This school first establishes efficient economic
institutions and mechanisms that provide equal
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opportunities for all people to increase their
income and wealth. It then pays special
attention to sustainable production and,
subsequently, to the fair distribution of
production-related income. Finally, it focuses
on redistributing income to eliminate poverty.
In this final stage, obligatory and recommended
duties are set for both the public and the
government.

Islam also considers the family's role in
poverty reduction to be crucial. As long as the
family institution is vibrant, there is no need for
government, private businesses, or non-
governmental organizations to assist the needy.
The instrumental rationality of Islam works in
the family domain in a way that nearly all
relatives are potentially saved from the risk of
poverty. In this case, only those who have no
relatives, or whose relatives are not better off
than they are, will remain in their situation and
wait for governmental or public assistance to
get out of poverty.

An Islamic government must take the
necessary steps to  encourage public
participation in poverty eradication and, at the
same time, use taxes and other financial
resources to establish a comprehensive social
security system that prioritizes the poor. The
public can also make a great contribution to

poverty  eradication  through  charitable
institutions (Jahaniyan, 2009 AD/1388 SH:
473-475).

The hadiths of the Ahl al-Bayt (AS) also
mention things that Muslims should avoid and
provide solutions to this crisis. These include:

o Remembering God (Tamimi Amidi, 1989
AD/1410 AH: 188).

o Supplication and seeking intercession
with God through the Prophet (PBUH) (MajlisT,
1982 AD/1403 AH: 83, 146), Imam Sajjad (AS)
(Kaf*ami, 1997 AD/1418 AH: 203; lbn Taws,
1990 AD/1411 AH: 10), Imam Sadiq (AS)

(‘Ayyashi, 1960 AD/1380 AH: 2, 320; Tusi,
1990 AD/1411 AH: 1, 215);

o Putting rosewater on one's face (‘Amili,
1985 AD/1405 AH: 164).

e Wearing clean clothes (Kulayni, 1986
AD/1407 AH: 6, 488).

e Reciting certain verses of the Qur'an
(Qummi Mashhadi, 1989 AD/1368 SH: 10, 27,
Ibn Babawayh, 1985 AD/1406 AH: 109).

e Carrying the protective charm of Imam
Jawad (AS) (Ibn Tawdas, 1998 AD/1409 AH:
80).

Here are some methods and solutions for
eliminating the "Bais" social class:

6.1.Proper Governance and Economic
Planning

One of the most important factors in
eliminating the "Ba’is" social class is good
governance, which plays an effective role in
reducing poverty. The transparent and effective
management of resources, combined with fair
policies based on the needs of society, leads to
social justice and sustainable development.

Governance  exercises influence and
authority in managing important social and
national issues, including administrative,
scientific, economic, cultural, and political
matters. It involves complex mechanisms,
methods, relationships, and institutions among
people and groups whose interests are
intertwined and who demand their rights and
contemplate various issues. Good governance
includes components such as democracy,
transparency, accountability, decentralization, a
sense of ownership in policymaking, and
financial unity.

Reducing poverty is closely linked to good
governance and cannot be separated from it. A
poverty reduction strategy can be achieved and
implemented through good governance. Good
governance facilitates participation and
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empowers citizens to use their resources in the
best possible way.

e Having an economic plan is one of the
most important and fundamental solutions in
proper governance. With the growth of human
intellect, the necessity of planning in life and
social existence becomes evident. With the
increasing complexity of organizations today,
continued existence without planning is not
possible. To reach a desired goal, sufficient
planning must be done before effort and work
begin. The role and importance of planning in a
society's progress and prosperity are more
evident than ever, and economic planning is
undoubtedly one of the most essential actions
for achieving progress and eliminating poverty.
Imam Ali (AS) also referred to this (Laythi
Wasiti, 1997 AD/1376 SH: 544), meaning that
with good planning, poverty will not remain but
will turn into prosperity and wealth. Therefore,
having a plan is essential and must be
implemented in the best way so that people can
witness the elimination of poverty and
economic progress.

Good governance promotes transparency,
justice, and public participation. It is built upon
principles such as transparency, justice,
accountability, and public participation, which
have a profound impact on establishing social
justice and sustainable development. Good
governance helps with the optimal allocation
and effective management of national resources
and capital, ensuring a fair distribution among
different social classes, with the needs of low-
income individuals being prioritized.

Good governance leads to the strengthening
of public institutions. By strengthening and
developing institutions such as education and
health, more people will benefit from public
services, which in turn leads to an improvement
in the quality of life and a reduction in poverty.

Reducing corruption is another result of
good governance. Corruption is one of the main
factors that reduce the effectiveness of anti-
poverty policies. By reducing corruption and
the waste of resources, good governance
provides more resources for social services
such as health, education, and housing, which
has a significant impact on reducing poverty
and provides the conditions for better utilization
of national resources. Good governance also
contributes to sustainable economic growth. By
creating sustainable policies and supporting
small and medium-sized industries, more job
opportunities are created and household
incomes increase (Jahaniyan, 2009 AD/1388
SH: 416-434).

6.2. Meritocracy

Another strategy is to focus on meritocracy and
select individuals based on their actual abilities,
skills, and qualifications. Many development-
oriented achievements in various societies have
been created by competent and specialized
individuals. This is vital in eliminating poverty
and has positive impacts on society.

The first impact is an increase in economic
productivity. By selecting and appointing
competent individuals for key and important
job positions, the productivity of organizations,
institutions, and society increases. This
productivity significantly helps improve the
economic situation of society.

Meritocracy leads to the development of
equal opportunities in society and helps reduce
discrimination and create equal opportunities
for all social classes. This, in turn, promotes
social justice and reduces poverty. The presence
of competent individuals and the creation of
successful role models in sensitive positions
will inspire others and encourage them to strive
for the improvement of their skills and
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education. This process can break the cycle of
poverty.

Reducing corruption is another effect of
meritocracy. The selection of inappropriate
individuals based on personal relationships or
unethical considerations leads to the spread of
corruption. Meritocracy can stop this process
and ensure that resources are used correctly.
Therefore, focusing on meritocracy not only
helps improve efficiency and justice but also
provides a sustainable solution for combating
poverty.

6.3. Promoting Public Ethics

Another factor in combating poverty is the
public ethics and collective identity of a society.
Society's structure is such that people meet a
significant portion of each other's needs and
desires through participation and cooperation.
When people in a society adhere to moral
principles and feel a sense of responsibility for
their collective identity, behaviors such as
helping the needy, participating in charitable
activities, and strengthening social cooperation
increase. These ethics can lead to social
solidarity, which is effective in reducing
inequalities and poverty.

On the other hand, a strong collective
identity in society leads to a sense of empathy
and mutual understanding among individuals.
This sense of empathy can encourage people to
create positive changes and support policies and
programs designed to reduce poverty.
Furthermore, by strengthening the spirit of
solidarity, people's active participation in the
economic and social development of society
increases, which significantly helps reduce
poverty.

6.4. Avoiding Extravagance
Another method of eliminating poverty is to
avoid extravagance and practice optimal

consumption. The word "Extravagance" is used
23 times in the Qur'an (Rouhani, 1993 AD/1414
AH: 1, 454). One of the reasons for forbidding
extravagance is to build the capacity to endure
the poverty that a person may face. This is also
true for an individual who is financially
destitute but does not consume properly, as
their need will increase and their path to getting
out of psychological pressure will narrow. In
contrast, a lack of extravagance and proper
consumption lead to sufficiency and the
elimination of poverty.

In a hadith, Imam Sadig (AS) told ‘Ubaydah
bin Zurarah: "Indeed, extravagance and excess
lead to destitution, while moderation leads to
wealth and sufficiency." (Kulayni, 1986 AD/1407
AH: 4, 53) Imam Ali (AS) also said in a hadith:
"The cause of destitution is extravagance."
(Laythi Wasitt, 1997 AD/1376 SH: 282)

Yasuf ibn ‘Umara and Ibn Abt Ya'fur
narrated from Imam Sadiq (AS) that he said:
"Indeed, extravagance is accompanied by little
blessing." (Kulayni, 1986 AD/1407 AH: 4, 55)

Based on these hadiths, it is clear that one of
the causes of poverty is extravagance and
improper consumption, and by addressing this
deficiency, poverty will be eliminated.
Therefore, people's return to moderation and
proper consumption will lead to a reduction and
eradication of poverty, which Imam Rida (AS)
also guaranteed (Kulayni, 1986 AD/1407 AH:
4, 53).

6.5. Social Support Policies

Another important strategy is the use of social
support policies. These policies play a key role
in reducing poverty by creating appropriate
social and economic frameworks that can help
meet the basic needs of vulnerable individuals.
These policies usually include providing
various services. The first of these is financial
support and the allocation of subsidies to
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vulnerable groups or providing financial aid to
low-income families.

Another  policy is educational and
empowerment programs aimed at providing
educational and skills-based opportunities for
individuals to increase their professional
abilities and employability.

Access to healthcare and medical services
and providing free or low-cost health services
to low-income individuals is another method in
social support policy. Another solution is to
create employment opportunities and programs
designed to create jobs and entrepreneurship so
that poor individuals can earn a stable income,
which will lead to the eradication of poverty in
society. The proper and  effective
implementation of these policies can reduce
inequalities and lift people out of the cycle of
poverty.

6.6. Improving Public Skills

Increasing the general skills of the society is
another important strategy. Today, these skills
are taught globally through  modern
communication tools and have a very important
impact on reducing poverty, as they can provide
more job opportunities for people and increase
the overall productivity of society. This is
effective in several ways:

e Increased employability: Skills such as
digital literacy, effective communication, and
time management help people become more
competitive in the job market and find better,
more suitable jobs.

« Strengthening entrepreneurship: Teaching
general skills to individuals enables them to
create small and medium-sized businesses, which
not only helps them become self-sufficient but
also provides job opportunities for others.

e Improved quality of life: Improving
general skills helps people manage their

resources better and make smarter decisions for
the future.

« Reduced social inequalities: Public access
to skills training can reduce the gap between
different social groups and help achieve social
justice.

Therefore, investing in educational and
empowerment programs is one of the policies
that significantly impacts poverty reduction.

Conclusion
Based on the analysis, the following results
were obtained:

e "Ba'is" and "Bu’s" are defined as being
afflicted, deprived of the mercy and attention of
others, suffering from hardship, and afflicted
with the severity of the struggle for a
livelihood.

e The creation of the "Ba’is" social class is
influenced by factors such as flawed macro-
management, injustice, discrimination,
usurpation of rights, and hoarding.

o The consequences of this class include a
decline in beliefs, social instability, moral
deviation, social fragmentation, and ultimately
the destruction of society.

o Short-term solutions include reducing
unemployment, building affordable housing,
providing loans, and social support.

e Long-term solutions involve reforming
the country's economic, social, and cultural
structures, such as reforming tax collection and
spending, a more equitable distribution of
wealth and income to achieve social justice,
proper governance, economic planning, and
meritocracy, a focus on work, promoting public
ethics, avoiding extravagance, social support
policies, and improving public skills. These
measures help reduce the negative effects of
this class and inequalities, leading to a better
society and greater justice.
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ABSTRACT

The present study aims to examine and analyze the Surahs al-Furqan and
Fatir according to their order of revelation to determine how the order of
revelation and the historical context affect the conceptual appropriateness of
the Surahs. To this aim, a discourse analysis method with a descriptive-
analytical approach was employed. After gathering information about Surahs
al-Furgan and Fatir and understanding their historical contexts, we explored
their conceptual units under the themes of: The Quran, Jihad, polytheists,
disbelievers, and how these themes manifested during that time period. The
results indicated that the order of revelation plays a significant role in
uncovering the themes and content of Surahs al-Furgan and Fatir. It was
discovered that, according to the order of revelation, the Quran's stance
toward the polytheists of Quraysh and the Jews of Mecca in both Surahs,
during the years 6 and 7 of the prophethood, was wise and pedagogical.
However, in line with the social conditions of the polytheists and disbelievers
in Mecca, there was an effort during a certain period, through the verses of
Surah al-Furgan, to convey the guiding themes of the Quran with persuasive
actions and soft language. The intensification of mockery from these groups
in the subsequent revelation of Surah Fatir transformed the discourse of the
Quran into declarative and harsh actions.
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Introduction

Time and place, as elements of historical context
(order of revelation), play a vital role in
uncovering the purposes and underlying layers
of the Quranic text. Discourse analysis refers to
the examination of the pathways to reach the
underlying layers of speech and text, which, in
addition to considering the context of the
speaker, text, and audience, pays special
attention to broader contexts such as historical,
political, and social settings (cf. Richardson,
2007: 22-25).

In this regard, a more precise understanding
of Surahs al-Furqan and Fatir as sacred texts of
the Quran requires utilizing their historical
context to become aware of the social realities of
the time of revelation. This allows for the
identification of key concepts such as the
keywords of the Quran, phenomena,
disbelievers, and polytheists within these two
Surahs.

1. Problem Statement
The spiritual and social characteristics of the
polytheists and disbelievers of Mecca in their
encounters with the Prophet (PBUH) and the
Quran in Surahs al-Furqan and Fatir were
accompanied by mockery of the Prophet
(PBUH), derision of the Quran, and
comparisons of it to pre-Islamic poetry and
myths. In this context, the best strategy of the
Quran for addressing these groups during the
intermediary phase of the Prophet’s (PBUH)
invitation was one of tolerance and concession.
Undoubtedly, the strategy of forgiveness and
tolerance, considering the prevalence of
mockery and derision among the polytheists in
that oppressive situation, stems from the
guidance of the Quran and its pedagogical and
wise role. Accordingly, the polytheists had more
opportunities to hear the divine message,

facilitating the necessary conditions for their
guidance, as the Prophet (PBUH) and the divine
messengers, according to Quranic teachings,
must create all possible opportunities for the
guidance of humanity. Therefore, this research
will examine and conceptualize Surahs al-
Furgan and Fatir with a focus on the order of
revelation. As mentioned above, historical
context explores and traverses the cultural,
social, and political conditions of a region
simultaneously, aiming for an accurate analysis
and conceptualization of the text and the
aforementioned two Surahs under the core
concepts of the "Quran, disbelievers,
phenomenology, and polytheists,” and their
equivalence.

Careful attention to the order of revelation of
Surahs al-Furgan and Fatir reveals that these
Surahs consist of a structured collection of
concepts and attachments, all reflecting the
reciprocal positions of the Prophet (PBUH) and
his social environment. For this reason, Mr.
Nekunam, who has devoted a substantial
amount of his research to dating the Quran,
states that the interpretation of the Quran, if not
examined in the historical context of its
revelation, will create an abstract and
generalized understanding of it. This approach
leads to an erroneous understanding that strays
from the divine intent (Nekunam, 2003
AD/1382 SH: 63).

Therefore, he considers the units of revelation
to be like the speech of a preacher who
articulates them in accordance with the mind,
intellect, and circumstances of the people at the
time of revelation (Nekunam, 2001 AD/1380
SH: 123). Thus, the historicity of the Quranic
text requires that its interpretation be evaluated
based on the conditions and contexts, taking into
account all relevant situational and contextual
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clues throughout history (Nekunam, 2009
AD/1388 SH: 43).

Therefore, based on the subject of the
research, the main questions are as follows:

1) What is the wisdom behind the
conceptual correlation between Surahs Fatir
and al-Furgan, and what message does it
convey?

2) How does the order of revelation lead us
to this conceptual correlation? These questions
will be examined using discourse analysis and a
descriptive-analytical approach.

2. Research Background
Many works have been written on the topic of
"Conceptual Correlation of Surahs." Among
them is the book "Nazm al-Durar fi Tandasub
al-Ayat wa al-Suwar" by al-Baga 7, which is a
significant commentary that the author wrote to
prove the content-related links between Surah
and Surah, as well as between verses within
Surahs. Another work is "al-Burhan fi Tanasub
al-Suwar al-Quran" by Ahmad ibn Ibrahim ibn
Zubayr al-Thaqafi, which explores the
relationships between the Surahs of the Quran.
The article "Examining the Views of Shi‘a
and Sunni Interpreters Regarding the Ordained
or Juridical Nature of the Order of Surahs™ by
Mohammad Ali Akhawiyan and Rahman Zare
(2019 AD/1399 SH) published in the journal
"Comparative Commentary Studies,” and the
article "A Model for the Evolution of
Knowledge on the Correlation of Surahs: A Case
Study of the Correlation Between Surahs al-Fath
and Muhammad” by Sedigheh Jannati
Firouzabadi and Kamal Sahraei Ardakani (2021
AD/1400 SH) published in the journal "Quranic
Teachings.” Additionally, the article "Validation
of the Reasons and Criteria for Determining the
Order of Revelation of the Quran™ by Ayyoub
Akrami (2019 AD/1398 SH) in the journal

"Quranic Researches™ is aimed at addressing the
topic of correlation between Surahs and
associated views. However, none of these works
aimed to examine the concepts of Surahs al-
Furgan and Fatir with a focus on their historical
contexts.

In the referenced writings, the authors
accepted the presumption of the ordained nature
of the Surahs and attempted to establish
correlations between the final verses of one
Surah and the initial verses of the next to achieve
their relevance. As a result, the distinguishing
feature of the present work compared to the
previous studies is that it utilizes the criterion of
the order of revelation, which is free from the
theoretical problems associated with the
ordained nature of the Surahs, to focus on the
epistemic themes of Surahs al-Furgan and Fatir.

3. Importance of the Order of Revelation

Interpreting the Quran based on the order of
revelation is the best method for understanding
its verses; each verse was revealed within a
specific context and under the prevailing
conditions at the time of its revelation. This
context allows the reader to gain a better
understanding of the wverse. In contrast,
examining  verses detached from the
circumstances present at the time of revelation
does not yield the same level of understanding
(cf. Darwaza, 2002 AD/1421 AH: 1, 9).
Darwaza argues that many issues in interpreting
the Quran stem from the belief in the suddenness
of its revelation. By emphasizing the connection
between the Quran's revelation in various
periods and external events, he opposes the idea
of sudden revelation, similar to some Quranic
scholars (Ma‘rifat, 1992 AD/1371 SH: 1, 102-
123; Zamakhshari, 1986 AD/1407 AH: 1, 227,
Shahr Ashab, 1949 AD/1369 AH: 1, 63;
Baydawi, 1997 AD/1418: 1, 125; Darwaza, 2000
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AD/1421 AH: 1, 257 and 25; 2, 132; 4, 537).
He posits that recognizing the historical context
of each Surah or section of it is contingent on the
belief that each part of the Quran was revealed in
accordance with the conditions of its time.
Therefore, he considers the belief in gradual
revelation as one of the foundations for his
dating of the Quran.

Hence, the best approach to this issue is to
consider the conceptual knowledge of the
Surahs based on their order of revelation; since
the call of Islam traversed stages of growth and
development, the Wise God revealed Surahs
and verses of the Quran in accordance with
each stage. The Quran was revealed in a wise
progressive manner, and the verses were
distributed based on this progression (cf.
Bahjatpour, 2013 AD/1392 SH: 77-84).

Instead of relying on some weak and forced
correlations that others have drawn in refuting
the connections between Surahs, it is better to
compare adjacent Surahs and reflect on the
points of similarity between them based on the
order of revelation; as Suyiiri states: "One of the
principles upon which the Quran is based is that
each Surah elaborates and clarifies the matters
mentioned in summary in the previous Surah;
this characteristic is evident in many of the
short and long Surahs of the Quran.” (Suyuti,
1985 AD/1406 AH: 65)

Muhammad Mahmoud Hejazi also claims
regarding the relevance of Surah al-An‘am to
Surah al-Ma’idah: "However, the connections
are that in al-Maidah there is a debate with the
People of the Book, and in this Surah, it
concerns the polytheists and al-Ma’idah
mentions the prohibitions in detail because it is
one of the last Surahs to be revealed, while al-
An‘am mentions this in summary.” (Hejazi,
1982: 1, 258) Through this, a better and more
accurate understanding of the Surahs of the
Quran may be achieved, revealing additional

subtleties of the Quran. Therefore, under the
model of the order of revelation, one can attain
an understanding of the conceptual connections
between the two Surahs, al-Furqan and Fatir,
in such a way that these two Surahs reach
conceptual harmony.

4. Validating the Order of Revelation Table
Early Islamic scholars exerted considerable
effort to accurately depict the order of the
Surahs based on criteria like: Sirah analysis,
history in the Quran, narratives of the reasons
for revelation, narratives regarding the order of
revelation, abrogating and abrogated verses,
Meccan and Medinan verses, etc. (Tabataba’s,
2006 AD/1385 SH: 127; Suyuti, 1943 AD/1363
AH: 1, 143; Ma‘rifat, 1992 AD/1371 SH: 1,
254). As a result, according to these scholars,
the only way to prove the order of revelation is
through narratives of the causes of revelation
and the order of revelation (Habanka al-
Maydani, 2000: 1, 5; Farsi, 1983 AD/1362 SH:
14; Al Ghazi, 2003 AD/1382 SH: 1, 71).

From the perspective of some contemporary
Quran researchers, there are serious doubts
about the validity of the order of revelation table
based on the aforementioned criteria.
Consequently, they have sought to compensate
for these shortcomings by assessing the Quran
thematically and ultimately aligning it with
historical evidence and practices (Darwaza, 2000
AD/1421 AH: 1, 11; Tabataba’1, 2006 AD/1385
SH: 137). It seems that combining thematic and
contextual criteria of the Quran with the
narratives of the order of revelation is a
prominent criterion that is less prone to error in
recognizing the order of the Surahs; this is
because the narratives concerning the order of
revelation, and the reasons for revelation, along
with the Meccan and Medinan narratives, do not
possess strong documentation and, in some
cases, suffer from severe textual inconsistencies.
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Therefore, the best way to compensate for the
deficiency of their documentation lies in the
content evaluation of Quranic verses and Surahs,
as well as the documentary and textual analysis
of the narratives (Jaberi, 2008: 1, 8; Bazargan,
1995 AD/1374 SH: 13; Tabataba’i, 2006
AD/1385 SH: 186; Zurgani, n.d.. 1, 86;
Darwaza, 2000 AD/1421 AH: 1, 8).

Therefore, it can be said that the order of
revelation table by Muhammad lzzat Darwaza,
considering its use of textual and contextual
criteria of the verses and historical evidence, is
more reliable compared to other order of
revelation tables. Darwaza himself, despite
having access to some narratives of the order of
revelation transmitted from Jabir ibn Zayd,
Hasan, ‘lkramah, and Ibn ‘4bbas, or mentioned
in the introduction of "Tafsir Khazin" and the
interpretation of "Majma*‘ al-Bayan," (Darwaza,
n.d.: 2, 9) relies on the codex known as "Mushaf
Qadrughlu.” He argues that this confidence is
due to the oversight of a group of experts in
selecting the correct order of the Surahs during
the preparation of this list (Darwaza, 200:
AD/1421 AH: 1, 12-13). The description of this
codex states: "This codex is recorded according
to the narration of Hafs ibn Sulayman ibn al-
Mughayrah al-Asadr al-Kufi from the recitation
of ‘Asim ibn Abi al-Najid al-Kifi al-Tabi T from
Abt  ‘Abdillah ibn Habib al-Sullami from
‘Uthman ibn ‘Affan, ‘Ali ibn Abt Talib, Zayd ibn
Thabit, and Ubay ibn Ka‘’b from the Prophet
(PBUH)." (Darwaza, 2000 AD/1421 AH: 1, 15-
16)

The author proceeds to utilize the framework
and paradigm of Muhammad lzzat Darwaza's
order of revelation table to depict the
arrangement of the Surahs al-Furqan and Fatir
in the mentioned table as follows: (First the
name of the Surah, then its order of revelation

number, followed by the order number of each
Surah in the Uthmanic codex).

Table (1.1) displays the order of Surahs al-
Furgan and Fatir based on the Mushaf
Qadrughlu (Darwaza, 2000 AD/1421 AH: 1, 15-
16).

Surah Name Order 9f Uthmanic Order
Revelation

al-Jinn 40 72
Yasin 41 36
al-Furqan 42 25
Fatir 43 35
Maryam 44 19
Taha 45 3

5. Common Theme of the Surahs al-Furqan
and Fatir
The Surahs al-Furgan and Fatir are based on a
common theme, which forms the primary
purpose of these two Surahs. This main purpose
is manifested in the divine nature of the Quran
and its guiding role (al-Furgan/1). People are
encouraged to turn to it in the face of life's
adversities to understand the three foundational
concepts (Tawhid- Prophethood- Resurrection).
This way, they would not, like the Jews, attempt
to distort the Quran or create their own
intellectual constructs. This important point is
articulated in verse 42 of Surah al-Fatir: "O!
Polytheists, this warning prophet has been sent
to you with a firm and strong book." Therefore,
it is not appropriate to disregard its commands;
for if you turn away from the commands of this
valuable book, your actions will resemble those
of the Jews during the time of Prophet Musa
(Moses). Similarly, in verse 30 of Surah al-
Furgan, it states: "The polytheists, having
ignored their oaths, have clearly demonstrated
their indifference and false promises regarding
the Quran; by mocking and disregarding its
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commands, they have paved the way for their
own inability to be guided.” In verse 44 of Surah
Farir, the disbelievers and polytheists have
chosen an even more misguided path concerning
the Quran.

It is evident that calling for pure monotheism
and dismantling the system of polytheism and
idolatry at that time and in that environment was
a difficult task. During the period of revelation
in Mecca, it became apparent that some groups
would rise to mock, and for this reason, God
reassures His Prophet not to fear the multitude of
enemies and mockers. Instead, he is to convey
his message openly and publicly through the
Quran and engage in a persistent and logical
struggle in this regard. The Prophet himself, in
response to the harassment and blatant mockery
of the polytheists, would say, "Be patient, for I
have not been commanded to fight." (Wahbah
al-Zuhayli, 1960: 115; Fayd Kashani, 1994
AD/1415 AH: 3, 380; al-‘Artsi al-Huwayzi,
1994 AD/1415 AH: 3, 501; Qummi Mashhadi,
1989 AD/1368 SH: 9, 101; Khu’i, 1979
AD/1400 AH: 17, 367; Majlisi, 1982 AD/1403
AH: 19, 158)

5.1.Key Term of Quran in Surahs al-Furqan
and Fatir
Based on studies of the chronological order of
revelation, the word "Furgan" in the verse
"Blessed is He who sent down the Furgan upon
His Servant that he may be to the worlds a
warner: (al-Furqan/1) is positioned as one of
the attributes of the Quran instead of the word
"Quran." This is because, amidst increasing
pressures and mockery of the Islamic faith by
the polytheists, the only cultural tool that could
accurately clarify the distinction between truth
and falsehood, and highlight the great good sent
to creations, was the replacement of the
attribute "Furgan” for its defined counterpart
"Quran” in the opening verse of Surah al-

Furgan (cf. Tabataba’1, 1970 AD/1390 AH: 15,
173).

Then it further elucidates that this Quran, as
a separator of truth from falsehood, bears no
resemblance to poetry or poetic expression, as
these verses possess unique characteristics in
distinguishing truth from falsehood, and can, in
no way, be a mental construct of the Prophet
(PBUH) (al-Furqan/5).  Therefore,  the
polytheists, who are aware of the Prophet’s
(PBUH) faith and morality, out of obstinacy
against the sanctity of the infallibility and the
clear Book, consider all those lofty themes to be
mere magic and sorcery. Moreover, in his
depiction concerning the aforementioned verses,
Darwaza says: "These verses illustrate the
position of the polytheists and the verbal and
practical stances they adopted against the
Prophet (PBUH) and the Quran; for this reason,
God, under the cover of Quranic revelation,
addresses them with conclusive and warning
reasoning, and by mentioning the fate of past
nations that suffered divine punishment due to
obstinacy and ignorance, He advises the
believers to engage in righteous deeds and good
morals, encouraging them with the hope of a
favorable outcome.” (cf. Darwaza, 2000
AD/1421 AH: 3, 47) Thus, when the
disbelievers perhaps expected to bring the
Prophet's (PBUH) mission to an end with his
defeat, God unveiled another truth, explaining
that this Surah, along with Surah al-Fatir and the
Surahs revealed until now, not only have the
potential to bring about transformation and serve
as a warning to the people of Mecca, but they
also differentiate truth from falsehood
(Bahjatpour, 2020 AD/1399 SH: 18).

5.2.Phenomenology in Surahs al-Furgan and
Fatir

In verse 2 of Surah al-Furgan, God, through

persuasive action, endeavors to convince the
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polytheists. Thus, He asserts ownership of the
heavens and the earth, and in line with His
causative  system, prompts minds to
contemplate and reflect; with a conducive
communication environment, He states: "If you
claim that God is the owner of the heavens and
the earth, how can you attribute to Him the
false claim of having a son and partners, as this
is tantamount to disregarding God's act of
creation?"

Continuing, with a rational approach, it
warns against the accusation by the polytheists
that the Quran is of earthly origin. In response
to them, it asserts: The Quran is not merely the
fabrications of predecessors or a product of
human learning; rather, it is a process of
guidance through which, by adhering to it, a
person can secure their happiness on the Day of
Judgment. Consequently, the Quran is free from
all the slanders you disbelievers have leveled
against it; for the same God who entrusted the
secret of the order and wisdom of creation and
cause and effect within this realm of existence
and is aware of its mysteries is the One who
revealed the Quran (al-Furqan/6).

In the context of the revelation of Surah
Farir, aligned with the atmosphere of its descent
and the thoughts of its audience, the message has
accompanied an  expressing action. By
introducing the grandeur of His creation with a
term like "Farir," which denotes creation from
nothingness, it aims to enlighten the ailing minds
of disbelievers and polytheists. Allamah
Tabataba’r, in the commentary on verse 1 of
Surah Fatir, states: "If the term Fatir is applied
to God, it is metaphorical, as if God has torn
apart non-existence and brought forth the
heavens and the earth from within it. Therefore,
the implication of the verse is: Praise be to God,
who is the creator of the heavens and the earth,
with an initial creation and without a model."

(Tabataba’1, 1970 AD/1390 AH: 17, 5) Hence,
Surah Fatir serves as a reinforcement of Surah
al-Furgan, and anyone with even a minimal
familiarity with the Holy Quran and its style
knows that the repetition of stories and themes
across the Surahs relates to the subject and the
main focus of each Surah from different
perspectives (cf. Khamegar, 2007 AD/1386 SH:
24).

The crux of the matter is that understanding
the characteristics of the audience is of
significant importance, which is carried out in
their specific intellectual domain. The impact of
the audience's personality traits on establishing
communication and conveying the message can
be explained in the context of the Quran's
communication with its polytheistic audience in
Surahs al-Furgan and Fatir regarding the topic
of phenomena as follows: In Surah Furqan,
persuasive and gentle action is utilized to
correspond with an audience that is in an initial
state of mockery and obstinacy. For this reason,
in introducing creatures and phenomena, it also
takes into account the understanding and level
of the audience, employing reasoning accepted
by the audience in a common and
comprehensible language so that the polytheists
can cease their mockery of the Quran.

With the intensification of mockery towards
the Quran, in Surah Farir, the tone shifts from a
soft and persuasive approach to a hard and
declarative one. Therefore, to warn and
admonish this obstinate audience, who have
escalated their mocking and derision regarding
the Quran; it is necessary to discuss the sudden
creation of beings and its complexities. This
discussion aims to awaken the polytheists to the
wonders of creation and the method of their
formation, guiding them toward the path of
guidance.
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5.3.The Conceptual Relationship Between
the Quran and the Jews

As previously mentioned, in the opening verse of
the Surah, God praises the Quran and its
greatness. Then, in the second verse, He speaks of
its divine descent, emphasizing that God is not
only the source of the law and the Quran but that
the dominion of the heavens and the earth is
derived from His power. Therefore, He is free
from any partners or offspring; He is the creator
of all beings and phenomena, having designed the
entire universe based on divine order, with no
doubt or uncertainty in this regard. Hence, in this
verse, He reprimands the disbelieving Jews for
associating partners with God. This truth is
supported not only by  compelling
phenomenological evidence but also by
references to His attributes in the Torah.

Continuing with the process of the Surah’s
revelation, the verses employ a graceful
argumentation style, shedding light on the Jews
of the Prophet’s (PBUH) era by requesting them
to refer to the truth of the Quran and its rich
teachings. They are urged to stop worshipping
wooden and human likenesses that are mere
creations of God.

In the commentary on this verse, Tabataba'’t
states: "And the context of the verses is not
without reference to the idea that what is meant
by 'another people' are some of the People of
the Book. In narrations, it is mentioned that the
last people refer to: ‘Addas, a Mawla of
Huwayrib ibn ‘Abd al-‘Uzza,; Yasar, a Mawla
of ‘Ala’ ibn Hadramt, and Jabr, a Mawla of
‘Amir, all of whom were People of the Book
and read the Torah. After they became
Muslims, the Prophet (PBUH) made a pact with
them. As a result, the disbelieving Jews made
these claims that these few people also assisted
him in this slander.” (cf. Tabataba’i, 1970
AD/1390 AH: 15, 253)

Additionally, some commentators have
mentioned that Nadr ibn Harith and a group of
Quraysh polytheists claimed that Muhammad
had learned the Quran from some Jews or
Christians living in Mecca; these individuals
included prominent Jews and Christians such as
Jabr, Yasar the Roman, and ‘Ubayd ibn Hasr,
an Ethiopian priest and prophet assigned to
receive the Quran from their books (cf. Khazin,
1995 AD/1415 AH: 3, 308; Ibn Kathir, 1998
AD/1419: 6, 58; Tabari, 1991 AD/1412 AH:
18, 136).

As a result, the Jews at the time of the
revelation of the Surahs al-Furgan and Fatir, in
addition to distorting the commandments of the
Torah, confronted the ideas presented in these
Quranic verses regarding monotheism by
attributing the status of a son to ‘Uzayr (Ezra)
in relation to God, despite the episteme and
phenomenological signs pointing to God's
creation. This led to a rupture between
legislative guidance (in this context, referring to
the verses of Surahs al-Furqan and Fatir,
which aim to establish the pure creation of God
with ontological arguments to prevent the
polytheism of the Jews) and existential
guidance (the creatures and phenomena).

5.3.1.Religious and Cultural Leadership of
the Jews
Although the polytheists of Quraysh, as the
rulers of Mecca, were responsible for managing
all affairs of governance in Mecca, the study of
the early verses of Surah al-Furqan raises the
question of what the reason was for the
preference of the Jews in polytheism over the
polytheists of Quraysh. It can be said that
although the political leadership and major
decision-making in Mecca and surrounding
tribes were in the hands of Quraysh and the
polytheists, the religious leadership and cultural
guidance of Mecca were held by the Jews. Due
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to the illiteracy of the polytheists and their
divergence from the Abrahamic faith
(Hanifiyyah)', it was impossible for them to
provide any rational arguments against the
Quran and the Prophet (PBUH). Consequently,
to compensate for this religious and cultural
deficit and to counter the logical arguments of
the Quran in this Surah, they were compelled to
culturally utilize the People of the Book who
resided in Mecca.

Therefore, it can be inferred that a group of
Jews lived in Mecca who served as a cultural
and religious source for the polytheists. In other
words, the idolaters or Jews of Mecca, while
denying the divine origin of the Quran, acted as
cultural and religious advisors to the Quraysh
polytheists, claiming that the Quran was
derived from a group of People of the Book in
the peninsula, and ultimately, by attributing the
Quran to the legends of the ancients (al-
Furqan/5), they engaged in complete mockery

1. Contrary to the views of some interpreters and Quranic
scholars who claimed that the disbelievers mentioned in Surah
al-Furqgan referred to the polytheists of Quraysh, and that the
polytheists of Quraysh would ask questions about
prophethood and the Quran by going to Medina and
consulting the Jews (Ibn ‘Affyyah, 2001 AD/1422 AH: 4,
200). Allamah Tabataba’i clearly speaks about the lack of
interaction, or at least the absence of conflict, between the
Prophet (PBUH) and the People of the Book during the
Meccan period. He writes in his commentary on verses 90-91
of Surah al-Hijr: "This portion of revelation warns against
socializing with the People of the Book, and it is evident that
there is no mention of the Jews in the Meccan verses because
the Prophet (PBUH) did not have interactions with them in
Mecca; such interactions took place in Medina." (Tabataba’i,
1970 AD/1390 AH: 5, 367) Allameh Tabataba’l is not the
only contemporary commentator who believes there was no
interaction between the Jews and the Prophet (PBUH) during
the Meccan period; rather, the authors of Tafsir Nemune
emphasize this lack of connection in several instances regarding
the Jews and the Prophet (PBUH) during— <« that time.
Therefore, in their commentary on verse 91 of Surah al-
An‘am, despite the coherence and consistent context, they
assert that this verse was revealed in Medina, since the
Prophet (PBUH) had direct encounters with the Jews there
and not in Mecca (Makarim Shirazi, 1995 AD/1374 SH: 5,
338; Tabrisi, 1993 AD/1372 SH: 4, 777; Hosseini Hamadani,
1983 AD/1404 AH: 6, 34). Dear readers, for further reading,
see (Ahmadnejad and Calbasi Ashtari, 2014 AD/1393 SH).

and ridicule alongside the polytheists regarding
the Prophet (PBUH) and the Quran.

5.3.2.The Jews and the Process of Quran
Revelation

"And those who disbelieved say, 'Why has the
Quran not been revealed to him all at once?'
Thus, We may strengthen your heart thereby,
and We have spaced it distinctly.” (al-
Furqan/32) The structure and context of the
verses, along with the semantics of the word
"Furgan,” indicating distinction and separation,
alongside the circumstances of revelation, reflect
the objections of the Jews at the time of the
Surah's revelation to its gradual descent.
Observing the gradual revelation of the Quran
compared to the Torah's immediate revelation,
the Jews criticized why the Quran, as a divine
book, was not revealed all at once like the Torah
but was sent down in parts (al-Furqan/2-32).
Therefore, by creating this doubt and teaching it
to the polytheists, they claimed that the gradual
revelation of the Quran indicated its human
authorship. In this context, the Quran was
viewed as a creation of Muhammad (PBUH),
and some Jews who had converted to Islam
might have taught it to him. Consequently, in the
phrase "And those who disbelieved say," it
appears that the People of the Book, referring to
the Jews and Christians, are meant, supported by
the phrase: "Why has the Quran not been
revealed to him all at once?" Just as all heavenly
books were revealed to previous prophets "all at
once," such as the scrolls of Adam, Seth,
Abraham, the Torah of Moses, the Psalms of
David, and the Gospel of Jesus (Tayyib, 1990
AD/1369 SH: 9, 612).

5.3.3. The Jews and the Fabrication Against
the Quran
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In verse 4 of Surah al-Furgan, "And those who
disbelieved said, "This is not but a falsehood he
invented, and another people assisted him
therein." They have certainly come with
injustice and falsehood," the Jews, being aware
of the truth and divine nature of the Quran,
were described as unjust actors. Darwaza, in
his commentary on the verse, states: "God, by
describing them as unjust and emphasizing this,
provides some reassurance to the Prophet not to
be upset by the injustice and oppression that has
been inflicted upon the Quran and revelation;
because the Quran is the divine revelation that
knows the secrets of the heavens and the earth.”
(Darwaza, 2000 AD/1421 AH: 3, 49)

The Jews not only failed to meet the divine
expectations in confirming the Quran, but in a
competitive effort against other religions,
particularly with Christians, they claimed that
‘Uzayr (Ezra) was the son of God; such claims
persisted not only in Mecca but also in Medina
until the final years of revelation; so much so
that until the last years of revelation, God
condemned their negative actions, as mentioned
in verse 30 of Surah al-Tawbah: "And the Jews
say, ‘Uzayr is the son of Allah, and the
Christians said: The Messiah is the son of Allah.
That is their statement from their mouths; they
imitate the speech of those who disbelieved
before them. May Allah destroy them; how are
they deluded?" It seems that their most
prominent immoral traits and reprehensible
actions are the distortion and alteration of truths,
severe racism, and ultimately, the expression of
malice and animosity towards the Quran and the
Prophet of Islam (PBUH) (Diyari Bidgoli, 2004
AD/1383 SH: 371).

The Quran continues to address the accusation
that it is a mere myth or of human origin by
stating: "So do not obey the disbelievers, and
strive against them with it a great striving.” (al-
Furgan/52). The phrase "Strive against them with

it" refers to making efforts in arguing and
warning the disbelieving Jews (cf. Darwaza,
2000 AD/1421 AH: 3, 90). Tabrisi also
comments on "So do not obey the disbelievers”
by saying: Do not obey the disbelieving Jews in
what they ask of you to be soft towards them and
to submit to them. "And strive against them with
it a great striving"; engage in a severe struggle
against them in the way of Allah with the Quran.
Thus, this verse indicates that the best and
greatest Jihad in the sight of Allah under those
circumstances is the jihad of those who refute the
doubts of the enemies of the faith (Tabrist, 1993
AD/1372 SH: 17, 216). Therefore, in this verse,
the Prophet (PBUH) is commanded to engage in
a cultural confrontation with the Jews alongside
their cultural activities in Mecca, using the Quran
and its commandments in Surahs al-Furgan and
Fatir.

5.3.4.Disbelief and Its Repetition

The repeated use of the term "Disbelief" in
Surah al-Furgan indicates that the Jews, despite
recognizing the truth of the Quran, did not
hesitate to mock it and collaborate culturally
with their polytheist allies, conveying the
superiority of idols and polytheistic beliefs over
it at various moments. Hence, the disbelievers
and polytheists, following the desire of their
souls as mentioned in verse 43 of al-Furqan,
made their passions their gods and sought to
ridicule the Quran and create and promote
doubts about its various verses. The Prophet
(PBUH) was commanded to confront this
widespread and unjust deflection by using the
Quran and its teachings to invite the Jews and
polytheists to monotheism and steer them away
from idols and persistent disbelief. However,
instead of accepting the directives and
prohibitions of the Quran, they remained
steadfast in their disbelief and polytheism,
trying to deny and oppose it (Ra’fat Sa‘id,
2002: 104).
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5.4.The Jews in Surah Fatir

"And if they deny you, then already have the
messengers before you had been denied. And to
Allah belong all matters.” (Fatir/4) This noble
verse comforts the Messenger of Allah (PBUH)
by saying that if people continue to disbelieve
after hearing these clear proofs, do not be
distressed, for their behavior is not something
new. The tone of the verses in Surah Fatir is
harsher than in Surah al-Furgan. In Surah al-
Furgan, the introduction of the previous
prophets is presented with great care, using soft
language to guide the audience, by bringing
forth a model of the known Semitic prophets in
the land of Hijaz. In this persuasive model, it
first introduces Moses and Aaron as a
preliminary reminder to the Jews who deny the
Quran, and then discusses the narrative of Noah
and his denial by his people. It goes on to
conclude the pattern of denial by introducing
‘Ad, Thamad, the people of Ra’s, and the
punishments that came upon their deniers.

In the declarative action of Surah Fatir, after
mentioning the blessings and their greatness, it
provides reassurance to the Prophet of Islam
regarding their slander and mockery in verse 4.

Darwaza comments on this verse, stating:
"The mentioned verse has a shared context with
the other verses of this surah; just as the other
verses are addressing people and justifying their
actions, this verse serves to offer support and
reassurance to the Prophet." (Darwaza, 2000
AD/1421 AH: 3, 117) Thus, this denial from
the Jews of Mecca is not a new occurrence; the
aforementioned prophets, namely Moses and
Aaron, were also denied by past generations of
the Jews. Darwaza further refers to this
interpretive approach in his commentary on the
above verse: The Jewish disbelievers, like the
past nations of the Jews, rallied against the

Prophet (PBUH) and made efforts to prevent
the propagation of the religion and the
destruction of the Quran. Therefore, it is fitting
for Allah to remind the Prophet (PBUH) with
clear examples of the invitations of the previous
prophets of the Jews through His best
explanation (Darwaza, 2000 AD/1421 AH: 3,
117).

5.4.1.The Jews and the Intensification of
Accusations

During the period of the revelation of Surah
Fatir, the intensity of accusations and mockery
from the Jews was so distressing that in verse 24,
Allah establishes an intimate connection with the
Prophet, appointing him as a bearer of glad
tidings and a warner tasked with conveying the
Quran and its commandments. It can be said that
in response to the accusations from the Jews,
Allah did not overlook His calming relationship
with the revelation of the Quran without any
disruption.

In verse 25 of Surah Fatir, similar to verse 4,
it states: "O! Muhammad, do not be distressed
or saddened by these falsehoods and slanders;
indeed, other prophets have also faced similar
hardships from their people.” It then continues,
with slight variation, to mention "Clear Signs
(Bayyinat)" alongside references to the writings
of the Jews, signaling the persistent spirit of
denial and distortion among the Jews
throughout all ages and regions.

5.5. The Polytheists in Surah al-Furgan and
Fatir
Darwaza attributes the betrayal of the
polytheists in the face of the Quran to their
arrogant disposition. When the Prophet (PBUH)
presented his thoughts and commands in the
triad of "Monotheism—~Prophethood—
Resurrection,” and they did not see this message
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aligning with their materialistic and economic
ideas, their anger and jealousy against the
Prophet (PBUH) increased. As interpreters have
mentioned in connection with verse 175 of
Surah al-4 raf, two prominent figures from
Quraysh, namely Umayyah ibn al-Salt and Abi
‘Amir, felt jealousy and animosity considering
the conferral of Prophethood and the Quran
upon a messenger who was not from their ranks,
and they strived with all their might to oppose
the Quran. Therefore, they considered the
selection of Muhammad as a prophet to be much
unexpected and expressed their disdain,
asserting that the Quran should be revealed to a
great man from the leaders of Quraysh or 7a'if
(cf. Darwaza, 2000 AD/1421 AH: 3, 173).

In Surah al-Furqan, the negative propaganda
of the Jews left adverse effects on the thoughts of
the ignorant polytheists, to the point that they
regarded the Quran as poetry and legends, similar
to their cultural advisors. Then, in Surah Fatir,
the severity of the Jew's fabrications and illusions
are revisited under the assertion that "The
messenger of the Quran must come from the
affluent and privileged classes.” In other words,
the disbelieving Jews in Surah al-Furqgan initially
prepared the groundwork for mocking the Quran,
creating conditions for the Quraysh polytheists to
align with them during the mid-revelation years
in Mecca. Subsequently, as the conditions for
misleading  the  polytheists  were  set,
corresponding to their aristocratic thoughts in
Surah Fatir, they reached an identity and
consensus that the messenger of the Quran should
only be from a specific and wealthy class of
society (Fatir/42-43).

Conclusion

As observed in the previous section, the order
of revelation plays a significant role in
uncovering the themes and content of Surah al-
Furgan and Surah Fatir. It has been concluded

that according to the order of revelation, the
Quran's stance towards the polytheists of
Quraysh and the Jews of Mecca in both Surah
al-Furgan and Surah Fatir, during the years 6
and 7 of the Prophethood, is one of wisdom and
educational purpose. However, in accordance
with the social conditions of the polytheists and
disbelievers of Mecca, at one point, it was
attempted to express the guiding principles of
the Quran in a persuasive and gentle manner
under the verses of Surah al-Furgan. The
increasing mockery from the aforementioned
groups, as the revelation progressed in Surah
Fatir, transformed the discourse of the Quran
into a more declarative and stringent one.

In this context, the key concept of the Quran,
as a central theme of Surah al-Furgan and
Surah Fatir, is redefined through historical
context, producing and reproducing social
realities around the concepts of "Disbelievers,
Polytheists, and Manifestations.” Consequently,
during the revelation of Surah al-Furgan, the
Quran attempted to relate both the legislative
and created signs, by establishing a clear and
persuasive argument to familiarize the
disbelievers and polytheists with the guiding
principles and the central role of the Quran;
following the escalation of mockery from the
disbelievers, the literature of Surah Farir
transitions from a preliminary phase into a
harder phase. Influenced by this literature,
while the Quran and its creations are depicted
as novel, the rebellious and deniers are
promised a severe punishment akin to that of
past unruly nations.
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ABSTRACT

Throughout history, numerous locations have been proposed as the
center of the Earth, including cities such as Corum in Turkey, Giza in
Egypt, Tulsa in Oklahoma, Shiz in Iran, Jerusalem, and Mecca in
Saudi Arabia. However, with the exception of Mecca, advocates for
these sites have generally failed to provide compelling evidence for
their centrality, often basing their claims on cultural or religious
traditions rather than empirical data. Egyptian scholar Zaqliil al-Najjar
asserts that Mecca is the true center of the Earth, supporting his view
with both religious and scientific arguments. This study employs a
descriptive-analytical approach to outline al-Najjar’s perspective on
the centrality of the Kaaba and explores the possible manifestations of
this centrality. The discussion highlights the role of religious
interpretation in addressing scientific debates and substantiates the
claim that the Kaaba in Mecca can be regarded as the center of the
Earth. Key arguments include the global call to Islam originating from
Mecca, Qur’anic verses that reference the expansion of the Earth from
Mecca-such as concepts like "Tahwul al- ‘Ard," "Dahwul al- ‘4rd," and
"Mad al-‘4rd" and the alignment of these concepts with scientific
evidence and the semantics of terms such as "al-Bayt al-‘Atig" and
"Umm al-Qura.".
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Introduction

The centrality of the Earth and the identification
of its center have long been subjects of debate
among scholars of both the natural sciences and
religious studies. Some have considered Corum
in present-day Turkey, while others have
proposed Tulsa in the state of Oklahoma, United
States, as the center of the Earth. In addition to
scientific communities, various religions have
also argued for the centrality of the Earth, each
introducing their own sacred city as its center. In
ancient Iranian thought, the city of Shiz was
regarded as the center of the Earth; among Jews,
the Temple of Solomon (Masjid al-Agsa) in
Jerusalem; according to followers of Chinese
religions, the Temple of Heaven in Beijing; and
for Muslims, the Ka ‘bah in Mecca (Eliade, 1996
AD/1375 SH: 33).

Among contemporary researchers, Zaglil al-
Najjar has presented arguments that combine
scientific reasoning with religious perspectives,
which can further reinforce his claims. The
reinforcement of these arguments is significant
not only from a scientific standpoint but also
from a religious one. Here, “religion” refers
specifically to Islam and its Qur’anic
foundations, as the Creator is described thus:
"Say: It has been sent down by He who knows
the secret in the heavens and the earth; indeed,
He is ever forgiving and merciful”. (al-Furqan,
25:6) On the other hand, Western societies have
also witnessed a return to religion and its role in
scientific controversies, as well as a critique of
positivism and materialism. Numerous studies
have addressed the role of religion in resolving
scientific conflicts, such as the principle of
causality and randomness in  quantum
mechanics, the primacy of soul or body, the
question of evolution, the origin or
development of humankind, heliocentrism
versus geocentrism, and more.

This study employs a descriptive-analytical
method to present the views of Zaglil al-Najjar
and other perspectives regarding possible
manifestations of the Earth’s centrality.
Ultimately, by reasoning from Qur’anic verses,
it concludes that Mecca (the Ka ‘bah) can be
considered the most appropriate example of the
Earth’s center.

The main research questions are as follows:

- Can religion (the Qur’an) play a role in
scientific controversies?

- What evidence does the Qur’an present
regarding the centrality of Mecca (the Ka ‘bah)
on Earth?

As for the research background, based on the
conducted review, no study has been found with
this specific title or a critical evaluation of
various candidates for the Earth’s center.
However, two articles are noteworthy: "A
Conceptual Analysis and Evaluation of
Narrations Indicating the Centrality of the
Ka ‘bah on Earth” by Parvin Baharzadeh and
Farideh Amini in the Journal of Qur’anic and
Hadith Sciences, and "An Inquiry into the
Hadith of Dahw al-Ard" by Seyyed Ali Akbar
Rabinattaj and Zahra Lazeri in the Journal of
Hadith Studies. These two articles focus on
evaluating the narrations of Dahw al-Ard from
the perspective of Figh al-Hadith and Rijal,
and, while emphasizing the compatibility of the
content of these narrations with Qur’anic
verses, tend to highlight the spiritual centrality
of the Ka'bah and Mecca in the order of
creation. In contrast, the present article, in
addition to emphasizing the spiritual centrality
of Mecca and the Ka'bah, seeks to
demonstrate-by  presenting the scientific
perspective of Zaglil al-Najjar in light of
Qur’anic verses-the physical and material
centrality of this location.
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The following sections will first examine the
scholarly life of Zaglul al-Najjar and present
his views, along with other perspectives on
possible manifestations of the Earth’s centrality.
Finally, by comparing his perspective with
Qur’anic verses in the context of the
convergence of religion and scientific issues,
the centrality of Mecca (the Ka‘'bah) as the
center of the Earth will be substantiated.

1. Zaqlil al-Najjar’s Perspective and the

Centrality of the Ka‘bah on Earth
Dr. Zaqglil Raghib Muhammad al-Najjar was
born on November 17, 1933, in the village of
Basyiin, Gharbiyya province, Egypt (al-Najjar,
2005 AD/1426 AH: 5). He is regarded as a
moderate  advocate of the  scientific
interpretation of the Qur'an. His academic
training is in geology. Al-Najjar memorized the
Qur’an in his childhood, and this Qur’anic
background, together with his scientific
education, enabled him to contribute to the field
of scientific | jaz in the Qur’an. Moreover, he
was influenced by the ideas of Hasan al-Banna,
Sayyid Jamal al-Din, and Muhammad ‘Abduh;
as a result, Dr. al-Ngajjar s intellectual pursuits
have spanned both the scientific miracles of the
Qur’'an and political matters concerning the
Islamic world (ibid.).

With the exception of a few works in his
specialized field of geology, most of his
publications can be divided into two categories:
scientific-Qur’anic and hadith studies and
political works (Shirafkan, 2019 AD/1398 SH:
231-232). Among his significant contributions
to scientific interpretation is the four-volume
Tafsir al-Ayat al-Kawniyya fi al-Qur’an
(Interpretation of the Cosmic \erses in the
Qur’an), which covers verses from Sura al-
Bagarah to al-Qari ‘a. Other notable works on
the scientific miracles of the Qur’an include al-

Hayawan fi al-Qur’an (Animals in the Qur’an),
al-Ard fi al-Qur’an (The Earth in the Qur’an),
al-Sama’ fi al-Qur’an (The Sky in the Qur’an),
and the five-volume al-Nabat fi al-Qur’an
(Plants in the Qur’an).

Zaqliul al-Najjar holds the view that the
Ka ‘bah, and by extension the city of Mecca, is
the center of the Earth in the order of creation.
To support this theory, he cites the Qur’anic
verse: “..Wa li Tundhira Umma al-Qura wa
Man Hawlaha...” (...That you may warn the
Mother of Cities and those around it..., al-
An‘am: 92) as an internal religious argument.
He also considers the verse "Inna Awwala
Baytin Wudi ‘a li al-Nasi Lalladhi bi Bakka..."”
(Indeed, the first House [of worship]
established for mankind was that at Bakka...,
Ali ‘Imran: 96-97) to contain a scientific
miracle, asserting that the land of the Ka ‘bah
was the first part of the earth’s landmass to
emerge from beneath the waters, and that the
discovery of Mecca’s centrality on Earth
supports this claim (al-Najjar, 2005 AD/1426
AH: 564). He then presents several arguments
to demonstrate the scientific 1jaz of these
Verses.

1.1. Mapping  Qibla  Directions  and
Discovering the Centrality of Mecca
One of the arguments presented for the
centrality of Mecca is based on the evidence
provided by Dr. Kamal al-Din in his article
“Isqat al-Kurra al-Ardiyya bil Nisba li Makka
al-Mukarrama wa Ittijah al-Qibla” (Projecting
the Globe in Relation to Mecca al-Mukarrama
and the Direction of the Qibla). By tracing the
paths leading to Mecca on a map, he observed
that locations sharing the same eastern
longitude as Mecca all lie on a straight line
(39.817¢ east), which is the geographic north-
south axis passing through these points. Thus,
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in cities that share the same longitude as Mecca,
the direction of prayer (Qibla) is precisely due
north or due south, depending on their latitude
relative to Mecca. The same principle applies to
the meridian corresponding to Mecca’s
longitude at 140.183° west; for cities located
along this line, the direction of prayer is exactly
geographic north or south, determined by their
respective latitudes. This geometric alignment
is presented as evidence that Mecca occupies a
central position on Earth (al-Najjar, 2005
AD/1426 AH: 566-568).

1.2. The Theory of Continental Drift
According to scientific findings, the Earth
originally consisted of a single supercontinent,
which later split into seven major landmasses
due to the formation of rifts and faults. These
continental plates are still gradually drifting
apart. Dr. al-Najjar presents this theory as one
that can corroborate Dr. Kamal al-Dins
discovery regarding Mecca’s centrality on Earth.
He maintains that throughout all geological eras-
whether during the time when all land was
joined as one continent or in subsequent periods-
Mecca has always been the Earth’s center (al-
Najjar,2005 AD/1426 AH: 564).

In geology, this concept is known as the
theory of plate tectonics (Tagniyat al-Alwah),
continental drift (lnjiraf al-Qarat), and the
separation of continents. The theory was first
introduced by W. Jason Morgan and later
advanced by the British geologist Arthur
Holmes in his books The Age of the Earth and
Principles of Physical Geology, and it remains
valid to this day. This theory aligns with the
Qur’anic concept of Dahw al-Ard and its
related verses. In the fields of geography and
meteorology, Alfred Wegener proposed the
theory of continental drift, positing that
millions of years ago, the continents that now
form the Earth’s landmasses were once joined

together in a supercontinent called Pangaea
(Panghaya), located in the region of present-
day East Africa, which corresponds to the
current location of Mecca (Pourmotamed, 1978
AD/1357 SH: 89).

From a scientific perspective, the movement
of the Earth’s crust from a single point is
plausible, but whether this point is Mecca
requires further investigation. Mohammad
Hasan  Asadian  Fallahiyeh, an Iranian
geologist, in his article "Geodynamics from the
Perspective of Dahw al-Ard and Where Is the
Geodynamic Pole of the Earth?" argues that the
starting point of this movement was Mecca
(Asadian Fallahiyeh, 2011 AD/1390 SH: 7).

1.3. Absence of Magnetic Deviation along the

Longitude of Mecca al-Mukarrama
Another scientific argument is the absence of
magnetic deviation along the longitude of
Mecca. In Dr. Kamal al-Din's proposed model,
all locations sharing the same longitude as
Mecca at 39.817° east lie on a straight line,
which is the geographic north-south axis. This
means there is no magnetic deviation along this
line (al-Najjar, 2005 AD/1426 AH: 600).

1.4.The Land Beneath the Ka‘bah as the

Oldest Part of the Earth’s Lithosphere
Dr. al-Najjar also proposes that the land
beneath the Ka ‘bah is the oldest part of the
Earth’s lithosphere (surface). He acknowledges,
however, that this claim requires more precise
geological studies of the age of the rocks and
terrain surrounding the Ka ‘bah, and he presents
it as a suggestion for further research by
Muslim scientists (al-Najjar,2005 AD/1426
AH: 584).

Archaeological science also identifies East
Africa as the oldest inhabited region on Earth
by human species. Africa is considered the
world’s oldest continent, with a history dating
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back to the early pre-Neolithic period (Menkes,
2023 AD/1402 SH: 67).

From the sum of these scientific discussions,
it can be concluded that the Earth expanded
from the region of Mecca and its surroundings.
By integrating scientific discoveries with
revealed knowledge, Mecca can be regarded as
the center of the Earth.

2. Possible Candidates for the Center of the
Earth

Throughout history, various social actors and

scientists have proposed certain cities as the

center of the Earth. Examples include Kirsehir

in Turkey, Giza in Egypt, and Tulsa in

Oklahoma.

Kirsehir, Turkey:

Kirsehir is a city located in Central Anatolia,
Turkey. In 1973, Andrew J. Woods, using
geographical science and specific coordinates,
identified this region as the center of the Earth
(Woods, 1973: 23). However, the only
justification for this claim is Woods’ assertion,
which did not gain significant attention in the
scientific community and was subject to
criticism.

Giza, Egypt:

In 1864, Charles Piazzi Smyth, the Royal
Astronomer of Scotland, provided coordinates
for the location of the Great Pyramid of Giza in
Egypt. He argued that the prime meridian of the
Earth should pass through the Great Pyramid,
as it crosses more land than any other location.
Smyth also noted the cultural significance of
this site and its proximity to Jerusalem (Smyth,
1864: 460). Later, Isenberg identified this
location as the center of the Earth (Isenberg,
2003: 27). However, this claim did not receive
scientific endorsement, and no evidence from

cosmology, geology, or related fields was
presented. The designation appears to stem
from the cultural and historical importance of
the Egyptian pyramids.

Tulsa, Oklahoma:

Another location proposed as the center of the
world is the city of Tulsa in Oklahoma. A circle
was established there, with its center designated
as the “center of the Earth.” However, no
scientific  theory or endorsement from
cosmologists, geographers, or geologists
supports this claim; it is primarily mentioned in
news outlets. The rationale is that if one stands
in the middle of the circle and makes a sound;
the echo is amplified, which has been
interpreted as evidence of centrality.

Shiz, Iran:

Shiz is another city considered a possible
geographical center of the Earth (Eliade, 1996
AD/1375 SH: 33). This belief originates from
the city’s  religious  significance in
Zoroastrianism, but there is no internal or
external religious or scientific evidence
supporting its centrality.

Jerusalem:

Another candidate is the Wailing Wall and the
Temple of Solomon in Jerusalem, a view rooted
in Jewish Dbeliefs. Proponents cite certain
passages from the Bible that emphasize the
importance of Jerusalem, such as:

"Thus says the Lord God: This is Jerusalem.
I have set her in the center of the nations, with
countries all around her." (Ezekiel 5:5)

There are also references to wars involving
Jerusalem and prophecies about its ultimate
victory and the spread of Jewish thought from
Jerusalem throughout the world (Zechariah
14:1-8; John 4:22; Genesis 9:1; Genesis 8:4).
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Some have also referred to mentions of the
“four corners of the earth” in lIsaiah (Isaiah
12:11; Revelation 1:7; Revelation 8:20).
However, these biblical arguments primarily
highlight the spiritual and cultural significance
of Jerusalem, rather than providing any
reference to its geographical centrality on Earth.

3. The Role of Religion in Resolving

Scientific Conflicts
Religion, particularly Islam and the Holy
Qur’an, can serve as a standard for evaluating
scientific theories, given its foundation in
divine revelation. According to Islamic belief,
the Qur’an originates from a Creator described
as "Allah is the Creator of all things, and He is,
over all things, Disposer of affairs.” (al-Zumar
39:62; Ghafir 40:62) This Creator is believed to
possess complete knowledge of the past,
present, and future: "He is Allah, other than
whom there is no deity, Knower of the unseen
and the witnessed. He is the Entirely Merciful,
the Especially Merciful.” (al-Hashr 59:22; al-
Taghabun 64:18) Thus, the concepts presented
in the Qur’an are understood to be derived from
this all-knowing Creator.

In response to those who dismissed the
Qur’an as baseless or mere legends, the
scripture asserts: "Say, ‘It has been sent down
by He who knows the secret in the heavens and
the earth; indeed, He is ever Forgiving and
Merciful."  (al-Furqan: 6) The phrase
"Anazalahu Alladhi Ya'lamu al-Sirra fi al-
Samawati wa al-Ard " emphasizes the Qur’an’s
reliability as a measure for scientific theories,
since empirical sciences are the product of
human reasoning, which is inherently limited
and lacks comprehensive knowledge of the past
and future. In contrast, the Qur’an is seen as the
product of an omnipotent, wise Creator who
knows both the unseen and the seen, and in
whom there is no falsehood: "Falsehood cannot

approach it from before it or from behind it; [it
is] a revelation from a [Lord who is] Wise and
Praiseworthy." (al-Fussilat: 42)

Within Islamic thought, some scholars have
drawn upon Qur’anic verses to resolve
scientific controversies, addressing issues such
as the principle of causality in physics, the
primacy of the soul, evolution, human origins,
and debates over heliocentrism  versus
geocentrism. For example, Sayyid Morteza
Hosseini Shahroudi, in his article on quantum
physics and the principle of causality, critiques
Newtonian mechanics and supports the
quantum perspective, which aligns with the
Qur’anic affirmation of causality: "And if you
asked them, “Who created the heavens and the
earth and subjected the sun and the moon?’ they
would surely say, “‘Allah.” Then how are they
deluded?" (al-‘Ankabat: 61); "Or were they
created by nothing, or were they the creators [of
themselves]?" (al-Tur: 35)

Mehdi Golshani, in his article "The Primacy
of the Soul from the Perspective of the Qur’an,
Islamic  Philosophers, and Contemporary
Western Scholars,” argues for the primacy of
the soul alongside matter and the body. He
notes that the dual nature of human beings-that
is, possessing both body and soul-has long been
a subject of debate (Golshani, 2018 AD/1396
SH: 107). In the modern era, dominated by
empiricism, the prevailing view has been that
matter is primary and that the soul and life are
products of material processes. However,
according to Golshani, some leading
contemporary  scientists  maintain  that
consciousness is not material and cannot be
explained by empirical science, with some even
considering  consciousness as a unique
endowment from God. The Qur’an, meanwhile,
explicitly affirms the primacy of the soul
alongside the material body: "So when | have
proportioned him and breathed into him of My
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[created] soul, then fall down to him in
prostration.” (al-Hijr: 29)

The return to religion and the recognition of
empiricism’s limitations in resolving scientific
conflicts have also attracted attention in the
West. Positivism, introduced by Auguste Comte
in the nineteenth century, was based on the
belief that only direct sensory data are valid and
that religious and philosophical perspectives
would  eventually  disappear  (Hosseini
Eskandian, 2023 AD/ 1402 SH: 5-8). This
approach, which opposed idealism, led to a new
method in scientific research that rejected
philosophy and religion. For a time, it gained
followers such as Rudolf Carnap, Moritz
Schlick, Hans Reichenbach, Herbert Feigl, Kurt
Godel, Hans Hahn, Philipp Frank, and Otto
Neurath, with Karl Popper being its most
renowned proponent (Beitel, 2008 AD/1387
SH: 6). Among Popper’s critics was Leo
Strauss, who argued that Popper’s approach to
philosophy and metaphysics was “Insulting”
and described his book The Open Society as
"ldeological nonsense,” a "Scandal,” and a
"Waste of time to read."” Strauss specifically
criticized Popper’s understanding of Plato,
stating, "Popper is so ignorant of philosophy
and such a beginner in ideological
demagoguery  that he  cannot  even
approximately reproduce the content of a page
of Plato’s works. Reading philosophy and
metaphysics is of no benefit to him. His
knowledge is so meager that he does not
understand what the author is saying."
(Haghdar, 1993 AD/1372 SH: 5)

In Iran, philosophers such as Davari
Ardakani have also regarded the separation of
religion and metaphysics from the natural
sciences as futile and have been serious critics
of Popper’s ideas (Davari Ardakani, 2005 AD/
1384 SH: 203-205).

These disagreements became the main
reason for the rejection of positivism, drawing
the attention of experimental scientists to a gap
in research, and leading them to seek a
resolution to scientific conflicts through a
revival of religion. Many have come to believe
that the solution to conflicts between scientific
theories must be found in religious knowledge.
Notably, Thomas Kuhn, in his The Structure of
Scientific Revolutions, pointed to the role of
religion in resolving scientific conflicts.
Michael Ruse (biology), Andrei Linde and
George Francis Ellis (cosmology), and even
Newton and Einstein have all engaged with
religious concepts in their scientific work. This
convergence of science and religion is also
reflected in works such as Bernard d’Espagnat’s
Physics and Philosophy.

Given the growing recognition of the role of
religion and the Qur’an in resolving scientific
conflicts, the following section will examine
the Qur’anic arguments for the centrality of
Mecca (the Ka ‘bah) on Earth.

4. Qur’anic Arguments for the Centrality of
Mecca

Given the established role of religion in
resolving scientific conflicts and the revealed
nature of the Qur’an, Qur’anic reasoning
provides a strong basis for evaluating Zaglil al-
Najjar’s  theory regarding the Ka‘bahs
(Mecca’s) centrality on Earth. Below there are
the main Qur’anic arguments supporting this
perspective.

4.1. The Universal Call of Islam

Among the verses that can be cited as Qur’anic
evidence for the centrality of the Ka‘bah and
Mecca are verse 92 of Sura al-An ‘am and verse
7 of Sura al-Shira, alongside other verses
referring to the universal mission of Islam:
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"And thus We have revealed to you an
Arabic Qur’an so that you may warn the
Mother of Cities (Umm al-Qura) and those
around her..." (al-Shara: 7)

"And this is a blessed Book which We have
sent down, confirming what was before it, so
that you may warn the Mother of Cities and
those around her..." (al-An‘am: 92)

The repeated phrase ‘Li Tundhira umma al-
Qura wa Man Hawlaha" (to warn the Mother
of Cities and those around her) in both verses,
along with the Qur’an’s universal message, is
interpreted by many exegetes as a miraculous
reference to Mecca’s centrality on Earth. Some
commentators, considering the phrase "Qur’an
‘Arabi” (an Arabic Qur’an) and the Meccan
context of these surahs, have restricted the
scope of the invitation to Mecca and the
surrounding Arab tribes. However, the broader
language and context suggest a universal
mission, reinforcing the idea of Mecca’s
central role.

4.1.1.Umm al-Qura (Mother of Cities)

The term ‘Umm al-Qura” is a compound of
‘Umm ”(mother, origin, or foundation) and ‘al-
Qura” (villages or cities). "'Umm al-Shay’”
means the essence or foundation of something
(Raghib Isfahani, n.d.: 1, 85).

"al-qura” is the plural of ‘Qarya” (village),
so ‘'Umm al-Qura " denotes the origin or center
of all settlements. Early Qur’anic commentators
unanimously identified ‘Umm al-Qura” as
Mecca (Tabari, 1991 AD/1412 AH: 7, 180), a
view maintained by later exegetes as well (Tsi,
n.d.: 4, 201; Tabrisi, 1993 AD/1372 SH: 4, 517;
Fakhr al-Razi, 1999 AD/1420 AH: 13, 165; lbn
‘Ashiir, n.d.: 6, 219; Tabataba'1, 1996 AD/1417
AH: 18, 17; Sadiqi Tehrani, 1986 AD/1365 SH:
10, 138).

As for why Mecca is called “Umm al-
Qura,” various explanations have been offered:

4.1.1.1.The Spreading of the Earth from
Mecca

Some Qur’anic commentators, drawing on a set
of narrations known as Riwayat Dahw al-Ard
(narrations of the spreading of the earth),
believe that Mecca was the point from which
the dry land of the earth began to emerge from
beneath the primordial waters in the early
stages of the planet’s formation. For example,
al-Tabari, citing early authorities, writes: "It has
reached me that the earth was spread out from
Mecca. "(al-Tabart, 1991 AD/1412 AH, vol. 7,
p. 180) Thus, Mecca is regarded as the origin
and "Mother" of the world’s landmasses-a view
echoed by later commentators as well (al-
Tabrisi, 1993AD/1372 SH: 4, 517; Fayd
Kashani, 1997 AD/1418 AH: 1, 334; Mazhari,
1991 AD/1412 AH: 3, 276; Sadiqi Tehrani,
1986 AD/1365 SH: 10, 138).

This interpretation is also supported by
narrations attributed to Imam ‘Al1 (a), who
reportedly stated that Mecca is called "Umm al-
Qura" because the spreading of the earth began
there (Ibn Babawayh, 1988 AD/1408 AH: 2,
593; Ibn Manzir, 1994 AD/1414 AH: 1, 32-
34). This view directly supports Zaglil al-
Najjar s theory regarding continental drift and
the antiquity of the Ka'bah as the earth’s oldest
landmass (al-Najjar, 2005 AD/1426 AH: 564).

4.1.1.2.The First Structure Raised on Earth

A number of commentators maintain that the
Ka ‘bah was the first house built on earth, which
is why Mecca is called the "Mother and Center
of Settlements.” This is supported by Qur’an
3:96: "Indeed, the first House [of worship]
established for mankind was that at Bakka,
blessed and guidance for the worlds.” This
understanding is endorsed by both classical and
modern exegetes (Sayyid Qutb, 1991 AD/1412
AH: 2, 1148; Mughniyah , 2003 AD/1424 AH:
3, 225; Sadiqi Tihrani, 1986AD/1365 SH: 10,
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138) and is further reinforced by narrations
describing how God created the earth by
gathering the primordial foam at the site of the
Ka ‘bah, making it the first spot to emerge, from
which the rest of the earth was extended (lbn
Babawayh, 1988 AD/1408 AH: 2, 593; Qummi,
1984 AD/1363 SH: 1, 210; Bahrani, 1995
AD/1416 AH: 2, 451; Sabzivari Najafi, 1985
AD/1406 AH: 3, 64).

This concept is also present in Sunni
traditions, where it is reported that Mecca is
called 'Umm al-Qura " because the first house
was established there (Ibn Abi Hatim, 1998
AD/ 1419 AH: 4, 1345). This view further
supports Zaglil al-Najjar s theory regarding the
primordial antiquity of the Ka ‘bah (al-Najjar,
2005 AD/1426 AH: 564).

4.1.1.3.The Most Revered City and Qibla of
Other Lands

Some exegetes argue that Mecca is so named
because, due to the presence of the Ka ‘bah, it is
the gibla (direction of prayer) for all other
cities, and it is from Mecca that the Islamic call
spread to the rest of the world (Nasafi, 1995
AD/1416 AH: 2, 35; Abt al-Su‘ad, n.d.: 3, 162;
Qummi Mashhadi, 1989 AD/1368 SH: 4, 392;
Khatib, n.d.: 4, 238; Tabataba'1, 1996 AD/1417
AH: 7, 278). Mecca is the sanctuary (karam) of
God, named “Umm al-Qura” so that, just as
people honor their mothers, all people would
turn  toward and revere it  (Tabrisg,
1993AD/1372 SH: 4, 517). This concept is also
supported by verses related to the pilgrimage:
"And [due] to Allah from the people is a
pilgrimage to the House-for whoever is able to
find thereto a way..." (Ali ‘Imran:97)

4.1.1.4. Mecca as the Central Point of the
Earth

The idea that Mecca occupies the central point
or midpoint (wasat) of the Earth is another
reason cited by a group of Qur’anic
commentators for its designation as Umm al-
Qura (Mother of Cities). Ibn ‘Atriyyah al-
Andalusi a prominent 6th-century exegete,
considers Mecca’s centrality on Earth as one of
the four main explanations for this title (Ibn
‘Atiyyah al-Andalusi, 2001 AD/1422 AH: 7,
376). This view is also echoed by 4bii al-Futith
al-Razi, another major commentator of the
same era (Aba al-Futih Razi, 1988 AD/1408
AH: 2, 322). According to these interpretations,
Mecca is called Umm al-Qura because the land
was expanded from Mecca, and the entire world
is oriented around the Ka‘bah (Tantawi, n.d.: 4,
43; Tabarani, 2008: 5, 441; Makkib. Abi Talib,
2008: 10, 6559; Qushayri, n.d.: 3, 343).

There is scholarly consensus that “Umm al-
Qura” refers specifically to Mecca. Notably,
before the advent of Islam and the revelation of
the Qur’an, Mecca was not known by this title,
which further highlights the Qur’an’s unique
and scientifically remarkable designation. Dr.
Jawad ‘Alr, in his work al-Mufassal fi Tarikh
al-‘Arab Qabla al-Islam, asserts that Umm al-
Qura is a Qur’anic name that was only applied
to Mecca after the Prophet’s mission (‘All,
1970, vol. 4, pp. 9-12). This point is also
reflected in a poem attributed to Lady Khadijah,
which praises the Prophet Muhammad (PBUH)
and states that Mecca gained its honor and the
title “Umm al-Qura” because of him (Amini
Najafi, 1987 AD/1366 SH: 2, 17).

4.1.2.The Meaning of ""Those Around Her"
(Man Hawlaha)

While exegetes unanimously agree that “Umm

al-Qura” refers to Mecca and, by extension, the
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Ka ‘bah, there is some debate regarding the
scope and meaning of the phrase "Those around
her." (Man Hawlaha)

4.1.2.1.The Entire Earth and the Order of
Creation

Many early and later commentators (including
Ibn ‘Abbas and Qatada) interpret man hawlaha
as referring to all the people of the world
(Tabari, 1991 AD/1412 AH: 7, 180; Tasi, n.d.:
4, 201). They cite the universality of the
Qur’anic message, the spreading of the earth’s
land from Mecca, and the Ka ‘bah's role as the
gibla and spiritual refuge for all humanity as
evidence for this interpretation. Since the
Qur’anic invitation is not limited to the Arabs
or the neighboring cities of Mecca (Sadiqt
Tihrani, 1986 AD/1365 SH: 10, 139), and since
the Prophet’s mission is for all inhabitants of
the earth and even the heavens (Sawi, 2006
AD/1427 AH: 3, 421), man hawlaha is
understood to encompass all of humanity.

Numerous verses support the universal
mission of Islam, such as:

"Blessed is He who sent down the Criterion
upon His Servant that he may be to the worlds a
warner;" (al-Furgan:1) "And We have not sent
you except comprehensively to mankind as a
bringer of good tidings and a warner..." (Saba’:
28) "It is nothing but a reminder to the worlds."”
(al-Qalam: 52)

Some commentators, referencing the Dahw
al-Ard narrations and verses such as al-Nazi at:
30, al-Shams: 6, and al-Ghashiya: 20, believe
that all the earth’s landmasses originated from
Mecca, so man hawlaha can be applied to all
lands and peoples of the earth (Mugqatil al-
Balkhi, 2002 AD/1423 AH: 3, 764; Fakhr al-
Razi, 1999 AD/1420 AH: 13, 65; Makarem
Shirazi, 1995 AD/1374 SH: 5, 346).

Given Mecca’s spiritual centrality as the
midpoint of the earth, to which all people turn,

the concept of man hawlaha extends beyond
the physical region of Mecca (Hawwi, 2003
AD/1424 AH: 9, 5073; Tasi, n.d.: 4, 201;
Nishabtri, 1995 AD/1416 AH: 6, 68). This is
further supported by the Qur’anic injunctions
regarding pilgrimage and prayer direction:

"And [due] to Allah from the people is a
pilgrimage to the House-for whoever is able to
find thereto a way..." (Ali ‘Imran: 97); "So turn
your face toward al-Masjid al-Haram. And
wherever you [believers] are, turn your faces
toward it..." (al-Bagara: 144)

4.1.2.2.The Tribes Surrounding the Ka‘bah
and Mecca

Some exegetes, referencing the kin-based
invitation and the Meccan context of the two
surahs (al-An‘am and al-Shara), as well as the
phrase “Qur’anan ‘Arabiyyan,” interpret the
term “Man hawlaha” (those around her) as
referring specifically to the environs of Mecca
and the neighboring Arab tribes and territories.
This view is held by a minority of
commentators who, based on the Meccan origin
of these surahs, argue that the warning is
directed at the people of Mecca and its
surroundings. They also cite the verse "And
warn your nearest kindred" (al-Shu‘ara’: 214)
as evidence that the initial warning was meant
for the Prophet’s own relatives (Ibn ‘Ashilr,
n.d.: 6, 219; idem: 25, 107).

However, this interpretation is subject to
critique. Limiting the scope of these verses to
the historical and geographic context of Mecca
solely because the surahs are Meccan overlooks
the universal nature of the Qur’an’s message.
Fundamental tenets such as monotheism,
resurrection, and prophethood were all
established in Mecca, yet the Qur’anic
invitation is global and timeless. According to
many exegetes, the Qur’an’s warning unfolds in
three stages: first to relatives, then to the Arabs,
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and finally to all of humanity (Tabataba’1, 1996
AD/1417 AH: 18, 17). Thus, while the
immediate audience of these verses may be the
people of Mecca and its environs, this does not
negate the broader, universal scope of the
Qur’anic message (Darwazah, 1963 AD/1383
AH: 4, 123).

Other Qur’anic verses further reinforce the
universality of the message, extending the
warning and invitation beyond kin and region
(general, beyond region, beyond land):

e General: "Rather, it is the truth from
your Lord that you may warn a people to whom
no warner has come before you, so they may be
guided” (al-Sajda: 3);

e« Beyond region: "Is it astonishing to
people that We revealed [a message] to a man
from among them, [saying], Warn mankind..."
(Yunus: 2; See also: al-Hajj: 49, al-Furqgan: 1,
Saba’: 28);

e Beyond land: "And this Qur’an has been
revealed to me that I may warn you thereby and
whomever it reaches..."” (al-An’am: 19).

The phrase ‘Qur’anan ‘Arabiyyan” in
'Kadhalika  Awhayna  Ilayka  Qur 'anan
‘Arabiyyan..." (al-Shara: 7) has led some
commentators to interpret ‘man hawlaha” as
referring to Mecca and its neighboring lands
where Arabic was spoken. However, the term
"Arabiyyan ‘tloes not exclusively denote the

Arabic language. Linguistically, "Arabiyyan”

also connotes clarity and eloquence, as the root
"‘-r-b" is associated with clarity of speech and
expression. In classical Arabic, ‘al-‘Arab min
al-Ma’" refers to clear, pure water (Bustani,
1997 AD/1376 SH: 604; Ma'laf, 2001
AD/1380 SH: 495).

Lexicographers have noted that "“Arrabtu
lahtii al-Kalam Ta‘riban wa A‘rabtu lahu
| Yaban” means "l made the speech clear to
him," and ‘a‘rab ‘anhu lisanahu” means "he

spoke clearly and eloguently.” (lbn Manzur,
1994 AD/1414 AH: 1, 5; Zabidi, n.d.: 2, 217)
Thus, "Arabiyyan “in the Qur’an often refers to
clarity and manifest expression, not merely the
Arabic language. In fact, the opposite of
“‘Arab” is “‘Ajam,” which means obscurity or
lack of clarity (Ma‘laf, 2001 AD/1380 SH: 489;
Jawhari, 1984AD/1404 AH: 5, 1980).

Some exegetes emphasize this aspect of
clarity in “Qur’anan ‘Arabiyyan,” interpreting
it as a reference to the manifest and reasoned
nature of the Qur’an, not just its language
(Modarresi, 1998 AD/1419 AH: 12, 285). The
Arabic language is thus seen as uniquely
capable of conveying the profound meanings of
the Qur’an, and translations, while helpful,
cannot fully capture its clarity and depth (Sadiqt
Tihrani, 1986 AD/1365 SH: 26, 118; idem: 15,
9). The Arabic language is the clearest of all
languages, and that is why it is called "Arabic."
Likewise, in verse 37 of Surah al-Ra’d, God
uses the term ™arabiyyan” to describe the
ruling, meaning that the ruling is clear and
explicit, not merely that it is in the Arabic
language (Sadeghi Tehrani, 1998 AD/1419 AH,
vol. 1, p. 235): "...And thus We have revealed
it as a clear judgment..."” (al-Ra’d: 37).

The word "Arabr” in the nominative form
and "Arabiyyan "in the accusative form appear
eleven times in the Holy Qur’an: seven times as
a description of the Qur’an itself (Qur’anan
‘Arabiyyan), once as a description of a ruling
(Hukman ‘Arabiyyan”), and three times as a
description of language
‘Arabiyyan). In all instances, these terms
occur in the context of verses that, on the one
hand, call to reason, knowledge, piety, faith,
warning, clarity, and detail, and on the other
hand, reject falsehood, sorcery, and any form of
distortion or deviation in the Qur’an. All of
these usages are found in Meccan surahs.

(“Lisanan
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For example, the call to reason: "Indeed, We
have sent it down as an Arabic Qur’an so that
you might understand." (Yusuf: 2) Warning and
glad tidings: "And before it was the Book of
Moses as a guide and mercy. And this is a
confirming Book in an Arabic tongue to warn
those who do wrong and as good tidings to the
doers of good." (al-Ahqaf: 12); Clarification of
the Book: "And if We had made it a non-Arabic
Qur’an, they would have said, ‘Why are its
verses not explained in detail?’..." (Fussilat:
44) The phrase "They would have said, ‘Why
are its verses not explained in detail?’"
indicates that the revelation of the Qur’an in
clear Arabic is a reason for its manifest nature,
not merely that it is in the Arabic language. The
term "Ajami” means obscure, ambiguous, and
unclear, not simply non-Arabic. Allamah
Tabataba'’t also states that if the revealed
Qur’an’s concepts and objectives were not
clear, or if it lacked coherence and eloquence,
or if it contained falsehood, its opponents
would have found grounds for objection
(Tabataba’'i, 1996 AD/1417 AH: 17, 399;
Modarresi, 1998 AD/1419 AH: 12, 246);
Rejection of distortion: "An Arabic Qur’an,
without any deviation, so that they may be
conscious.” (al-Zumar: 28); Rejection of
sorcery: "And when We substitute a verse in
place of a verse-and Allah is most knowing of
what He sends down-they say, "You, [O!
Muhammad], are but an inventor [of lies]." But
most of them do not know." (al-Nahl: 101) God
then refutes these false accusations, stating that
the Qur’an was revealed by Himself through
Gabriel: "Say, ‘The Pure Spirit has brought it
down from your Lord in truth to make firm
those who believe and as guidance and good
tidings to the Muslims.”™ (al-Nahl: 102) Finally,
He affirms the Arabic and wise nature of the
Qur’an: "And We certainly know that they say,
‘It is only a human being who teaches him.” The

tongue of the one they refer to is foreign, and
this [recitation] is a clear Arabic language." (al-
Nahl: 103)

4.2. The First Place Established

Another set of verses that can be cited as
evidence for the centrality of the Ka‘bah-and,
by extension, the city of Mecca-on earth are
verses 96 and 97 of Surah A/i ‘Imran , where
God states: "Indeed, the first House [of
worship] established for mankind was that at
Bakkah, blessed and a guidance for the worlds."
(Ali ‘Imran: 96-97)

From the phrase "The first House [of
worship] established for mankind was that at
Bakkah," it can be inferred that, from the
beginning of creation and the formation of the
earth, the Ka ‘bah was among the very first
places established in the created order. The land
of the Ka ‘bah was the first site to be established
on the earth’s surface, and the earth’s
landmasses expanded from this point to other
locations (Tabrisi, 1993 AD/1372 SH: 2, 797,
Fayd Kashant, 1997 AD/1418 AH: 1, 161). In a
narration from Imam al-Bagir (AS), it is stated
that when God intended to create the earth, He
commanded the winds to blow over the surface
of the water, causing waves and foam to form,
which then gathered into single foam mass at
the present location of the Ka ‘bah. God
transformed this foam into a mountain, created
the Ka‘bah from it, and then spread the earth
beneath it. This corresponds to the divine
statement: "Indeed, the first House [of worship]
established for mankind..." (‘Artsi Huwayzi,
1994 AD/1415 AH: 5, 502; Qummi Mashhadi,
1989 AD/1368 SH: 3, 165) This concept,
known as “Dahw al-Ard,” “Tahw al-Ard,”
“Mad al-Ard,” and ““Sath al-Ard,” is supported
by several Qur’anic verses and aligns with
Zaqlul al-Najjar’s theory of continental drift
(Najjar, 2005 AD/1426 AH: 564).
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4.2.1.Dahw al-Ard
"And after that, He spread the earth.” (al-
Nazi‘at: 30)

The term dahw means to spread or expand.
Ibn Manzir defines it as "To spread out.” (lbn
Manzar, 1994 AD/1414 AH: 14, 251) Many
commentators have identified the Ka ‘bah as the
starting point of this spreading (Mugqatil al-
Balkhi, 2002 AD/1423 AH: 4, 578; Sadiqi
Tihrani, 1986 AD/1365 SH: 30, 89). Some
interpret the period of dahw al-ard as occurring
after the creation of the heavens, marking the
stage when the earth was spread and prepared
for vegetation (Fakhr al-Razi, 1999 AD/1420
AH: 31, 46). Ayatollah Talegani considers this
verse to refer to the initial phase of the earth’s
creation, its separation from its original source,
and its expansion (Taleghani, 1983 AD/1362
SH: 3, 106). Zaglul al-Najjar interprets it as
referring to two processes: the expulsion of all
water and gaseous layers from inside the earth,
and the release of carbon dioxide, which cooled
the earth and made it ready for plant growth and
life (Najjar, 2005 AD/1426 AH: 135). Overall,
this verse describes the stage of creation when
the earth’s dry land expanded and became ready
for vegetation, which can implicitly support the
claim of Mecca’s centrality on earth. Numerous
narrations also support this concept; for
example, Imam al-Rida (AS) said: "On the
twenty-fifth night of Dhii al-Qa‘dah, the earth
was spread from beneath the Ka‘'bah." (lbn
Babawayh, 1992 AD/1413 AH: 2, 241)

4.2.2. Tahw al-Ard
"And [by] the earth and He who spread it." (al-
Shams: 6)

Tahw is similar to dahw and means
spreading or expanding (Farahidi, n.d.: 3, 277;
Ibn Manziar, 1994 AD/1414 AH: 15, 4).
Commentators interpret this phrase as referring

to the spreading of the earth, which began from
Mecca (Samarqandi, n.d.. 3, 583). This
spreading is considered the prerequisite for life
on earth, as the verse intends to show God’s
favor in making the earth vast, fertile, and
habitable (Sayyid Qutb, 1991 AD/1412 AH: 6,
3917; Tantawi, n.d.: 15, 412).

4.2.3.Sath al-Ard (Leveling of the Earth)
"And at the earth, how it is spread out!" (al-
Ghashiyah: 20)

The leveling or spreading of the earth refers
to its expansion: "God leveled the earth™ means
He spread it out (Jawhari, 1984 AD/1404 AH:
1, 375; Farahidi, n.d.: 3, 129). God spread the
earth from Mecca, with the Ka‘bah as its center
(Mugatil al-Balkhi, 2002 AD/1423 AH: 4, 679).
This expansion enabled life, livelihood, and
human settlement (Sadiqi Tihrani, 1986
AD/1365 SH: 30, 301).

4.2.4.Mad al-Ard

"And the earth-We spread it out and cast therein
firmly set mountains and made grow therein
[something] of every beautiful kind." (Qaf: 7,
also al-Hijr:19; al-Ra‘d: 3)

Mad means to extend or spread out; it refers
to the emergence of the earth’s land from
beneath the water. God spread and leveled the
earth, making it fertile and suitable for life (Ibn
Manzar, 1994 AD/1414 AH: 3, 396). This
process prepared the earth for the habitation of
living creatures (Makarem Shirazi, 1995
AD/1374 SH: 26, 101; Abu al-Futth Razi, 1988
AD/1408 AH: 20, 140). Through Mad al-Ard,
the earth became ready to sustain life (Sadiqt
Tehrani, 1986 AD/1365 SH: 27, 273;
Tabataba’1, 1996AD/1417 AH: 18, 340).
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4.3. Semantic Analysis of Mecca, al-Bayt al-

‘Atiq, and Umm al-Qura
The names of cities and even individuals can
reveal much about the culture of a region and
even scientific concepts. Several of the names
for Mecca mentioned in the Qur’an indicate the
centrality of the Ka‘bah on earth and the
spreading of land from this region. The
following examines and explains each of these
names:

4.3.1.Mecca

Mecca is one of the names for the city where
the Ka ‘bah is located, and it is mentioned in the
Qur’an: "He it is who restrained their hands
from you and your hands from them in the
valley of Mecca after He had given you victory
over them..." (al-Fath: 24)

Various reasons have been given for the
naming of Mecca. Some explicitly state that
Mecca was named as such because it is the
center of the earth; for example, just as the
marrow is at the center of the bone, Mecca is at
the center of the earth (Raghib Isfahani, n.d.: 1,
772; Zubaydi, n.d.. 13, 646). The word
“Makka is derived from the expression
"Tamakkaktu al-‘Azm,” meaning "I extracted
the marrow from the bone."(Ansariyan, 2014
AD/1393 SH: 3, 571)

Another explanation is that the word refers
to extracting water from the center of the earth,
as in the practice of drawing water from wells
in Mecca’s arid region (lbn Manzar, 1994
AD/1414 AH: 10, 491). According to a
narration from Imam ‘Ali (AS), Mecca was So
named because "God spread the earth from
beneath it." (Sadiqt Tihrani, 1986 AD/1365 SH:
30, 90)

4.3.2.al-Bayt al-‘Atiq
The term "al-Bayt al- ‘Arig" appears in two
verses of the Qur’an (al-Hajj: 29, 33). " ‘Atig"

means ancient, as opposed to new or recent, and
the reason the Ka ‘bah is called "al-Bayt al-
‘Atig" is its precedence over all other places in
terms of establishment on earth (Ibn Manzir,
1994 AD/1414 AH: 10, 235). The term is also
used for Meccan surahs that were revealed
earlier than the Medinan ones (Bil ‘Itag al-
Awwal). The Qur’an states: "Indeed, the first
House [of worship] established for mankind
was that at Bakkah, blessed and guidance for
the worlds". (Ali ‘Imran: 96) Commentators
explain that "al-Bayt al-‘Arig" refers to the
Ka ‘bah being the first in both time and place,
and that the earth was spread out from beneath
it (Sadiqt Tihrani, 1986 AD/1365 SH: 20, 85;
Tabataba’1, 1996AD/1417 AH: 14, 371).

4.3.3.Umm al-Qura

One of Mecca’s names is "Umm al-Qura," and
as previously discussed, this term signifies that
Mecca is the origin of the earth’s landmasses
and, consequently, the created order. Other
places across the world have their origin in this
point, just as a child originates from its mother.

Conclusion

1) Many cities have been proposed as the
center of the Earth, but none of these locations
are supported by both scientific and religious
evidence-except for Mecca, which s
substantiated by both types of arguments;

2) Zaglul al-Najjar, an Egyptian geologist
and a moderate proponent of scientific Qur’anic
exegesis, considers Mecca to be the Earth’s
center based on several arguments: mapping
gibla directions on geographic maps, the theory
of continental drift, the absence of magnetic
deviation along Mecca’s longitude, and
identifying the Ka‘bah as the oldest part of the
Earth’s lithosphere;
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3) Qur’anic verses such as Tahaw al-Ard,
Dahw al-Ard, Mad al-Ard, and Sati al-Ard
indicate that Mecca is the center of the Earth
and that the expansion of land and the created
order began from this point. These verses
support and reinforce Zaglul al-Najjar’s theory
regarding continental drift;

4) Narrations about Dahw al-Ard further
support the idea that the expansion of the Earth
began from Mecca, and thus the Ka ‘bah and
Mecca can be considered the center of the
Earth. These narrations also reinforce Zaqglil al-
Najjar’s continental drift theory;

5) The semantic analysis of names
associated with Arabia and the Ka ‘bah, such as
al-Bayt al- ‘Atig, Mecca, and Umm al-Qura,
also indicates that the expansion of the Earth
began from Mecca and the Ka ‘bah, supporting
the view that this location is the Earth’s center
and reinforcing Najjar’s claim that the Ka ‘bah
is the oldest part of the Earth’s lithosphere.
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ABSTRACT

In the contemporary world, where the concepts of governance and
development have become increasingly global concerns, Islamic societies are
also seeking to present an indigenous, efficient, and, at the same time, deeply
rooted model for desirable governance based on their religious sources. The
present study, by emphasizing the Holy Qur'an as the most fundamental
source of guidance in Islam, aims to extract and analyze the principles and
components of desirable governance in light of Divine verses. To this aim,
employing a descriptive-analytical method based on an examination of
authoritative exegesis sources, demonstrates that concepts such as justice,
consultation, trustworthiness, accountability, rejection of despotism,
establishment of equity, and the sovereignty of Divine Law are among the
essential pillars of desirable governance from the Qur'anic perspective. These
components, in addition to providing the backing for the religious legitimacy
of the government, pave the way for popular participation, transparency in
decision-making, and the realization of sustainable and ethics-centered
development within the framework of the Islamic Development theory. The
article also attempts to analyze this model in relation to modern governance
theories, revealing its distinct and complementary capacities. The result of
the research is that returning to Qur'anic foundations is not merely a path for
reviving tradition, but a necessity for redefining contemporary concepts of
development and governance within the context of Muslim societies.
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Introduction

The management of social, political, and
economic transformations has attracted
increasing attention from academic circles and
policy-making institutions. This concept rests
on indicators such as transparency,
accountability, participation, the rule of law,
and social justice. However, the prevalent
frameworks for explaining governance are
mostly influenced by secular Western models
that are based on instrumental rationality,
anthropocentrism, and value reductionism.
Such an approach, in Islamic societies formed
on the basis of religious and spiritual
principles, has not only resulted in numerous
inefficiencies but has also led to identity and
legitimacy crises. On the other hand, Islamic
Development, as a civilizational, multi-
dimensional model aimed at human
excellence, seeks to redefine governance
mechanisms in light of Divine revelations and
the epistemological foundations of Islam. In
this context, the Holy Qur'an, as the authentic
and fundamental source of Islamic knowledge,
plays a key role in providing guidelines and
principles governing desirable governance.
Numerous verses in the Holy Quran
emphasize  components such as the
establishment  of  equity, consultation,
fulfillment of covenants and agreements,
rejection of despotism, trustworthiness,
accountability, the sovereignty of Divine Law,
and human vicegerency, which can form the
theoretical basis for governance in the Islamic
system.

The main problem of the present research
is:

Given the existing challenges in institution-
building and political management in Islamic
societies, how can an indigenous and religious
model of desirable governance that is

compatible with the goals of Islamic
Development be presented by relying on
Qur'anic teachings? In other words, the main
question of the research is: "What components
and epistemological foundations in the Holy
Qur'an can provide a theoretical framework for
desirable governance within the context of
Islamic Development?"

This issue also encompasses challenges
such as how to adapt modern concepts to
religious texts, the possibility of systematizing
the foundations of revelation, and the
relationship between tradition and modernity.
Accordingly, the main questions of the present
research are as follows:

- What are the main components of
desirable governance from the perspective of
the Qur'an?

- How can these components be linked
with the theory of Islamic Development?

- What are the differences between the
Quranic model of governance and other
models?

The main goal of this research is to extract,
analyze, and explain the Qur'anic components
of desirable governance within the framework
of the Islamic Development theory. This goal,
besides enriching the theoretical discussions of
governance in the Islamic world, can provide a
basis for reviewing policies and designing
social and political institutions in Islamic
countries. Among the secondary goals of the
article, one can mention the critique of secular
views on governance, the reinforcement of a
spirituality-centered approach to development,
and the revival of the social function of the
Qur'an. The necessity of the research, on one
hand, relates to the theoretical gap in the
literature of Islamic Development in the field
of governance, and on the other hand, to the
increasing need of Islamic societies for an
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indigenous and identity-based model of
governance that can simultaneously guarantee
institutional efficiency, value legitimacy, and
social justice. In this regard, the present
research strives, by relying on the content
analysis of Qur'anic verses and within the
framework of an interdisciplinary approach, to
establish a link between religious knowledge
and contemporary governance issues and to
provide a platform for theorizing in the field of
Islamic Development.

1. Background of the Research

The concept of "Good Governance" was first
introduced into the development literature by
institutions such as the World Bank and the
United Nations Development Program in the
1990s, and it was put forward as a model for
reforming  governmental  structures in
developing countries. This approach sought to
create the conditions for  sustainable
development and corruption reduction by
defining indicators such as accountability,
transparency, adherence to the rule of law,
social justice, efficiency, and democratic
participation. In the 1994 World Bank report,
good governance was introduced as an
institutional necessity for economic
development, emphasizing the importance of
accountable and transparent institutions
(World Bank, 1994: 15). Furthermore, in the
Human Development Report of the United
Nations Development Program, desirable
governance was introduced as one of the
prerequisites for achieving sustainable human
development (UNDP, 1997: 2-3).

However, some Muslim critics believe that
the prevalent models of desirable governance,
although they may be instrumental in
increasing institutional efficiency and reducing
corruption, suffer from a lack of spiritual,

ethical, and religious foundations (Nasr, 2001;
Sardar, 1985). From this perspective,
governance is not merely a collection of
managerial mechanisms but must be redefined
based on the monotheistic worldview and the
value principles of Islam. For this reason, in
recent decades, efforts have been made by
Muslim thinkers to design and explain an
indigenous model of governance based on
concepts such as justice, human vicegerency,
Sharia, and ethics-centered participation.
Thinkers such as Taha ‘Abdurrazman (2000),
Rached Ghannouchi (2022), and Martyr
Muhammad Bagir Sadr (1417) have
emphasized the necessity of the active
presence of divine and moral values in
governmental structures, stressing the deep
link between religion and politics.

In the context of governance in the Qur'an,
Kazim Qazizadeh's weighty work,
"Government and Politics in the Qur'an” (2014
AD/1394 SH), has attempted to analyze the
verses related to equity, consultation,
fulfillment of covenants, advising, and the
rejection of transgression as the theoretical
foundations of Islamic governance. These
studies have highlighted the political and
social dimensions of religious concepts by
referencing verses such as: "Indeed, Allah
commands you to render trusts to whom they
are due" (al-Nisa’: 58) and "And their affair is
[determined by] consultation ~ among
themselves.”  (al-Shara: 38) Also, in
authoritative Shi'a and Sunni commentaries,
principles such as the establishment of equity,
trustworthiness, accountability, and the
administration of justice are raised as
prerequisites for the legitimacy of religious
government. Allamah Tabaraba 'z, in al-
Mizan under verse 58 of Surah al-Nisa’,
points to the necessity of observing justice and
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trustworthiness in governmental structures
(Tabataba’t, 1973 AD/1393 AH: 4, 337-343).
Tafsir  Nemooneh also emphasizes the
importance of consultation, social
participation, and justice in the Islamic system
under the verses of Shara (Makarem Shirazi,
1995 AD/1374 SH: 3, 140-150). Ibn ‘Ashir,
in al-Takrir wa al-Tanwir, considers a
government legitimate only if it is based on
public welfare and justice (Ibn ‘Ashiir, 1999
AD/1420 AH: 4, 160-161).

In the literature of Islamic Development,
various approaches have been presented to
redefine the components of development based
on Quranic foundations, the Prophet's
tradition (Sunnah), and rational revelation. For
instance, Sayyid Nejad (2021 AD/1400 SH), in
a framework titled "The New Spiritual
Civilization," attempts to present a model for
development based on meaning, spirituality,
and ethics, utilizing Divine verses, which goes
beyond modern secular models. He
emphasizes that returning to the Qur'an, as a
source that regulates values, institutions, and
civilizational processes, IS a necessary
condition for the realization of Islamic
civilization (Sayyid Nejad, 2021 AD/1400 SH:
92). Furthermore, Abdolmalki et al. (2017
AD/1397 SH), in a theory known as
"Civilizational Transition,"” consider
development to be an epistemological-social
process that guides Islamic society towards a
new Islamic civilization by elevating the
layers of discourse, identity, and institutions.
This view also emphasizes the necessity of
integrating religious rationality with strategic
planning and the indigenization  of
development concepts (Abdolmalki, Nizami
Pur, and Asha'iri, 2017 AD/1397 SH: 123).

Accordingly, the existing deficiency in the
research is that despite scattered efforts in the
exegetical and theoretical fields, it is distant

from comparative work, and lacks a
confrontation with modern theories to
showcase the capacity of Qur'anic teachings
and their convergence with Qur'anic teachings
— with an approach of critigue and
modification.

2. Research Methodology

This study was conducted using a qualitative,
descriptive-analytical method  with a
documentary approach. Research data were
extracted through the collection and content
analysis of Qur'anic texts and authoritative
commentaries related to governance. Data
analysis was performed inductively, focusing
on the identification and explanation of the
key components of desirable governance. It is
noteworthy that a relatively large number of
leadership styles have been identified in
modern leadership styles, but only a portion of
them are considered to be among the
transformational and influential  styles.
However, for the sake of focus and to avoid
dispersion, this research specifically selects
and examines two leadership styles—ethical
leadership and spiritual leadership—in the
light of Qur'anic teachings, as they have the
greatest capacity for overlap with Qur'anic
foundations and a prominent position in
contemporary transformational theories.

3. Analysis of the Theoretical Framework
and Fundamental Components of
Desirable Governance in the Holy Qur'an

In this section, the theoretical framework of

desirable governance is presented based on

Quranic teachings, with a focus on key

components such as justice, consultation,

trustworthiness, and accountability, and a

theoretical explanation of the link between

Islamic governance and sustainable

development is provided. This analysis
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provides the basis for the re-identification and
redefinition of indigenous governance in
Islamic societies and the critique and
modification of Western models.

The conceptual framework of this research
is based on three main pillars: first, Quranic
principles such as justice, consultation, trust,
and vicegerency; second, the discourse of
Islamic Development, which is based on the
elevated human being and the monotheistic
society; and third, key concepts in desirable
governance such as transparency,
accountability, and participation, the re-
reading and redefinition of which from the
perspective of the Qur'an is the main goal of
the research.

4. Justice; The Foundation of Desirable
Governance-Comparative Analysis

Justice is one of the main foundations of
desirable governance in religious teachings
and Qur'anic texts, playing a key role in
political stability, social cohesion, and
sustainable development. In the Holy Qur'an,
justice is introduced as the criterion of Divine
judgment and an essential pillar of social and
governmental relations (al-An‘am: 158; al-
Nisa’: 58). Justice must be fully observed not
only at the individual level but also broadly in
governmental structures and the distribution of
resources, rights, and opportunities.

5. Definitions and Dimensions of Justice in
the Qur'an and Islamic Commentaries
In Tafsir al-Mizan, Allamah Tabataba't states
that justice, in the sense of equity, means
moderation and balance in human relations,
and he emphasizes that justice in government
must be comprehensive and inclusive, such
that no individual or group is excluded from
the circle of justice (Tabataba’i, 1973

AD/1393 AH: 16, 43-50). He also considers
justice a foundation for the realization of
moral and spiritual values, accompanied by
piety and godliness.

In Sunni commentaries, the concept of
governmental justice is emphasized as one of
the fundamental principles in the structure of
the Islamic government’®. In this regard, the
commentaries of Ibn Kathir and Fakhr Razi
are among the important sources that have
examined this concept. Ibn Kathir, in his
commentary, considers justice to mean the
realization of people's legal rights and the
prevention of oppression and corruption. He
states in his commentary on verse 25 of Surah
al-Hadid that God sent His Messengers with
clear proofs and the Book and the Balance so
that people would uphold justice: "We have
already sent Our messengers with clear
evidences and sent down with them the
Scripture and the balance that the people may
maintain [their affairs] in justice..." He
emphasizes that the purpose of sending the
Messengers and revealing the Book is the
establishment of justice among the people (lbn
Kathir, 1984 AD/1405 AH: 2, 327). Fakhr
Razi also considers justice to be one of the
most important principles of government
formation in his al-Tafsir al-Kabir. In his
commentary on verse 58 of Surah al-Nisa’,
which states: "Indeed, Allah commands you to
render trusts to whom they are due and when
you judge between people to judge with
justice...,” he states that this verse signifies
the obligation to observe justice in rulings and
judgments, and this principle must be
institutionalized in the structure of the Islamic
government (Fakhr Razi, 1985 AD/1406 AH:
10, 274). Numerous verses in the Qur'an
emphasize the importance of justice, and it can
be said that about 50 wverses directly or
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indirectly address the issue of justice in
governance and social relations (al-Zumar: 27;
al-Nisa’: 58; al-Hujurat: 9).

6. Justice in Contemporary Thought and
Political Science

Contemporary scientific studies have also
introduced justice as a key factor in improving
governance and sustainable development. The
World Bank, in its reports, has shown that
social and economic justice indicators are
directly related to human development and
economic growth indicators (World Bank,
2020). From the perspective of political
economy, the just distribution of resources and
opportunities leads to the reduction of
structural inequalities, the reduction of
corruption, and the increase of political
participation (Sen, 1999: 15-155). From the
perspective of social justice theories,
especially John Rawls' theory, justice means
guaranteeing equal rights and providing fair
opportunities for all members of society
(Rawls, 1999: 52). In his book, "A Theory of
Justice,” Rawls proposes that justice as
"Justice as Fairness” must be the basis for
social and political organization, and social
structures must be regulated in such a way that
inequalities benefit the least advantaged. This
philosophical and social view is like the
Qur'anic teachings that consider justice as a
necessary condition and the basis for the
legitimacy of governance (al-Nisa’: 58; al-
Hadid: 25).

7. Empirical and Statistical Studies

Statistical research in the social sciences has
confirmed that societies with just governance
and low corruption rates enjoy higher political
stability and economic growth. For example,
the United Nations Development Program
(2016) report titled "A Transparent and

Accountable Judiciary to Deliver Justice for
All"  shows that transparency  and
accountability in the judiciary enhance public
trust and reduce corruption. These pieces of
evidence, along with the results of global
surveys, demonstrate that judicial justice and
public satisfaction with the judiciary have a
direct correlation with healthy governance
indicators. Furthermore, governance indicators
such as the "Rule of Law" in the "World
Justice Project Rule of Law Index" reports and
the "Worldwide Governance Indicators"® also
show that countries with a stronger rule of
law and more effective control of
corruption benefit from higher levels of
human development and stability (World
Bank, 2022).

8.Challenges and Obstacles to the
Realization of Justice
Despite the importance of justice, challenges
such as the concentration of power, corruption,
and economic and political inequality in
various societies have prevented its complete
realization. The Holy Qur'an also refers to this
issue, considering corruption and oppression
to be the greatest obstacles to justice (al-
Bagarah: 175; al-Nisa’: 59). Allamah
Tabataba’t emphasizes that justice is not
merely limited to the distribution of resources
but is rooted in ethics, spirituality, and
accountability, and if these dimensions are
lacking, justice at the macro level of
government and society is jeopardized
(Tabataba’1, 1973 AD/1393 AH: 16, 45).
Therefore, justice in the Holy Qur'an and in
Shi‘a and Sunni exegetical sources is presented
as the backbone of desirable governance,
meaning not only the fair distribution of
resources but also the guarantee of human

1. World Justice Project. (2023). Rule of Law Index/
https://worldjusticeproject.org/rule-of-law 2023
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rights, the elimination of discrimination and
corruption, and the accountability of rulers.
These teachings, in comparison with the
findings of contemporary political science and
development, provide a scientific and practical
basis for building stable and developed
political systems.

9. Consultation;  The  Mechanism  for
Participation and Accountability

The active participation of the people in
decision-making and governance processes is
one of the most important components of
desirable governance, which the Holy Qur'an
has emphasized under the title of
"Consultation."” The principle of consultation
is presented not only as a method for making
wise and just decisions but also as a guarantee
for  accountability = and  governmental
legitimacy. This section will examine the
conceptual and Quranic meaning of
consultation and its comparative analysis with
contemporary  theories of  governance
management and political participation.

9.1.The Concept of Consultation in the
Qur'an and Islamic Commentaries

The word "Consultation” is mentioned directly
seven times in the Qur'an, the most important
verse in this regard being verse 38 of Surah al-
Shira: "And their affair is [determined by]
consultation among themselves." (al-Shiira: 38)

Allamah Tabataba’i, in Tafsir al-Mizan,
considers consultation to be beyond a
ceremonial process, viewing it as a basis for
increasing social cohesion and utilizing
collective wisdom. He emphasizes that
consultation must be accompanied by freedom
of expression, respect for dissenting opinions,
and attention to public interests to lead to an
improvement in the quality of decisions and

social justice (Tabataba’1, 1973 AD/1393 AH:
19, 125-130). Ibn Kathir also considers
consultation to be a process in which both the
ruler and the people have the right to express
their opinions, and this mechanism prevents
despotism and the concentration of power (lbn
Kathir, 1984 AD/1405 AH: 3, 255).

Consultation also prepares the ground for
the accountability of rulers. By creating a
space for dialogue and the exchange of views
between the ruler and the people, arbitrary
decision-making is prevented, and the
realization of justice is facilitated. This
approach is in complete conformity with the
concepts of accountability in modern
governance theories. In the political history of
Islam, the institution of "Consultation” has
been introduced as one of the successful
examples of participatory governance; an
institution in which collective decision-
making, consultation with elites, and respect
for differing opinions played an important role
in ensuring the legitimacy and stability of the
political structure (Fadl Allah, 1998 AD/1419
AH: 2, 350). This view is also reinforced in
Hadith and historical sources like al-Kafi and
Sirah Ibn Hisham, citing the Sirah of the
Prophet of Islam (PBUH) and the Rightly-
Guided Caliphs, which show that consultation
was not merely an ethical recommendation but
a fundamental principle in managing the
affairs of the Ummah (Islamic community)
(Kulayni, 1986 AD/1407 AH: 1, 67; Ibn
Hisham, 1955 AD/1375 AH: 2, 215).

In the Qur'an, the principle of consultation is
also emphasized with the expression "And
consult them in the matter" (Ali ‘Imran: 159)
and: "And their affair is [determined by]
consultation among themselves.” (al-Shiira: 38)
Commentators such as Allamah Tabataba'’t in
al-Mizan consider consultation not merely a
formal mechanism, but a mechanism for
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institutionalizing justice, accountability, and
preventing  despotism  (Tabataba’i, 1973
AD/1393 AH: 4, 337). This Quranic principle
is comparable to modern concepts of good
governance such as popular participation,
accountability, and the decentralization of
power. Theorists such as Graham and Plumptre,
in their studies, have also emphasized the
importance of consultative and participatory
institutions in improving the quality of
governance and sustainable development
(Graham, 2003: 90-95).

Thus, consultation can be considered an
indigenous and yet universal model for
elevating governmental structures.

9.2.Comparative Analysis of Consultation
and  Contemporary  Theories  of
Participation and Accountability
In  political science and contemporary
governance literature, active public
participation in macro-decision-making is
considered one of the main indicators for
measuring democracy and the legitimacy of
governmental structures. The theory of "Good
Governance," first proposed by the World
Bank, emphasizes principles such as
accountability, effective citizen participation,
transparency, and the rule of law (World Bank,
1912: 35-40). In this framework, mechanisms
such as "Consultation” in the Islamic tradition
can be analyzed as indigenous-religious
capacities for achieving these goals.

Empirical studies in recent decades have
also shown that the existence of consultative
and participatory institutions leads to an
increase in public trust in governing institutions
and the enhancement of government officials’
accountability. For example, in a study of 150
countries, it was found that popular
participation and institutionalized justice have a
significant correlation with increasing citizen

satisfaction and reducing administrative
corruption (UNDP, 2021, 72). Furthermore, in
the participatory budgeting project of the city
of Porto Alegre in Brazil, it was determined
that public participation in the decision-
making process led to an improvement in the
distribution of public resources, increased
efficiency, and the elevation of social justice
(Wampler, 2077: 57-60).

10. Trustworthiness and Accountability;
The Basis for the Health and Legitimacy
of Government

Trustworthiness and accountability, as two

fundamental pillars of the health and

legitimacy of the governance system, hold a

special place in the Holy Qur'an and Islamic

texts. In addition to their moral dimension,
these two components play a key role in
ensuring efficiency and public trust in
governing systems. Alongside Qur'anic
sources and Shi'a commentaries like al-Mizan,

Sunni exegetical sources and contemporary

scientific research also emphasize the

importance of these principles.

10.1. Trustworthiness and Accountability in
the Qur'an and Commentaries
The Holy Qur'an, in the verse "Indeed, Allah
commands you to render trusts to whom they
are due" (al-Nisa’: 58), presents trustworthiness
as one of the fundamental pillars of
governance. In lbn Kathir's commentary, this
verse is interpreted to mean entrusting every
right to its owner, and especially in the context
of governmental responsibilities, it emphasizes
the necessity of observing justice in assigning
positions and preserving people's rights (lbn
Kathir, 1984 AD/1405 AH: 1, 234). Similarly,
Qurubz, in al-Jami® i Ahkam al-Qur’an,
under the same verse, refers to the political
and social duties of government officials and
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explicitly states that the failure to fulfill a trust
leads to the loss of the ruler's legitimacy
(Qurtubi, 2000 AD/1421 AH: 5, 260).

In Tabari’'s commentary, the verse "And
sufficient is Allah as Accountant” (al-Nisa’: 6)
is analyzed as a sign of God's absolute
supervision over human actions. Tabari states
that accountability in the Islamic system is not
limited to the human dimension but also includes
Divine reckoning (Tabar1, 1992 AD/1413 AH: 6,
390). Among Shi'a commentators, Allamah
Tabataba’r in al-Mizan considers the verse of
trust to be related to social and political
justice, writing that this Divine command
pertains to all social levels, including the
assignment of governmental positions, and its
violation causes a disruption in the political
and ethical system of society (Tabataba’,
1972 AD/1393 AH: 4, 385). Also, in Tafsir
Nemooneh, Ayatollah Makarem Shirazi,
with a detailed explanation of these verses,
emphasizes that accountability and
trustworthiness are the indicators of legitimacy
in a religious government, and rulers must be
answerable to the people and God (Makarem
Shirazi, 1995 AD/1374 SH: 3, 245-247).

10.2. Accountability and Trustworthiness in
Modern Governance Theories
In the literature of political science and
"Good Governance" theories, accountability is
recognized as one of the fundamental principles
of effective and legitimate governance. Behn, in
his work "Rethinking Democratic
Accountability,” states that accountability
means "Active and measurable responsiveness"
to actions and decisions, which plays an
important role in enhancing public trust,
institutional legitimacy, and policy-making
efficiency (Behn, 2001: 65). Furthermore,
Bovens, in his influential article "Analysing and

Assessing Accountability,” describes
accountability as a framework in which public
institutions and officials must report their
performance to supervisory bodies and
stakeholders, be evaluated, and, if necessary, be
held accountable (Bovens, 2007: 450).

In addition, in practical analyses, such as
what Klitgaard presents in his book
"Controlling Corruption,” trustworthiness is
not just an ethical principle but an executive
mechanism  for  preventing  corruption,
enhancing productivity in  governmental
institutions, and creating political stability
(Klitgaard, 1991: 105). These findings are also
consistent with Qur'anic teachings. The Qur'an,
especially in the verses related to "Rendering
Trusts” (al-Nisa’: 58) and "Divine Reckoning"
(al-Nisa’: 6), emphasizes the importance of
accountability and trustworthiness at various
social and governmental levels. These
principles are  analyzed in  Islamic
commentaries both as ethical values and as
requirements for just governance.

11. Integration of Qur'anic Teachings with
Modern Perspectives

This overlap between religious sources and
modern governance theories makes it possible
to design efficient ~management and
monitoring systems in Islamic societies. In
fact, the Holy Qur'an clearly states not only
the moral criteria but also the practical
frameworks necessary to ensure accountability
and  trustworthiness. For this  reason,
combining these two perspectives can provide
a coherent model for the health and legitimacy
of governance in the contemporary world.
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11.1. Rejection of Despotism and
Concentration of Power; Guaranteeing
Justice and Political Development

One of the main challenges in governance is
the issue of despotism and the disproportionate
concentration of power in the hands of one
individual or a limited group, which leads to
corruption, oppression, and inefficiency in the
political system. The Holy Qur'an explicitly
and implicitly opposes this type of power
concentration and tends towards a
decentralized and participatory governing
system. From a contemporary perspective, the
rejection of despotism and the concentration of
power is a prerequisite for social justice and
sustainable political development.

11.2. Quranic Verses and the Rejection of
Despotism

In various verses, the Holy Qur'an, while
emphasizing justice, criticizes the
concentration of power and despotic rule; for
example, the verse "And be not like those who
separated and differed after the clear proofs
had come to them. And those will have a great
punishment" (Ali ‘Imran: 105) refers to the
harmful consequences of the concentration and
disagreement of power. Also, the verse "And if
they are insolent, then submit to them in
accordance with the decree of Allah" (al-
Qasas: 5) indicates the avoidance of
transgression and  despotism, which is
emphasized in Tafsir al-Mizan (Tabataba’,
1972 AD/1393 AH: 13, 315).

11.3. Concentration of Power and the
Critique of Despotism in Islamic
Commentaries

In Qur'anic commentaries from both the Shi‘a

and Sunni perspectives, the concentration of

power without supervision and participation is
severely criticized as a factor leading to the

corruption, oppression, and deviation of the
government. In Ibn Kathir's commentary,
under the wverses related to justice and
consultation, it is emphasized that "Individual
despotism in opinion" and the monopoly of
political power were among the most
important reasons for the fall of governments
in Islamic history, and the ruler is obliged to
act within the framework of justice and with
consultation (Ibn Kathir, 1984 AD/1405 AH:
2, 152). In al-Jami‘ i Ahkam al-Qur’an,
Qurrubr states that the Islamic ruler is obliged
to govern within the framework of Divine
rulings and social justice, and the
concentration of power in the absence of
accountability revokes the legitimacy of the
system and pushes society toward despotism
(Qurtubi, 2000 AD/1421 AH: 6,110).

From  the  perspective  of  Shi'a
commentaries, Allamah Tabataba’t in al-
Mizan, under the verse "And their affair is
[determined  by] consultation ~ among
themselves” (al-Shara: 38), emphasizes the
necessity of public participation in governance
and the rejection of despotism. He believes
that popular participation is not only a
guarantor of justice but also the main factor
for the balance of power and the preservation
of the government's legitimacy (Tabataba’i,
1972 AD/1393 AH: 18, 365). Similarly, in
Tafsir Tasnim, Ayatollah Abdullah Javadi
Amoli introduces the concentration of power
as a factor leading to structural corruption. He
emphasizes that the Islamic ruler must act with
the consultation of elites and the observance of
people’s rights, and any form of despotism in
decision-making contradicts the philosophy of
Islamic governance (Javadi Amoli, 2013
AD/1392 SH: 15, 240).

What emerges from the authoritative Shi‘a
and Sunni commentaries is that the
concentration of power without public
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oversight and the participation of elites is not
only religiously rejected but also paves the
way for corruption, despotism, and the loss of
governmental legitimacy. Qur'anic teachings
such as consultation, justice, and trust provide
a Divine framework for the distribution of
power and popular participation, which is also
confirmed by empirical findings in modern
governance theories regarding just and
sustainable governance. From this perspective,
it can be said that the Islamic exegetical
tradition — despite sectarian differences —
agrees on the principle of accountability and
the fight against despotism, and this
convergence provides a platform for re-
reading Qur'anic concepts in relation to
modern governance.

12. Modern and Scientific Views on the
Rejection of Despotism
In the theory of democracy and contemporary
political studies, some have argued that
democracy must be based on the distribution
of power to prevent its concentration, and
accordingly, the uncontrolled concentration of
power is considered the greatest obstacle to
justice and political development (Dahl, 1989:
34). Furthermore, in Fukuyama's work
"Political Order and Political Decay,"” it is
stated that the existence of institutions that
"Limit power" (such as an independent
judiciary or accountability mechanisms) is a
necessary prerequisite for achieving political
development and social justice (Fukuyama,
2014: 77). Some empirical research has also
shown the relationship  between the
concentration of power and its negative
consequences. Based on World Bank data in
2020, countries with a high concentration of
institutional power  experience more

corruption, less political participation, and
political and economic backwardness.

12.1. Integration of Religious and Scientific
Teachings

Based on the combination of Qur'anic findings
—such as the emphasis on consultation, justice,
and the implementation of trust in governance
decisions — and recent scientific research, it
can be concluded that the rejection of
despotism and the concentration of power is
one of the necessary requirements for desirable
governance. The establishment of
participatory, accountable, and balanced
institutions guarantees the realization of social
justice and sustainable development, as
confirmed in both religious sources and
modern managerial foundations.

12.2. Establishing Equity and Kindness;
The Balance Between Justice and
Benevolence

One of the fundamental teachings of the
Qur'an regarding desirable governance is the
precise balance between the two key concepts
of "Equity" and "Kindness." Establishing
equality means establishing justice and legal
order, while kindnss refers to an emphasis on
mercy, kindness, and going beyond mere
justice. This balance not only shapes the health
of society but also guarantees the continuity
and sustainability of desirable governance.

12.3. Qur'anic Verses on Establishing
Equality and Kindness
The Holy Qur'an has repeatedly called for the
establishment of equality, considering it an
essential duty: "Indeed, Allah orders justice
and good conduct." (al-Nahl: 90) Also, the
verse "And establish the weight in justice and
do not make the scale deficient” (al-Rahman:
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9) indicates the importance of maintaining a
precise balance in justice. Furthermore,
kindness, meaning going beyond the limit of
justice and showing kindness in dealing with
people, is emphasized (al-An‘am: 158).

Allamah Tabataba 't in al-Mizan explains in
detail that the establishment of quality is the
basis for the realization of social justice, but
kindness creates the conditions for the
development of human relations beyond
minimal rights (Tabataba’i, 1972 AD/1393
AH: 14, 45). He believes that justice without
kindness may lead to the coldness of social
relations, and conversely, kindness without
justice is not sustainable. Equality has been
said to mean the implementation of justice in
judgment and the management of affairs and
kindness refers to universal generosity and
kindness, which  must be observed
simultaneously in governance (Tabari, 1990
AD/1411 AH: 15, 95).

A synthesis of the verses and commentaries
suggests that in the Qur'anic system, justice is
a religious, social, and structural duty;
however, if this justice is devoid of the
element of kindness—that is, going beyond the
mere right and observing ethics and
humanity—it may lead to soullessness,
violence, or even structural oppression.
Conversely, kindness without the
infrastructure of justice leads to a kind of
disorder and discrimination. Therefore, in
desirable Qur'anic governance, the
establishment of equality and the development
of kindness must be considered
simultaneously; because it is only in the
interaction of these two concepts that a
balanced, humane, and sustainable society can
be achieved.

13. Contemporary and Social Analysis of

Justice and Kindness
In contemporary studies of development and
governance, the concept of Restorative Justice
has gained a special place. This type of justice,
unlike a purely punitive model, not only deals
with the punishment of the offender but also
pursues the restoration of social relations, the
rebuilding of trust, and the nurturing of
kindness and participation. Braithwaite, in his
important work, states that restorative justice
is effective when, alongside the application of
law, it emphasizes human dignity, apology,
compensation, and the revival of social
connections (Braithwaite, 2002: 89).

In the same vein, Amartya Kumar Sen, in
the theory of "Development as Freedom,"
states that development is achieved not only
by eliminating structural poverty or enforcing
laws, but by elevating moral virtues, social
solidarity, and expanding empathy, we
approach true justice (Sen, 1991: 120). This
view is clearly consistent with the concept of
kindness in the Qur'an, which, beyond formal
justice, emphasizes benevolence, forgiveness,
and openness in human interactions. Studies
by international institutions such as the World
Bank also indicate that political systems in
which formal justice is accompanied by an
atmosphere of kindness, participation, and
social restoration enjoy a higher level of public
trust, social stability, and citizen satisfaction
(World Bank, 2021).

Based on Quranic teachings, the
establishment of equality, as the pillar of
social justice, is emphasized in multiple
verses, such as "Indeed, Allah orders justice
and good conduct.” (al-Nahl: 90) Islamic
commentaries also acknowledge that justice, if
not accompanied by kindness, turns into a dry
and soulless structure. Allamah Tabataba 't in
al-Mizan asserts that equality is justice in
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distribution and judgment, but kindness is its
soul that preserves social dynamism (Tabataba’1,
1972 AD/1393 AH: 14, 45). Therefore, the
balance between justice and kindness, both at the
level of modern development theories and in
Quranic teachings, is considered an essential
principle for the health and survival of any
governing system.

14. The Sovereignty of Divine Law; The

Framework for Order and Justice
One of the fundamental pillars of desirable
governance in the Holy Qur'an is the principle
of the sovereignty of Divine Law, which is
defined as a framework for guaranteeing social
order and comprehensive justice. This
sovereignty is based on the implementation of
Sharia rulings and the observance of equality
in society, preventing any self-will, despotism,
and disorder.

14.1. Qur'anic Verses on the Sovereignty of
Divine Law
The Qur'an repeatedly emphasizes the Divine
decree as the ultimate criterion for judgment
and decision-making: "And the judgment is for
Allah, the Truth" (Yasuf: 40) and "And judge
between them by what Allah has revealed."
(al-Nisa’: 59) Also, verses such as "The
judgment is only for Allah" (Ytnus: 41)
explicitly confirm the absolute sovereignty of
God's Law, which is the axis of political-social
justice and order.

14.2. Commentaries’ View on the Sovereignty
of Divine Law

From the perspective of Shi'a commentators,

Allamah Tabataba't in Tafsir

al-Mizan asserts that Divine Law is the

guarantor of social justice and the organization

of human life. In his commentary on the verse

"And judge between them by what Allah has
revealed,” (al-Ma’idah: 49) he states that
deviation from God's judgment is the source of
injustice and the collapse of social ethics. In
his view, the legitimacy of any governmental
structure depends on adherence to Divine Law,
and its violation leads to structural corruption
and the deprivation of human dignity
(Tabataba’t, 1972 AD/1393 AH: 20, 202).

The same approach is seen among Sunni
commentaries. Muhammad ibn Jarir al-
Tabari, in Jami* al-Bayan, in his commentary
on the above verse, considers the sovereignty
of Divine Law to be not only the duty of rulers
but also a public responsibility for all members
of society. He emphasizes that justice is
realized only in the shadow of the complete
implementation of the Sharia, and any
deviation from it will cause a violation of
rights and social disorder (Tabari, 1990
AD/1411 AH: 18, 110).

The exegetical views of both Shi'a and
Sunni traditions emphasize the fundamental
principle of the "Sovereignty of Divine Law"
as a precondition for the realization of justice
and social stability. In this view, obedience to
Divine laws is considered not only an
individual or ritual matter but a strategic
principle in governance and community
building. The comparison of this Qur'anic
approach with modern governance theories
also shows that adherence to the law,
transparency, and legal justices are
prerequisites for the legitimacy, efficiency,
and acceptability of political systems.

15. The Principle of Rule of Law in
Governance: The Link Between Islamic
Teachings and Modern Theories

In modern political theories, the principle of

the Rule of Law is considered the foundation
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of democratic order, the preservation of
individual freedoms, and the guarantee of
justice. This principle is realized when the law
is transparent, stable, and equally applied to
all, not an instrument of political elite power
(Raz, 1979: 120). Especially in the context of
developed governments, the Rule of Law is a
foundation for accountable and transparent
systems. From the perspective of international
law and development, the United Nations
believes that the Rule of Law reduces
corruption, strengthens public trust, and
increases the efficiency of the judicial and
administrative systems. World Bank reports
also state that countries with a coherent
and justice-oriented legal system rank higher
in indicators of political stability, economic
growth, and citizen satisfaction (World
Bank, 2021).

In the Islamic governance system, the
principle of the "Sovereignty of Divine Law"
is a concept deeply rooted in the Quran and
Sunnah. The Holy Quran asserts: "And
whoever does not judge by what Allah has
revealed — then it is those who are the
wrongdoers,"” (al-Ma’idah: 45) which indicates
the central position of Divine Law in the
implementation of justice. Allamah Tabataba't
in al-Mizan interprets this verse as meaning
that Divine Law is the criterion for measuring
justice and political legitimacy, and disregard
for it leads to oppression, discrimination, and
social disorder (Tabataba’i, 1972 AD/1393
AH: 6, 337). In Tabari’'s commentary, it is also
stated that the ruler is obliged to make the
Divine rulings the basis for judgment and the
management of affairs; because any
substitution of human law for Sharia will lead
to the loss of justice and legitimacy (Tabari,
1990 AD/1411 AH: 6,310).

The principle of the Sovereignty of Divine
Law, both in Qur'anic teachings and Islamic

commentaries, and in modern theories of
political development, is one of the vital
pillars for establishing justice, combating
corruption, and realizing social stability. From
the Islamic perspective, this principle
guarantees social order by emphasizing the
Sharia and Divine justice. In the modern view,
the Rule of Law is also one of the prerequisites
for Good Governance and sustainable
development. The convergence of these two
approaches shows that attention to legalism
and justice-orientation is a necessary condition
for the legitimacy, accountability, and
dynamism of governments.

16. The Role of Spiritual and Ethical
Leadership in the Sustainability of
Desirable Governance

Leadership, as the axis of guidance, cohesion,
and decision-making, plays a fundamental role
in the quality and duration of governance. In
the framework of Islamic governance, unlike a
purely functionalist view of power, leadership
is considered not just a political tool but an
ethical and spiritual mission. The teachings of
the Holy Qur'an and the commentaries of both
groups (Shi'a and Sunni) emphasize the moral
and Divine characteristics of righteous leaders;
characteristics that are also reflected in
contemporary leadership literature.

17. Qur'anic Analysis of Spiritual and
Ethical Leadership
In the Holy Qur'an, Divine leadership is
introduced as a Divine trust with the goals of
guidance and the establishment of equality.
God says: "And We made from among them
leaders guiding by Our command when they
were patient and [when] they were certain of
Our signs.” (al-Anbiya’: 73) This verse shows
that the central characteristics of Divine
leadership are patience in the face of
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difficulties and certainty in the Divine signs,
which lead to the true guidance of the people.

Allamah Tabataba’t in Tafsir al-Mizan
explains that this verse refers to the concept of
spiritual and social leadership; a leadership
based on piety, certainty, wisdom, and
practical role-modeling for society. In his
expression, the Imams in the Qur'an are not
merely political managers but are "Guides to
God" and "Educators of Humanity" who guide
society towards justice and truth with ethics,
patience, and insight (Tabataba’i, 1972
AD/1393 AH: 16, 145). Similarly, Tabart's
commentary emphasizes that the Imams
chosen by God are those adorned with
knowledge and patience, and they are
responsible for the guidance of the people, not
merely material rule (Tabari, 1990 AD/1411
AH: 17, 78).

18. Comparative  Analysis of  Ethics-
Centered Leadership in Contemporary
Theories

In modern leadership theories, especially in

Transformational Leadership theory, the

importance of characteristics such as ethics-

orientation, inspiration, and focus on the

human  development of followers s

emphasized. James MacGregor Burns, in his

classic book "Leadership,” defines this type of
leadership as follows: "Transformational
leaders are those who, by appealing to the
inner motivations and moral values of their
followers, elevate them to higher levels of
commitment, awareness, and  personal

growth.” (Burns, 1978: 20-44)

In his view, these leaders seek not merely
obedience but the spiritual and ethical change
of their followers and this is the point of
distinction between them and transactional
leaders who rely solely on reward and
punishment.

Northouse, in his comprehensive review of
leadership (2016), states that ethical and
spiritual leadership is one of the key pillars in
crisis management, creating social cohesion,
and sustained trust-building (Northouse, 2016:
167). These principles are deeply consistent
with Qur'anic and exegetical foundations;
where leadership is defined not based on
power and dominance but on wisdom, piety,
and Divine guidance.

Bernard Bass, in his book "Leadership and
Performance beyond Expectations,” further
develops Burns' theory and categorizes the
main elements of transformational leadership
into four components:

1. Idealized Influence: The leader acts as a
role model and ethical reference for followers.

2. Inspirational Motivation: The leader
provides a meaningful and motivating vision.

3. Intellectual Stimulation: The leader
encourages  followers towards creative
thinking and questioning.

4. Individualized Consideration: The
leader pays attention to the individual growth
needs of each follower (Bass, 1985).

These concepts, within the Islamic
framework, have a deep compatibility with
Qur'anic patterns and the Sirah of the Prophets
and Imams. Northouse, citing the theories of
Bass and Burns, also emphasizes that
transformational leaders not only improve
organizational performance but also influence
the value and spiritual cohesion within the
organization (Northouse, 2016: 161-194). He
considers this style to be the most effective
type of leadership in conditions of change,
crisis, and social transformation.

Whether in the framework of the Qur'an
and Islamic commentary or in modern
governance theories, effective leadership
requires a combination of executive competence
and ethical-spiritual characteristics. Leadership
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that relies solely on political power lacks long-
term stability. In contrast, the Divine leaders in
the Qur'an, with patience, certainty, and piety,
not only manage society but also transform it
from within. From a comparative perspective,
it is clear that the principles of Qur'anic
leadership and the theory of Transformational

Leadership are close to each other in their
emphasis on the inner growth of followers,
mutual trust, and ethical governance. This
convergence shows that for the realization of
desirable governance, ethics-centered and
inspiring leadership is not only necessary but
vital.

Dimensions of
Transformational
Leadership Theory

Description in Modern
Theories

Related Qur'anic Verses
and Exegesis

Comparison and Analysis
in Islamic Leadership

Idealized Influence

The leader is an ethical and
behavioral role model for
followers.

“There has certainly been
for you in the Messenger of
Allah an excellent pattern”
(al-Ahzab: 21)

The Prophet (PBUH) is a
comprehensive example of
faith, ethics, and patience
(Tabataba’i, al-Mizan).

Providing an elevated and

“O my people enter the

The invitation of the
Prophets is accompanied by

Inspirational Motivation inspiring vision for | Holy Land...” (al-Ma'idah: a spirival and  hope-
followers. 21) S o
inspiring vision.
Encouraging critical The Qur'an invites people to

Intellectual Stimulation

thinking, innovation, and

learning.

“Will you not reason?”
“Will they not reflect?”

reflection and reasoning (al-
Nahl: 125).

Individualized
Consideration

Attention to the specific
needs of individuals and
their personal growth.

“..he is concerned over
you, with the believers, is
kind and merciful” (al-
Tawbah: 128).

The Prophet guides people
with ~ compassion  and
individual attention.

19. Table: General Dimensions of
Transformational Leadership Theory and
its Comparison with Qur'anic Teachings

Ethical and spiritual criteria in leadership play

an important role in preventing corruption and

despotism and allow the ruler to resist power-
seeking pressures. Ethical leadership, in
addition to reducing corruption, paves the way
for public trust and satisfaction, which are
themselves pillars of sustainable development

(Kurer, 2005: 118).

In Islamic governance, leadership is based
on ethical and spiritual foundations, going
beyond administrative and managerial skills.
These characteristics lead to the stability of the
governing system and gaining the people's
trust, guaranteeing desirable governance. The
integration of Qur'anic teachings with the
findings of modern leadership theories
provides a comprehensive and efficient image

of successful leadership that has applicability
in various areas of governance. Contemporary
society is in severe need of an interdisciplinary
and multifaceted approach to issues and
phenomena.

Conclusion

Based on the findings of the present research,
it can be acknowledged that the Holy Qur'an
provides a comprehensive framework for
desirable governance by offering principles
such as justice, the establishment of equality,
consultation, accountability, trustworthiness,
the rejection of despotism, the sovereignty of
Divine Law, and spiritual freedom. These
principles are not only related to governmental
structures but also possess value and ethical
orientations that elevate governance beyond
the level of institutional efficiency to the realm
of human excellence and civilizational justice.
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In the framework of Islamic Development
theory, desirable governance is not merely a
technocratic concept but is based on
monotheistic goals, religious identity, and
social justice. Qur'anic teachings have the
capacity, by re-reading them in light of
contemporary needs, to be used as strategic
principles in policy-making, institution-
building, and the enhancement of political
legitimacy.

The research results show that desirable
governance in the Qur'an, with its emphasis on
popular participation, the observance of citizen
rights, the accountability of rulers, and the
avoidance of oppression and transgression, can
be a basis for the reconstruction of governance
institutions in Islamic countries. The link
between these components and the Islamic
Development theory smooths the path for
designing an indigenous, sustainable, and
justice-oriented model of governance; a model
in which the efficiency of institutions and
human excellence act synergistically.

For example, ethical and spiritual
leadership, as one of the essential pillars of
desirable governance, plays a decisive role in
guaranteeing sustainability, justice, and social
cohesion. Qur'anic teachings and authoritative
Shi'a and Sunni commentaries emphasize the
importance of characteristics such as piety,
justice, wisdom, and patience in leaders, which
prevent corruption and despotism and create
the conditions for trust and public satisfaction.
On the other hand, modern leadership theories,
such as Transformational Leadership theory,
emphasize the role of ethical and spiritual
motivations in increasing the effectiveness of
leaders and strengthening social cohesion.
The integration of these two perspectives,
both religious and scientific, provides a
comprehensive image of successful leadership

that can be an efficient model for governance
in contemporary political systems.

Ultimately, it can be said that guaranteeing
the sustainability of desirable governance
requires special attention to the ethical and
spiritual dimensions of leadership, along with
the observance of managerial principles and
popular participation; in light of this
combination,  justice and  sustainable
development are realized. Thus, the return to
the Qur'an is not a passive return but a forward
movement towards the revival of revelation
rationality in the management of society. The
present research is an initial step towards
explaining this approach, and it is suggested
that in future research, these principles be
analyzed and modeled in operational and
institutional contexts as well.

Suggestions

Based on the conducted research and the author's
previous studies, the following suggestions can
be put forward for researchers:

A. Comparative analysis of governance models
based on Qur'anic and scientific principles in
Muslim countries336.

B. Comparative study of governance patterns in
Islamic countries with an approach of
integrating Qur'anic teachings and modern
management theories337.

C. Evaluation of the effects of ethical and spiritual
leadership on the effectiveness of governing
systems based on an interdisciplinary
approach338.

D. Study of the impact of ethical and spiritual
indicators in leadership on the efficiency and
legitimacy of governmental institutions,
focusing on management sciences and
psychology339.

E. Prototyping an Islamic policy-making model
based on Qur'anic principles and sustainable
development indicators340.

F. Designing and evaluating a policy-making
model based on monotheistic principles and
social justice while harmonizing with
sustainable development and political science
indicators341.
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ABSTRACT

This interdisciplinary study aims to provide a Educational analysis of the
Quranic concept of "Talab" (seeking/pursuit) within the framework of
traditional Quranic hermeneutics, with a special emphasis on the perspective
of Allamah Tabataba’r. The research seeks to deduce key educational
competencies to address four challenges in Iran's educational system: "Rote
memorization, information overload, learner passivity, and lack of skills."
Using a multi-method qualitative approach that includes systematic review,
conceptual decomposition, comparative analysis, logical retroductive
analysis, and Frankena's practical inference, three core competencies were
extracted: "The Competency of Self-Exposure/Placing Oneself in a Position
of Exposure (with components of openness and the skill of listening), which
fosters active learner engagement and targets the issue of passivity; the
Competency of Sensitive and Methodical Seeking of the Original Meaning
(emphasizing inquiry, reasoning, foresight, hermeneutical critique, vigilance,
and doubt), which serves as an alternative to rote memorization and
information overload; the Competency of Seeking the True Meaning
(centered on truth-seeking and truth-acceptance, doubt, critical courage,
being a reformer, and wise skills), which reduces the lack of skills by
nurturing critical thinking and self-correction." The findings indicate that
these competencies, by transforming the learning process into an active
quest, enable the redesign of curricula based on hermeneutical skills. By
linking Quranic hermeneutical theory to practical educational needs, this
research offers a novel framework for educational transformation in Iran.
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Introduction

The educational system of the Islamic
Republic of Iran, in its previous Educational
model, was based on a hierarchical and
institution-centric structure. In this model, the
teaching-learning process was linear, focusing
on the transmission of standardized content
within specific age brackets. Students received
pre-determined content in schools under the
guidance of teachers, and this path concluded
with  quantitative assessments and the
awarding of academic degrees. Success in this
cycle was considered equivalent to having
received an education (Farkhonde, 2022
AD/1401 SH; Aali, 2021).

However, this approach, rooted in positivist
and  behaviorist assumptions, led the
educational system to face four fundamental
problems: "Rote memorization without cognitive
deepening, accumulation of knowledge without
practical application, a lack of skills in solving
real-world problems, and learner passivity due
to the disregard for their interpretive role and
active participation.” (Supreme Council of
Cultural Revolution, 2011 AD/1390 SH: 416)

Furthermore, this model faced fundamental
challenges in adapting to the dynamic needs
of the 21st century. The convergence of
two major developments—epistemological
(Sohnge & Van Niekerk, 2005) and
technological (Avdiu et al., 2025)—Iled to a
radical re-evaluation of the conceptual
foundations of institutional education. On the
one hand, the emergence of the digital space
and the formation of placeless and timeless
learning ecosystems shattered the traditional
frameworks of space, time, content, and age in
the educational system (Farkhonde, 2022; Arif
et al., 2025). This "de-localization” of the
educational process weakened the exclusive
status of institutions like the family and school

as the primary centers of learning (Zakiyah &
Sudarmin, 2022). On the other hand, unlimited
access to knowledge repositories rendered the
hierarchical and fragmented logic of
instructional design ineffective. By creating
educational synchronousness, it empowered
the learner to interact within a continuous
knowledge network, free from age-related
constraints (Tercov & Smahel, 2025).

From another perspective, the evolution
of the hermeneutical paradigm in the
philosophy of education, by criticizing
positivist  assumptions, emphasized the
interpretability of understanding and the active
role of the learner as an interpreter. From this
viewpoint, the continuation of a one-way
content transfer model and positivist
methods not only leads to a suspension of
understanding and epistemological self-
alienation in the learner (Gallagher, 1992) but
also, by creating a distorted self-image as an
independent and all-powerful knower, it
prevents authentic self-understanding (Jardine,
1992). These transformations led researchers
to conclude that a focus on mere content
transfer no longer meets the dynamic needs of
the current era. The focus of contemporary
functionalist education should be on teaching
educational skills rather than on providing
content for a finished education (Sohnge and
Van Niekerk, 2005; Siddiq et al., 2024).

Therefore, in response to the aforementioned
educational transformations in the 21st
century, the Iranian Ministry of Education's
transformational documents (2011 AD/1390
SH) have taken a fundamental step towards
solving the four challenges of the educational
system—rote  memorization,  information
overload, lack of skills, and learner
passivity—by replacing content delivery with
the cultivation of educational competencies
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(Foundations of the Transformational Document,
2011 AD/1390 SH: 416). This paradigm shift,
which is in line with the necessities of the
digital age and the development of
hermeneutics, emphasizes the cultivation of
interpretive skills, critical thinking, and
lifelong learning. In this regard, and given the
importance of the issue of "meaning" in
contemporary educational philosophy, the
question arises: what hermeneutical
competencies should schools foster in learners
to remain effective in the face of the
educational complexities of the current
century?

The present study, relying on the approach
of Quranic hermeneutics as a framework
deeply rooted in the Islamic tradition, seeks to
extract educational competencies with a
hermeneutical nature. Quranic hermeneutics,
as the science of interpreting revealed texts,
has been formulated in the Islamic world
under two discourses; author-centric and
interpreter-centric (Subhani Tabrizi & Vaezi,
2000 AD/1379 SH). Contemporary research in
the modern discourse, such as that by
Homayoun (2011 AD/1390 SH), focuses on
arbitrary  interpretation, pluralistic, and
relativistic analyses. According to Kalantari
(2021 AD/1400 SH), this is in conflict with the
original foundations of Quranic interpretation,
leading to the dissolution of religion and
epistemological nihilism. In contrast, the
traditional discourse, by avoiding arbitrary
interpretation and emphasizing principles such
as the semantic unity of the Quran and the
methodical nature of understanding, preserves
the authenticity of the text and prevents
relativism and the corruption of meaning
(Narimani et al.,, 2019 AD/1398 SH). This
discourse, by drawing on a coherent
interpretive heritage such as al-Mizan and

Nemooneh and relying on Quranic sciences
like reasons for revelation and abrogating and
abrogated verses, prevents semantic distortion
and establishes religious identity within the
framework of original Islamic teachings (Ajili
& Solgi, 2016 AD/1395 SH). Therefore, the
present study has based itself on the traditional
discourse of Quranic hermeneutics.

Previous research in the field of traditional
Quranic hermeneutics, with a focus on
theoretical  principles and methodology
(Zamani, 2008 AD/1387 SH; Khamenei, 1999;
Sayyid Jafari & Danesh Shahraki, 2023
AD/1402 SH), historical-comparative analysis
(Siti et al., 2024), and a critique of the modern
discourse (Choucha & Kacimi, 2024), has
made a fundamental contribution to the
development of the literature in this field.
However, studies conducted within the
traditional discourse, due to their focus on the
theoretical principles of Quranic hermeneutics,
have neglected the Educational application of
these principles and the connection of
traditional hermeneutical foundations to the
practical needs of education.

Furthermore, although concepts such as
exegesis (tafsyr) (al-Asadi, 2021 AD/1400
SH), interpretation (Ta’wyl) (Tabataba’1, 1999
AD/1378 SH; Ghahhari Kermani, 2019
AD/1398 SH), and understanding (Fahm)
(Mahdavi Kani, 2005 AD/1384 SH; al-Zahrant
& ‘Abdul Rahman, 2025) have been separately
examined in the Quran, the concept of "Talab"
as one of the key Quranic concepts, despite its
Educational potentials, has been largely
analyzed in research literature  within
combinations such as seeking knowledge
(Suyuti, 2018) or (social demand (Saleh &
Amani, 2024) and in fields such as economics,
higher education (Bashandi et al., 2024),
linguistics (Fawzan, 2024), and religious
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sciences (Al Sharim, 2018). These studies
have generally defined "Seeking" as "Asking,"
"Searching,” or "Striving to achieve a goal,"”
but its systematic analysis within the
framework of Quranic education and
traditional hermeneutics has been neglected
(al-*“Uwayti, 2018; Hamd ibn Ibrahim, 2002).

In comparison with previous research, which
has mainly focused on the jurisprudential,
ethical, or social dimensions of the concept of
"Talab," this study takes three innovative
steps: first, linking the foundations of
traditional hermeneutics to the practical needs
of education; second, providing the first
systematic pedagogical analysis of the
concept of "Talab™ within the framework of
Quranic education and traditional Quranic
hermeneutics; and third, designing a native
framework that emphasizes the Quran's
capacity to cultivate hermeneutical competencies.
Therefore, the goal of this study is to provide
an Educational analysis of "Talab" within the
context of traditional Quranic hermeneutics to
deduce key competencies that can provide a
response to the four aforementioned challenges of
the educational system. Based on this, the
central question of this research is: "What
competencies does an Educational analysis of
the concept of "Talab™ within traditional
Quranic hermeneutics offer for the education
of learners in the current era?"

1. Research Methodology

This research employs a multi-method
qualitative approach in five stages to
investigate the main research question. First, a
systematic review of the traditional Quranic
hermeneutical approach is conducted to extract
the key features of this paradigm. This stage,
based on the framework proposed by Tang
et al. (2021), includes the identification,
evaluation, and critical synthesis of credible

sources related to the theoretical and
practical foundations of traditional Quranic
hermeneutics.

In the second stage, the conceptual
decomposition of the concept of "Talab" in the
Quran is performed using the method
proposed by Bagheri et al. (2020 AD/1399 SH:
133). This process involves breaking down
the concept into its constituent semantic
components, identifying  their  internal
relationships, and extracting the hidden layers
of Educational implications. Furthermore, to
examine the concept of "Talab™ more deeply, a
comparative analysis method was used, which
allows for a systematic comparison of different
Quranic interpretations (such as al-Mizan,
Nemooneh, Majma“ al-Bayan) as units of
analysis to achieve a more comprehensive
understanding of this concept in the Islamic
interpretive tradition (Ma'dandar Arani &
Kakiya, 2019 AD/1398 SH). Additionally,
logical retroductive analysis (Bagheri et al.,
2020 AD/1399 SH: 145-162) was used to
extract the conditions for the realization of the
concept of "Talab."

Then, in the third stage, a context-based
synthesis of these semantic components is
performed within the framework of traditional
Quranic hermeneutics. This stage proceeds
with the aim of discovering the convergence or
divergence of the semantic dimensions of
"Talab™ with educational competencies
through a text-based comparative analysis.

In the fourth stage, logical retroductive
analysis (Bagheri et al.,, 2020 AD/1399
SH: 145-162) is applied to formulate the links
between the discovered dimensions of the
concept of "Talab™ and the educational
requirements of the current era, with an
emphasis on the role of the learner as an
interpreter.
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Finally, the fifth stage is dedicated to the
practical inference of educational competencies.
This stage, using "Practical Inference,"”
(Bagheri Noaparast, 2017: 856-861) extracts
and validates the competencies at three levels:
knowledge, skills, and attitudes, based on the
findings of the previous stages. This model, by
combining deductive and inductive reasoning,
ensures that the identified competencies are
aligned with the theoretical foundations and
practical needs of the educational system.

2. Explaining the Foundations of Traditional
Quranic Hermeneutics for the Analysis of
the Concept of " Talab™

This section explains the foundations of

traditional Quranic hermeneutics to provide a

framework for the analysis of the Quranic

concept of "Talab."

2.1.Definition of the Traditional Quranic

Hermeneutical Approach
Hermeneutics in the West is classical,
philosophical, and modern, while in the
Islamic world, it is presented as traditional
and modern Quranic. Traditional Quranic
hermeneutics is a branch of interpretive
knowledge that provides a methodical and
epistemological framework for discovering the
"Original Meaning™ of the revealed text
(Narimani et al., 2019 AD/1398 SH) and relies
on credible religious sources such as the
Quran, Sunnah, consensus, and intellect
(Mustapa et al., 2025).

From an epistemological perspective, this
approach is in some ways aligned with
Western  classical — hermeneutics, as it
emphasizes the discovery of the objective
meaning of the text and the systematization of
understanding (Akbar, 2020), but it differs
from modern philosophical paradigms. Its

fundamental principles include essentialism,
emphasis on the divine origin of the Quran,
and being author-centric, focusing on
understanding the divine intent, which
prevents the imposition of presuppositions,
arbitrary interpretation, and relativism and
emphasizes the semantic unity and authenticity
of the text (Nouraei & Mousavi, 2024). The
use of a coherent interpretive heritage (such as
al-Mizan and Nemooneh) and Quranic sciences
like reasons for revelation and abrogating and
abrogated verses prevents semantic distortion
and establishes religious identity within the
framework of original Islamic teachings (Ajili
& Solgi, 2016 AD/1395 SH). Modern Quranic
hermeneutics, with its interpreter-centric,
historically-contextual, and relativistic and
pluralistic approaches, leads to arbitrary
interpretation and the dissolution of religion
(Kalantari, 2021 AD/1400 SH), which is not
the subject of this research.

2.2.Distinguishing Features of Traditional
Quranic Hermeneutics
First, its theological and methodological
foundations are based on monotheism, the
hereafter, and divine justice, and interpreters
like Zamakhsharz have operated on this basis
by criticizing deterministic views (Rahnamaei
& Kabir, 2023). This approach emphasizes the
synthesis of intellect and tradition, and rational
arguments are used alongside credible texts
(Dehghan et al., 2022). Second, it combats
relativism and considers the Quran to have a
fixed and objective meaning; therefore,
arbitrary and individual interpretations are
rejected (Narimani et al., 2019 AD/1398 SH).
Third, its collective and evidence-based
structure emphasizes the credibility of
narrations and the chain-like efforts of
interpreters (Jalalifar et al., 2024). Fourth,
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semantic stability and text-centricity are
fundamental principles; this means that the
literal meaning of the verses and linguistic
tools are prioritized, although Asbab al-Nuzil
is also considered within the framework of
religious rules. Fifth, the hierarchy of knowledge
is an essential condition for interpretation, and
mastery of linguistic, jurisprudential, and
historical sciences is necessary, while the
ultimate goal of interpretation is to seek
proximity to God and to realize justice and
ethics (Mustapa et al., 2025).

3. Analysis of the Concept of ""Talab™ in the

Quran and Interpretations
This section explains the meaning of the
Quranic concept of "Talab" with the help of
conceptual and comparative analysis, so that it
can be understood in the next section within
the framework of traditional Quranic
hermeneutics.

3.1.Conceptual Decomposition of the
Concept of " Talab™ in the Quran

Based on its etymological roots, the concept of
"Talab™ in the Arabic language is a multi-
dimensional process with three main facets:
"Wanting, seeking, and attaining.” This
analysis is based on Quranic verses (al-Kahf:
41; al-A‘raf: 54) and classical linguistic
sources such as Mufradat Alfaz al-Quran by
Raghib Isfahani (Husayn ibn Muhammad ibn
Fadl, 1963 AD/1383 AH: 494-495).

1. Wanting (al-Raghba wa al-lrada): A
conscious and voluntary desire for a
transcendent matter. In the Quran, it is not a
fleeting inclination but a conscious and
knowledgeable choice. This facet is related to
terms like "Ibtigha’," "As’al,"” and "Raghba.”
In verse 73 of al-Hajj, the accompaniment of
"Talab" with the "Sought-after" emphasizes

the truth-centeredness and the transcendent
object of desires.

2. Seeking (al-Bahth wa al-ljtihad): Refers
to the active search for truth through diligence,
research, and investigation. In the Quran, it is
represented by the verbs "Yarlub" and the noun
"Talib." Raghib defines it as the "Search for
the existence of something, tangible or
conceptual,” which requires a methodical
commitment to understanding.

3. Attaining (al-Taksil wa al-ldrak): The
final point of "Talab" is reaching the desired
object, which in the Quran is interpreted as the
discovery of a transcendent truth through
rational and practical interaction with
revelation. This facet is aligned with concepts
like "lsabat al-Haqgq" (hitting the truth) and
"Ihtida ™ (being guided).

3.2.Comparative Analysis of the Meaning of

the Concept of "Talab™ in Quranic

Interpretations

1) Allamah Tabataba’'t's Description of
the Concept of "7alab™ in Tafsir al-Mizan

In addition to conceptual analysis, Allamah
Tabataba’t's description of the concept of
"Talab" in Tafsir al-Mizan is also the basis for
determining the conditions for its realization.
He considers the concept of "Talab" to be a
multi-faceted and dynamic phenomenon that
includes various dimensions of human
behavior and intentions, meaning action
(Tabataba’1, 1999 AD/1378 SH: 12, 386),
questioning and seeking greatness. He
considers the prerequisite for "Talab” to be a
lack of something (ibid: 386), describes will as
the effort to seek something (ibid: 11, 161),
and defines the seeking of discipline as a
conscious effort to reform the self, which leads
to the individual becoming disciplined (ibid:
16, 334). Meanwhile, seeking forgiveness for
hypocrites is fruitless because they lack true
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faith and are disbelievers (ibid: 9, 475).
Tabataba’t, by distinguishing between true
"Talab™ (arising from faith) and unreal
"Talab™ (arising from ignorance or haste),
emphasizes the role of intention and moral
orientation in the realization of "7Talab.” (ibid:
15, 548) Also, a hasty person seeks something
without considering its good or bad
consequences, and their action will haunt them
(ibid: 13, 66-67).

2) Comparison of the Meaning of the
Concept of "Talab™ in Tafsir al-Mizan with
Other Interpretations on Verses 41 of Surah
al-Kahf and 54 of Surah al-A‘raf

In the analysis of verse 41 of Surah al-Kahf,
which speaks of man's inability to retrieve the
sunken water, Tafsir al-Mizan considers it a
symbol of the limitation of human will in the
face of divine decree (Tabataba’i, 1999
AD/1378 SH: 13, 66-67), while Tafsir
Nemooneh emphasizes its aspect of providing
a lesson and the instability of worldly
blessings (Makarem Shirazi, 2007 AD/1386
SH: 12, 174). Majma“ al-Bayan interprets
"Talab" as a fruitless effort to return lost
water, showing human dependence on divine
will (Tabrisi, 1994 AD/1415 AH: 6, 728), and
Tafsir Noor, with a jurisprudential approach,
considers it a sign of the necessity of absolute
trust in God (Qara'ati, 2004 AD/1383 SH: 5,
174). In contrast, Bayan al-Sa‘adah, with a
physical approach, considers "7Talab" to be the
result of an inability to purify water channels
(Sultan Ali Shah, 1988 AD/1408 AH: 2, 465),
and Manhaj al-Sadigayn considers it a symbol
of human helplessness in the face of
divine destiny without paying attention to
the issue of free will or divine justice
(Kashani, 1957 AD/1336 SH: 5, 343). These
distinctions show that interpretations like al-
Mizan, by combining philosophy, mysticism,

and theology, offer a multi-dimensional
approach, while other interpretations mainly
focus on literal, ethical, or narrative aspects.

In the analysis of verse 54 of Surah al-
A‘raf, Tabataba’t interprets "Talab" as a
symbol of the harmonious order of the
universe under divine will, which expresses
the purposeful and continuous movement of
the world and an invitation to reflect on divine
Lordship (Tabataba’i, 1999 AD/1378 SH: 12,
p. 386). In contrast, other interpretations
emphasize different facets: Tafsir Nemooneh,
with a literary approach, considers "7Talab" to
be an indicator of natural order and the speed
of changes (Makarem Shirazi, 2007 AD/1386
SH: 6, 199); Sultan Ali Shah in Bayan al-
Sa‘adah considers it a symbol of the spiritual
movement of the soul (Sultan Ali Shah, 1988
AD/1408 AH: 2, 185); Qara‘ati calls it a sign
of Lordship and an invitation to worship
(Qara'ati, 2004 AD/1383 SH: 3, 79); Kashanr
in Manhaj al-Sadigayn focuses on its practical
and exemplary aspect for divine goals
(Kashant, 1916 AD/1336 AH: 4, 39). The main
distinction of Tafsir al-Mizan is its
philosophical-ontological and comprehensive
view of the concept of "Talab," which sees it
as transcending natural appearances and
analyzes it comprehensively at both the human
and divine levels, while other interpretations
mainly focus on literary, lexical, or applied
dimensions.

3.3.Logical Retroduction of "Talab™: The
Conceptual Conditions for its
Realization
1) Lack of Knowledge or Obiject
(Accompanied by Awareness of Dependence
on God): A person has sought something only
when they do not have it, whether it is
knowledge, a tangible object, or a meaning
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(Husayn ibn Muhammad ibn Fadl, 1963
AD/1383 AH: 2, 494-495). This lack is not
limited to the material or cognitive aspect; a
true "Talab"” must reach a deeper level of
awareness, which is the understanding of the
existential need of man for divine grace and
will and the knowledge of God, so that every
effort to fill material or spiritual voids is
ultimately dependent on divine will and
guidance.

2) Epistemological Self-Awareness or
the Perception of Ignorance (Monotheism-
Centric): It is realized when an individual
becomes aware of their unknowns and what
they lack, because unawareness prevents the
formation of "T7alab." This self-awareness
must include the recognition of limited human
boundaries in the face of unlimited divine
knowledge. This awareness leads the learner to
trust in God and to seek divine guidance
(Surah al-Hujurat: 17).

3) Epistemological Sensitivity and the
Formation of an Active Inclination to Fill
the Void: An active sensitivity to what one
lacks and what one does not know is a
necessary condition for "Talab™ to occur,
because mere awareness of a lack, without the
desire and motivation to compensate for it,
leads to indifference and stops the process of
"Talab." This epistemological sensitivity, by
moving beyond purely individual motivations,
must be guided towards the realization of
justice and the improvement of the conditions
of the individual and society.

4) Cognitive Desire (Aligned with
Divine Ends): "Talab" is realized when an
individual desires what they did not have or
did not know but have now found an active
inclination to know and have, on the condition
that it is aligned with divine goals and God's
pleasure.

5) Removal of External and Internal
Obstacles (Based on Trust in God): "Talab"
is realized when an individual does not face
external or internal obstacles on the path of
wanting, seeking, and attaining, and this
realization is not possible with individual
effort alone, but gains meaning in the light of
trust in God and the acceptance of divine
destiny.

6) Conscious Wanting or Wanting
Based on a Logical Understanding of the
Value of the Subject and the Path to
Attainment, Not Merely Based on Fleeting
Desires (Knowledge Based on Wisdom): The
realization of "7alab” is contingent on
conscious and knowledgeable wanting, based
on demonstrable intellect and, at a higher
level, mystical intuition, not on desire or
hastiness. The reason for the conscious nature
of "Talab" is that the action a person seeks to
perform has both a reward and a consequence
and may lead to their happiness or misery.
Therefore, achieving happiness requires
seeking actions based on awareness.

7) The Subject of "Talab™ Possesses
Intrinsic Desirability or a Defensible
Ethical, Cognitive, or Practical Value: It can
be said that a person has truly sought
something when their desire is conscious,
genuine, and sincere, and it motivates them to
strive. The desired object must also be judged
by Quranic standards such as monotheism,
justice, and piety; anything inconsistent with
these standards is illegitimate.

8) Internal Motivation and Voluntary
Wanting: "7alab" is realized when a person,
with internal will and power, consciously and
not out of coercion, desires something; a will
that is rooted in a divine nature and reflects an
innate desire to know God and realize justice.
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9) Responsible Effort and Seeking:
"Talab" is realized when a person responsibly
seeks and strives for that desirable thing that
they consciously and voluntarily want to
attain.

10) Continuity of Effort and Seeking
with Continuous Review: "Talab" is realized
when a person begins a responsible and
continuous search and effort for that desirable
thing that they consciously and voluntarily
want to attain and accepts responsibility for
their actions.

11) Mystical Endurability and Cognitive
Resistance: "Talab™ is realized when a person
consciously and responsibly perseveres to
reach their desire and does not deviate from
the goal. Attaining the desire depends on
the availability of means and conditions. In
this path, cognitive resistance must be
accompanied by mystical patience so that
difficulties are not seen as obstacles but as a
context for spiritual transcendence.

12) Mentor-Led  Guidance:  Seeking
something can occur under the guidance of
God, a mentor, and divine and Quranic
teachings to prevent deviation.

13) The Dialectical Cycle of "*Talab™ or a
Nonlinear Process: "Talab™ is a nonlinear and
iterative process that undergoes three stages—
"wanting," "Seeking,” and "Attaining"—in a
dynamic cycle. In this path, a person,
through effort, achieves part or their entire
desired object, to the extent that conditions
allow, and may return to previous stages
multiple times. This cycle must always be in
interaction with the Quranic text as a source of
guidance.

4. Understanding the Concept of " Talab™ in
the Framework of Traditional Quranic
Hermeneutics

In this section, the Quranic concept of "7alab"
will be understood within the framework of
traditional Quranic hermeneutics, and as a
result, three educational competencies will be
inferred from the understanding of the
semantic facets of "Talab"™ within this
framework. These are: "The competency of
self-exposure, the competency of sensitive and
methodical seeking of the original meaning,
and the competency of methodical seeking of
the true meaning.”

The first semantic facet of "7alab" is
wanting. One of the most fundamental features
of traditional Quranic hermeneutics
understands the original meaning governing
the text. The relationship between the two can
be one of necessity and requirement; that is,
understanding the original meaning governing
the text requires that the interpreter wants to
understand the original meaning governing the
text. If the interpreter does not seek to
understand the meaning and does not want to
understand, will this lack of openness towards
understanding the original meaning governing
the text lead to understanding it? As a result,
wanting, the first semantic facet of "7Talab,"
requires the interpreter to be open towards
understanding the true and original meaning
governing the text so that they can first hear
the text's message and then seek and
understand the true and original meaning
governing the text. An interpreter who
possesses the characteristic of openness
towards understanding meaning exposes
themselves to the text to first hear the
text's message, and when they hear the
text's message, they begin to seek the
original meaning governing the text so that
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they can finally understand it. Therefore,
one of the competencies that fall under
the first semantic facet of "7alab,"” which is
wanting, is the competency of exposure, which
has the characteristic of openness towards
understanding meaning and the skill of
listening.

The second facet is seeking. The interpreter,
after an open encounter with the text, begins a
sensitive and committed search for the
original and true meaning, adhering to the
principles of Quranic hermeneutics. Here,
three fundamental principles—methodology,
sensitivity, and acceptance of the existence of
an independent meaning of the text—provide
direction. Therefore, the sensitive and
methodical seeking of the original meaning is
one of the essential competencies of "Talab"
and transforms understanding into a dynamic
and becoming process.

The third facet is attaining. In the Quranic
context, the original meaning is the truth itself,
because the text of the Quran is the word of
God and the absolute truth. However, in
human texts, the original meaning is
equivalent to the author's intent and is not
necessarily the ultimate truth. Therefore, the
interpreter must, after discovering the
author's intent in human texts, engage in a
wise search for truth and reveal the true
narrative or meaning. In this way, the
competency of methodical seeking of the
true meaning is formed through the method
of wisdom. In general, interpretation in the
Quran means attaining the original meaning,
or the truth itself, but in human Educational
texts, "Interpretation” has two goals:
understanding the author's intent and then
seeking a truth beyond it (Tabataba’1 et al.,
2019 AD/1398 SH).

5. Logical Retroduction of "Understanding
the Concept of " Talab™ in the Framework
of Traditional Quranic Hermeneutics:
Related Educational Conditions

Based on the analysis of the concept of

"Talab" within the framework of

traditional Quranic  hermeneutics, three

educational competencies were inferred that
systematize the learner's activity in the
educational environment. This process is
designed based on the learner's active
interaction with the text under the guidance of

a mentor and by relying on the interpretive

competencies (knowledge, methods, and

attitudes) of Quranic hermeneutics.

In this process, in the first step, the learner,
relying on the competency of "Exposure,”
places themselves openly before the text and,
by setting aside previous presuppositions,
actively listens to the text's message. In the
second step, by using the competency of
"Methodical Seeking,” they proceed to search
for the original meaning governing the text
(the author's intent) through an analysis of the
context, linguistic clues, and traditional
interpretive principles. With the discovery of
the original meaning, the learner enters the
third stage (specific to human texts), which is
hermeneutical doubt, and with critical inquiry
(the learner asks themselves: "How do | know
that this narrative that the author of the human
text has provided about the meaning of the
subject is true?"), they analyze the truthfulness
of this meaning. This inquiry is an introduction
to the use of the "Method of Wisdom," during
which the learner, with rational analysis and
reference to divine criteria (such as the Quran,
Sunnah, and demonstrable intellect), searches
for the true meaning beyond the author's intent
in human texts. The realization of this process
requires adherence to eight practical
conditions:
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1. Awareness of the unknown nature of
the meaning governing the text and the
formation of epistemological sensitivity to
understanding it.

2. The transformation of epistemological
sensitivity into a systematic inquiry to
motivate a semantic search.

3. An open encounter with the text, free
from the imposition of presuppositions, and
active listening to the text's discourse to
answer the question posed.

4. Being guided by a mentor in the process
of interpretation and critique.

5. The use of interpretive methods (such as
context analysis, attention to clear and
ambiguous verses) and interpretive principles
to discover the author's intent.

6. Methodical  skepticism  about the
truthfulness of the inferred meaning.

7. The use of the method of wisdom (the
combination of intellect, revelation, and
experience) to attain a truth beyond the text.

8. The social responsibility of reflecting the
discovered meaning in practice, through
constructive critique and the reformation of
individual and social understanding (the social
turn of the interpreter).

To achieve a comprehensive understanding
of the true meaning and purpose of texts, it is
first necessary for the interpreting subject,
with an internal motivation and with a
monotheistic self-awareness and an awareness
of dependence on God, to consciously
acknowledge the unknown nature of the text's
meaning. This very thing leads them to
"Questioning sensitivity based on divine
justice” towards the unknown layers of the
text's meaning. The outcome of this process is
the crystallization of methodological questions
for the interpreter, which calls them to an
active interaction with the text. In the

interpretation stage, the interpreter must first,
with an open approach and free from imposed
presuppositions, actively listen to the text's
discourse to create an opportunity for a
revelatory entry into the text through the
question that has been formed. In this path,
the interpreter, with trust in God and
cognitive and mystical endurance, under
the systematic guidance of a mentor and
using a combined methodology of "Talab,"
"Interpretation,” and interpretive principles,
engages in a continuous and simultaneous
search for two levels of meaning in a nonlinear
process:  first, the discovery of the "original
meaning"” through an analysis of the linguistic
structures and historical context of the text,
and second, the success of attaining the
"True Meaning" based on a wisdom-centric
method that requires continuous interaction
with the Quranic text as a source of guidance,
constructive doubt, and moving beyond the
text's appearances towards its ontological
layers. After discovering the true meaning,
learners, for the sake of serving others and in
the path of God's pleasure, engage in
correcting deviant interpretations of religious
concepts by designing educational campaigns
or public dialogues.

6. Inferential Analysis: The Educational
Competencies Extracted from
"Understanding the Concept of "Talab™
in the Framework of Traditional Quranic
Hermeneutics™ and its Logical
Retroduction

6.1. The Hermeneutical Competency of

Exposure or Self-Exposure

This competency is defined based on the first

semantic facet of "Talab,” namely wanting,

and has two key components: 1.

Epistemological openness to understanding
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meaning; 2. The skill of active listening. In the
process of implementing this competency, the
learner first encounters a text as the subject of
interpretation. While reading, they become
aware of the unknown parts of the text
(concepts, propositions, or structures), and this
unknown nature creates an epistemological
sensitivity in them. This sensitivity manifests
as systematic inquiry. To answer these
questions, the learner must set aside their
mental prejudices and directly and openly
connect with the text and try to hear the text's
message pre-theoretically in its purity. Such a
person has managed to expose themselves to
the text.

6.1.1. Psycho-Social Factors of the
Hermeneutical Competency of Exposure
or Self-Exposure

Openness as a Prerequisite for "Talab™: In

verses 76 to 78 of Surah al-4n‘am, Prophet

Abraham, despite his belief in monotheism® |,

actively entered the cognitive horizon of the

polytheists using the phrase "This is my

Lord"? to reveal the falsehood of their beliefs

from within their own semantic system. In

other words, after temporarily accepting their
viewpoint, he engaged in a methodical
companionship to experience their viewpoint
and reached an experiential understanding of
the empty and polytheistic essence of their
viewpoint (experiential participation in the
audience's lifeworld). Finally, based on this

! Truth-seeking precedes openness and critique: In verse 83 of
Surah al-4n‘am, divine authority is the criterion for
discerning truth. God, by bestowing wisdom upon Abraham,
revealed the truth to him (al-An‘am: 83), and this truth, or
certainty of monotheism, became the standard for critiquing
false ideas (al-An‘am: 75; Tabataba’i, 1999 AD/1378 SH: 7,
240).

2. The phrase "This is my Lord" was the best way to prevent
prejudice and rebellion, a temporary acceptance of
superstitious beliefs before Abraham's critical encounter, so
that they would be ready to hear the truth (Tabataba’i, 1999
AD/1378 SH: 7, 249).

shared experience, he proceeded to critique
and negate these narratives (discovering
internal contradictions) and explain the truth
(external critique and offering an alternative).
This approach shows the temporary
acceptance of the other as a prerequisite for
critical understanding and the explanation of
the truth, which Allamah Tabataba’t (2008
AD/1387 SH: 7, 252) also considers the reason
for Prophet Abraham's (AS) companionship
with the polytheists to be the creation of a
common ground for revealing the falsehood of
their words. In the educational process, the
learner, by following this method, when they
understand the meaning governing the text and
the words of others in a participatory
experience, must initiate a dialogue for its
critique based on this shared experience and
by relying on rational and revealed criteria
(critique after acceptance).

6.1.2.Skill Dimension of the Hermeneutical

Competency of Exposure or Self-

Exposure
The skill of listening as a prelude to seeking
the truth and acting on it; verse 10 of Surah al-
Mulk (Tasma‘tn) describes a group that had
based their lives on the customs and
understanding of their ancestors. Due to the
strength of these mental constructs, when they
encountered the truth, they were unable to
suspend their presuppositions and judgments.
As a result, they did not hear the truth, denied
it, and did not commit themselves to acting on
it. Therefore, true listening requires setting
aside prejudices and a direct and pre-
theoretical encounter with the text so that the
individual can, without mental contamination,
perceive the truth and commit them to acting
based on it. Tabataba’t (1999 AD/1378 SH:
19, 592) also does not consider listening to be
merely the perception of sound but a necessary
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condition for heartfelt acceptance and practical
commitment to divine truths.

6.1.3. Knowledge Dimension of the
Hermeneutical Competency of Exposure
or Self-Exposure

- Structural Knowledge: Awareness of the

elements of the text (claim, reason, question,
answer, presupposition, structure, concept),
the ability to identify fallacies, and the
suspension of presuppositions are necessary
for the skill of listening.

- Methodological Knowledge: Familiarity

with the suspension of presuppositions,
interpretive experience, and the management
of critical dialogue is necessary for
understanding meaning and openness.
Epistemological  Self-Awareness:  The

recognition of the boundaries of one's
individual knowledge and the acceptance
of the possibility of error in initial
understanding are essential conditions of
Quranic hermeneutics in the analysis of the
concept of "Talab." The learner must direct
their awareness to the unknown meaning of
the text; therefore, their first knowledge is the
awareness of what they know and do not
know.

6.2. The Hermeneutical Competency of
Sensitive and Methodical Seeking of the
Original Meaning

This competency is based on the second
semantic facet of "Talab,” namely seeking,
and pursues the discovery of the meaning of
the Quranic text within the framework of
original  (traditional) hermeneutics. The
learner, after an open encounter with the text,
proceeds to infer the author's intent by
adhering to hermeneutical principles and
interpretive methods.

6.2.1. Psycho-Social Factors of the
Hermeneutical Competency of Sensitive
and Methodical Seeking of the Original
Meaning

- Hermeneutical Sensitivity: In
understanding texts, especially in the context
of Quranic hermeneutics, sensitivity plays a
fundamental role and is manifested in two
forms: "Sensitivity to" and "Sensitivity in."
"Sensitivity to" refers to the interpreter's active
awareness of the text's hidden semantic layers
and the internal motivation to discover them;
an issue that appears in the form of
fundamental questions such as "What is the
original meaning of the text?" and motivates
the search for meaning. In contrast,
"Sensitivity in" refers to the interpreter's
methodical and continuous search to reach the
final understanding. These two dimensions are
complementary: "The first provides the
motivation to discover meaning, and the
second shapes the executive framework of
interpretation.”

- Methodical Doubt: Methodical doubt
in the process of "Talab,” as a corrective
mechanism, plays a fundamental role in
achieving a correct understanding. This doubt
forces the learner to review their inferences
before being certain of the interpretation's
conformity with the author's intent and to
remain on the path of continuous research
(Shaker, 2005 AD/1384 SH). It also prevents
them from a simple acceptance of meaning
and leads them to reflect and critique its
correctness and truthfulness; an approach that
is manifested in the practice of prophets like
Prophet Abraham (al-An‘am: 74-79) and leads
to the negation of false beliefs through
systematic inquiry.
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6.2.2. Skill Dimension of the Hermeneutical
Competency of Sensitive and Methodical
Seeking of the Original Meaning

- Skill of Inquiry: In verses 149 to 156
of al-Saffat, God challenges the polytheists'
belief about angels, which was formed based
on their imagination and fancy, and who
considered angels to be God's daughters, by
having the Prophet question them (Tabataba’1,
1999 AD/1378 SH: 17, 262). These questions,
in the form of rhetorical interrogation,
negate the necessary consequence of their
words (such as the polytheists witnessing the
creation of the angels) and question their
presuppositions: "Or did they witness the
creation of the angels as females?" (al-Saffat,
150) "Or do you have a clear authority?" (al-
Saffat, 156) Thus, questioning, by creating
doubt in previous beliefs, provides the ground
for the reconstruction and transformation of
understanding, and the recognition of
presuppositions is the first step in critique. In
the classroom, learners first read the text and
identify its claims; then, by asking critical
questions like "Were the claimants present
during the creation of the angels?" they
critique it. Such a process breaks common and
false understandings, makes learners sensitive
to the essence of angels, and prepares their
minds to achieve a true understanding.

- Skill of Foresight (Teleological
Interpretation): The skill of foresight is
rooted in one of the semantic facets of
"Interpretation,” which literally means the
"Outcome of a matter" and technically means
"Seeing the end of matters and guiding them
based on the result.” (Qahhari Kermani, 2019
AD/1398 SH) This meaning is found in verse
59 of al-Nisa’ and 35 of al-Isra’ and,
according to Tabataba’rt's interpretation, it
means real expediency (Tabataba’i, 1999
AD/1378 SH: 4, 641) and is used for texts that

describe the emergence of a specific problem
or challenge. The learner must, by thinking
about the consequences of various actions,
understand which action is more consistent
with the word of God, the Messenger, and the
authorities and is more beneficial in this world
and the hereafter for solving the problem.
Foresight is not just the evaluation of an
action's consequence but also includes the
assessment of thoughts and attitudes based on
the criteria of revelation and intellect to clarify
whether its true outcome is good or evil. For
example, verse 42 of al-Najm, by reminding
people of their return to God, calls on the
learner to re-evaluate the meaning of life and
to reform their way of living (Tabataba’1, 1999
AD/1378 SH: 18, 327). Inattention to this
revealed reflection will lead to a deviation in
self-understanding and the emergence of false
attitudes towards life.

- Skill of Teleological Reasoning: The
skill of reasoning is rooted in one of the facets
of "Interpretation,” meaning the logical
explanation of the reasons and purposes of
actions; that is, the individual must be able to
clarify the cause, form, and main purpose of
the action (Mirshamsi, 2002 AD/1381 SH) and
show how that action leads to real expediency
and a divine purpose. In verses 78 and 82 of
al-Kahf, Khidr, by explaining the hidden
wisdom of his actions, such as breaking the
ship, provides an example of teleological
reasoning and shows that a seemingly
unjustified action is based on a divine
expediency (Tabataba’i, 1999 AD/1378 SH:
13, 484). In this application, "Interpretation” is
action-oriented and requires the discovery of
the hidden reasons behind an action, whether
to justify one's own action or to understand the
action of another. Practicing this skill develops
the learner's reasoning and strengthens their
sensitivity to the expediency of actions. Also,
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at the level of propositions and texts,
reasoning means explaining the reasons behind
the propositions, which provides the ground
for their critique.

- Skill of Interpretive Critique: The skill
of interpretive critique is derived from one of the
semantic facets of "Interpretation,” meaning
"justifying the true reason for an action.” In this
skill, the learner tries to understand and critique
the cause and logic behind another's action. In
verses 78 and 82 of al-Kahf, Moses criticized
Khidr's action based on its appearance and did
not pay attention to the hidden reasons and
expediencies behind the action. Khidr's action
was seemingly illogical but was internally
justified and logical. Prophet Khidr also rejected
this superficial critique and revealed the true
meaning behind his actions so that Moses would
realize his superficial critique. Therefore,
interpretive critique is directed at the reasons and
hidden meaning behind another's action, not
merely its appearance; the learner is a critic of
the meaning hidden behind another's action. At
the text level, this skill makes it possible to
analyze the hidden meaning behind the text's
appearances. By using it, the learner moves from
a mere focus on the text's surface to a deep
understanding of its implications and avoids
superficial judgments.

6.2.3. Knowledge Dimension of the
Hermeneutical Competency of Sensitive
and Methodical Seeking of the Original
Meaning

In the classroom, learners, by using this

educational competency, must seek the

original meaning of the text. Therefore, the
learner needs; methodological knowledge,
awareness of how to use methods and skills of
understanding to discover the meaning of the
text; critical knowledge, knowledge of the do's

and don'ts of traditional Quranic hermeneutics,
the ability to identify interpretive fallacies, and
the distinction between the author's intent and
personal interpretation; content knowledge:
Understanding the key concepts of the Quran
and the ability to relate them to specific
contexts.

6.3. The Hermeneutical Competency of
Sensitive and Methodical Seeking of the
True Meaning

This competency is defined based on the
second semantic facet of "7alab,” namely
seeking, and acquiring it is essential for
evaluating the truthfulness of the author's
intent in human texts. In the process of
implementing this competency, after the learner,
relying on the competency of "Exposure,”
actively and openly listens to the text's message,
and then by wusing the competency of
"Methodical Seeking,” proceeds to search for
the original meaning governing the text (the
author's intent), they enter the third stage,
which is the sensitive and methodical seeking
of the true meaning. With hermeneutical
doubt, critical inquiry (the learner asks
themselves: "How do | know that this narrative
that the author has provided about the meaning
of the subject is true?"), and the method of
wisdom, they analyze the truthfulness of the
author's intent and search for a truth beyond
the text that is aligned with divine criteria.

6.3.1. Psycho-Social Factors of the
Hermeneutical Competency of Sensitive
and Methodical Seeking of the True
Meaning

- Truth-Seeking and Truth-

Acceptance: After understanding the original

meaning of the text, the learner, relying on

methodical doubt, refrains from immediate
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acceptance to search for and discover the true
(divine) meaning using the method of wisdom.
This search requires truth-seeking to make it
possible to critique the author's words.
Critiquing the author's words has two
implications: First, because the learner is a
truth-seeker and truth-acceptor, they do not
accept the author's words before the truth is
clarified; second, when the truth is revealed,
they accept it and act upon it. This approach is
observed in the practice of Abraham, who,
with faith in monotheism, critiqued the
common beliefs of star-worshippers, moon-
worshippers, and sun-worshippers (al-Anbiya’:
62-67).

- The Characteristic of Constructive
Doubt: Constructive doubt as a conscious and
methodical element in understanding texts is
the guarantor of interpretive correctness. After
understanding the author's intent, the learner,
instead of accepting it without question, uses
academic doubt to evaluate the text's
credibility. This approach motivates a deeper
search and the discovery of pure truth and
prevents research from stopping prematurely.
Such an attitude keeps the learner's mind open
for continuous critique and review and
provides the ground for reaching deeper levels
of truth-finding.

6.3.2. Skill Dimension of the Hermeneutical
Competency of Sensitive and Methodical
Seeking of the True Meaning

- Wise Characteristics and Skills:

When the interpreter receives the original

meaning of the text, they reflect on its

correctness and methodically reach the true
meaning by using the method of wisdom.

Wisdom has at least four meanings: refraining

from undesirable actions, performing a firm

action, behaving based on rational and wise
goals, and knowing the reality of things (Sa'idi

Mehr, 2010 AD/1389 SH: 263-266). The
common root of these definitions is "Knowing
the truth through knowledge™ and "Acting on
the basis of intellect,” (Hosseini & Khedmati,
2012 AD/1391 SH) a concept that Raghib
Isfahant also considers wisdom to be reaching
the truth and reality with intellect and
knowledge (Raghib Isfahani, 1963 AD/1383
AH: 1, 529). This view is also consistent with
Allamah  Tabataba't's  definition,  who
considers wisdom to be both a proposition in
accordance with reality and intellect and
understanding (Tabataba’1, 1999 AD/1378 SH:
2, 607; ibid: 16, 330). Therefore, wisdom is
both a true knowledge and a rational action
that in practice is the manifestation of
intellect; an intellect that is linked to listening
and thinking, reasoning, guidance, piety, self-
purification, truth-seeking, and not agreement.
Wise skills and characteristics are formed on
this basis.

1. Active Listening: Unbiased reception of
the  text's message by  suspending
presuppositions (refer to the first competency).

2. Wise Thinking in the Path of " Talab™:
Deep reflection and judgment to discover the
truth based on firm reasoning and divine
knowledge; the learner understands the
meaning of the text, searches for the truth,
evaluates the arguments, negates weaknesses,
and explains the truth.

3. Wise Writing and Speaking: After
discovering and explaining the truth, its
transmission with traditional and rational
arguments and the transformation of the true
understanding into transmissible propositions.

4. Guidance in Wise Thinking: A guided
process toward the truth; the mentor leads
learners to understand, accept, and realize the
truth in life and social action and facilitates its
reflection in the community.
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5. The Method of Self-Purification:
Removing the intellectual ailments such as
anger, lust, and prejudice and strengthening
moral virtues (especially piety) to enhance the
intellect's ability to discover the truth.

6. Truth-Seeking and Truth-Acceptance:
Seeking, accepting, critiquing, acting on, and
explaining the truth (refer to the third
competency).

6.3.3.Individual and Social Function of

"Talab™: The Skill of Critique and the

Characteristic of Being a Reformer
After discovering the true meaning, the learner
uses it as a criterion for critique, analyzes and
critiques the original meaning of the text,
identifies its weaknesses, and clarifies the
truth. Critique is not limited to critiquing the
author's words; the learner can also evaluate
their own understanding with the criterion of
truth, reform its weak parts, and reconstruct it
to reach a true understanding and a higher self-
awareness (individual dimension). Furthermore,
the act of critique can be extended to the social
level; the learner, as a social reformer,
critiques the existing meaning with the
criterion of truth and guides others based on it
(social dimension).

- The Characteristic of Courage in
Critique: The learner's goal is beyond seeking
the true meaning through the method of
wisdom; by understanding the truth, they act
as a social reformer and, by critiquing the
meaning behind which societal behaviors are
formed, they try to free society from the
bondage of false understandings and bring
their understanding closer to the truth. In this
path, the learner is a critic of the meaning
behind behaviors, and their critigue may
provoke a negative reaction from others, but
they must have the courage to face these

reactions. A Quranic example of this approach
is the actions of prophets in confronting
polytheism; as in verse 24 of Surah al-Najm
and verses 51 to 59 of Surah al-Anbiya’, the
reforming courage of Prophet Abraham in
critiquing the social construct of idol worship
in the society under Nimrod's rule is shown.

6.3.4. Knowledge Dimension of the
Hermeneutical Competency of Sensitive
and Methodical Seeking of the True
Meaning

In this competency, learners, using the method

of wisdom in the form of classroom exercises

and through wise skills, engage in

understanding the true meaning. Therefore, a

learner must possess knowledge of how to use

methods and skills that are effective for
understanding the true meaning (methodological
knowledge). Another knowledge that a learner
must possess is knowledge of the criteria that
reveal the true meaning, which in the method
of wisdom are intellect and knowledge (divine
knowledge) (criterion knowledge). This also
requires awareness of historical examples of
the application of wisdom in the practice of
the prophets and imams (content knowledge)
and the ability to identify interpretive
contradictions and the distinction between
personal understanding and divine intent
(critical knowledge).

7. Conclusion: Redesigning the Curriculum
Based on the Quranic Concept of "'7alab™;
A Threefold Model of Hermeneutical
Competencies for Implementing the
Transformational Document

The present research was conducted with the

aim of extracting educational competencies

from an Educational analysis of the concept of

"Talab" within the framework of Quranic



Biannual Journal Quran and Religious Enlightenment, Spring & Summer 2025, VOI. 6, NO.1 (69-90) 87

hermeneutics and to help solve the four
challenges of the lIranian educational system
(rote memorization, content overload without
application, learner passivity for understanding,
and lack of skills). It finally led to the inference
of three Educational-hermeneutical competencies:
1) the competency of active self-exposure; 2) the
seeking of the original meaning, and 3) the
seeking of the true meaning. These competencies,
with an emphasis on hermeneutical skills, help
reduce rote memorization by replacing it with
exploration, combat information overload by
focusing on deep understanding, eliminate learner
passivity through active participation in text
interpretation, and cultivate cognitive and moral
skills. They provide an operational model for
redesigning curricula based on interpretive skills.

This research has three innovations compared
to previous studies: first, a Educational
analysis of the concept of "Talab™ within the
framework of Quranic education using
traditional hermeneutics; second, linking the
foundations of traditional hermeneutics to the
practical needs of education; and third, providing
a native framework based on the Quran's capacity
to cultivate interpretive competencies. While
research such as Narimani et al. (2019 AD/1398
SH) has focused on the theoretical principles of
traditional hermeneutics and neglected its
Educational application, modern hermeneutical
studies (Piri & Avarsin, 2022) have examined
its role in curriculum design but have not paid
attention to the native capacities of the Quran.
Unlike studies such as Akbar (2020) that
highlight relativism in interpretation, this
research preserves the authenticity of the text
and strengthens the ethical responsibility of
learners, offering a novel framework that is
aligned with the goals of the Fundamental
Transformation Document of Education
(2011 AD/1390 SH); including replacing
memorization with competencies, educating a

truth-seeking, rational, justice-seeking,
zealous, and courageous human being (item 1),
helping to transform the educational planning
system and enhance the effectiveness of
the educational system (items 6 and 7),
and designing transformational curriculum
documents and establishing effective and
efficient management (items 3 and 9). Therefore,
this research, by combining tradition and
innovation, fills the gap between theory and
practice in religious education and offers a
native framework for transitioning from a rote-
based system to an active exploration-based
system. It is necessary to review the content of
elementary school textbooks, especially the
"Comprehension” exercises, with the aim of
including exploratory activities and interpretive
critique; also, designing a curriculum model for
the "Thinking and Research™ course for the sixth
grade based on hermeneutical competencies,
which includes text analysis, truth-based
reasoning, and self-correction, can both meet
the educational needs of the 21st century and,
by relying on religious foundations, facilitate
the education of thoughtful and reforming
learners in society.
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ABSTRACT

In their book, "The Other Prophet: Jesus in the Qur’an,” Mouhanad
Khorchide and Klaus von Stosch examine Qur’an 4:157, offering a
perspective that challenges conventional Islamic interpretations of the verse.
The central argument of Khorchide and Von Stosch is that the Qur’an does
not explicitly reject the crucifixion of Jesus. Instead, they propose an
alternative interpretation that aligns the verse with Gospel narratives. They
contend that traditional Muslim exegetes have historically misconstrued this
verse, presenting it as contradictory to Gospel accounts rather than
acknowledging its potential consonance with them. This article
systematically categorizes and then critically examines Khorchide and Von
Stosch’s interpretation of Qur’an 4:157. Employing the method of Tafsir al-
Qur'an Bi'l Qur'an (interpreting the Qur’an by the Qur’an) alongside a
comparative analysis with the New Testament, the study demonstrates how
Khorchide and Von Stosch's reading of Qur’an 4:157 diverges from the
verse’s explicit textual and contextual meaning.
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Introduction

The scriptures of Christians and Muslims have
long been subjects of scholarly inquiry,
leading to diverse interpretations of certain
verses throughout history. Among these,
Qur'an 4:157 is particularly notable:

"And because of their saying: We slew the
Messiah, Jesus son of Mary, Allah's messenger
- they slew him not nor crucified him, but it
appeared so unto them; and lo! Those who
disagree concerning it are in doubt thereof;
they have no knowledge thereof save pursuit
of a conjecture; they slew him not for certain.”

This verse asserts that Jesus was neither
slain nor crucified, and that the belief in his
crucifixion stems from a misunderstanding of
what actually occurred. Consequently, this
misunderstanding led to the event being
recorded in Christian history and sacred texts,
even though Jesus was not truly crucified. The
biblical narrative of Jesus' crucifixion,
supported by the doctrine of biblical inerrancy,
has led Christian theologians and Orientalists
to reinterpret the Qur'anic account in an effort
to reconcile perceived discrepancies between
the two texts. Nevertheless, Muslim exegetes
throughout history have consistently rejected
the biblical account, asserting that Jesus could
not have been crucified and advancing
multiple theories to explain how he was
spared.

Although Qur’an 4:157 has been examined
by commentators from various perspectives—
including the ultimate fate of Jesus, the
identity of the individual crucified in his place,
and the interpretation of the phrase "Shubbiha
Lahum " (it was made to appear to them)—this
article focuses solely on the arguments
presented by Mouhanad Khorchide and Klaus

von Stosch in their work, "The Other Prophet:
Jesus in the Qur'an.” Their analysis attempts to
demonstrate that the Qur'anic account aligns
with the Biblical narrative of Jesus’
crucifixion.

Mouhanad Khorchide was born into a
Muslim family in Beirut, raised in Saudi
Arabia, and later immigrated to Austria. He is
currently the director of the "Documentation
Center for Political Islam™ in Austria. His
notable publications include "Islam is Mercy,
Sharia, and God Believes in Humans." Klaus
von Stosch, the co-author, is a German
academic and professor specializing in
comparative theology and Christian-Muslim
relations. He taught at the University of
Paderborn from 2008 to 2021 before taking his
current position in Bonn, Germany. His key
works include "Challenges of Islamic
Theology and Trinity."

Although Khorchide and Von Stosch come
from different backgrounds—Kbhorchide being
Muslim and Von Stosch Christian—they share
a common goal of interpreting the Qur'an in a
way that addresses contemporary challenges.
For example, Khorchide wrote “Islam is
Mercy" to counter the portrayal of Islam as a
religion of violence, while Von Stosch wrote
"Challenges of Islamic Theology " to explain
these very challenges. Following this
approach, they have attempted to reconcile the
Qur'anic account with the New Testament
narrative of Jesus' crucifixion.

This article aims to elucidate the primary
meaning of Qur’an 4:157 while critically
engaging with these scholars' interpretations.
The analysis employs the methodology of
Qur'anic exegesis (Tafsir al-Qur'an Bi'l
Qur'an), supplemented by references to both
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the Old and New Testaments. Given the recent
emergence of these scholars' interpretation of
the verse, it has not yet received substantial
engagement from traditional commentators,
and as a result, classical exegetical works have
not systematically addressed this particular
perspective.

1. The Qur'an and the Crucifixion of Jesus
The Qur'anic position is that the crucifixion of
Jesus was a matter that remained obscure to
Jews and Christians. The accounts of this
event did not arise from deliberate deceit or
hostile intent but from a fundamental
misapprehension of what actually transpired.
The Qur'anic revelation, through the Prophet
Muhammad, clarifies this historical
misunderstanding by explicitly affirming that
Jesus was neither crucified nor killed.

Nevertheless, the explicit accounts of this
event in Christian scripture, particularly in all
four canonical Gospels (Matthew 27:35, Mark
15:24, Luke 23:33, and John 19:18), have
firmly established the crucifixion narrative
within Christian theology. This foundational
belief subsequently gave rise to the pivotal
doctrine of Atonement. This doctrine is the
theological  cornerstone of  Christianity,
positing that Jesus' crucifixion atones for
human sin as a divine ransom, enabling
forgiveness and humanity's reconciliation
with God.

In contrast, the Qur'an's rejection of Jesus'
crucifixion has been unanimously affirmed by
Muslim scholars, with minimal historical
dissent. Among the works supporting this view
are al-Mizan (Tabataba’i, 1996 AD/1417 AH:
5, 132), Majma‘ al-Bayan (Tabrisi, 1993
AD/1372 SH: 3, 208), al-Tibyan fi Tafsir al-

Qur'an (Tasi, n.d.: 4, 382), Hashiyah al-
Shihab (al-Khafaji, 1996 AD/1417 AH: 3,
186), Tafsir al-Qur'an al-Hakim (Rashid Rida,
1990: 4, 200), and al-Tahrir wa al-Tanwir (lIbn
‘Ashiir, 1999 AD/1420 AH: 4, 307).
Additionally, some later commentaries, such
as al-Furqgan fr Tafsir al-Qur'an bi'l Qur’an
(Sadeghi Tehrani, 1986 AD/1365 SH: 7, 424),
have also rejected the historicity of this event,
presenting various arguments based on the
Qur'an and the Bible.

However, some Muslim thinkers, such as
the Ismaili missionary Abi Hatam al-Razi,
have engaged with critiques regarding the
commentators' denial of Jesus' crucifixion. In
his work ‘4lam al-Nubuwwah, A4bi Hatam
recorded debates with opponents who
challenged Islamic doctrine, questioning why
Muslims accord supreme authority to the
Qur'an when its narrative of Jesus' crucifixion
contradicts established historical accounts
maintained by both Jewish and Christian
traditions (Lawson, 2009: 123-4). Abi Hatam,
in his defense of the Quran, sought to
harmonize the Quranic account with the
narratives found in the Gospels. He argued that
a proper understanding of Surah al-Nisa’,
verse 157, requires consideration of related
Qur'anic verses, specifically Surah al-Nisa’,
verse 158, and Surah Al-Imran, verse 169.
According to Abi Hatam, when these verses
are read together, the Qur'anic portrayal
closely aligns with the account in the Gospel
of Luke, which describes the event in which
only the physical body of Jesus was
killed, while his spirit remained alive and
returned to God (Lawson, 2009: 123-124). It
should be noted, however, that this
interpretation is uncommon within the Muslim
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exegetical tradition, with only a minority of
commentators endorsing such a view.

Meanwhile, Orientalists who have studied
the Qur'an, particularly its narrative of the
crucifixion of Jesus, have expressed diverse
views in their interpretations of this verse.
Some scholars have contested the Qur'anic
account, arguing that its divergence from the
New Testament narrative undermines its
historical validity. These critics maintain that
the Qur'an's version cannot be authoritative, as
its author lacked direct witness to the events.
Among the earliest recorded critiques is that of
John of Damascus (c. 676-749 AD), who
explicitly challenged the Qur'anic narrative
(Lawson, 2009: 25).

Conversely, certain non-Muslim Qur'an
scholars have adopted an alternative approach
by seeking reconciliation between the Qur'anic
and Biblical narratives. Rather than disputing
the Qur'an's historical accuracy, they propose
interpretive frameworks that accommodate
both accounts. Khorchide and Von Stosch
exemplify this tendency, advancing exegetical
and theological arguments to demonstrate that
the Quran does not outright deny the
crucifixion of Jesus but instead aims to rectify
misunderstandings surrounding this crucial
event. This perspective finds a parallel in
Montgomery Watt's analysis, which posits that
the verse principally addresses Jewish
polemics rather than constituting a direct
response to Christian doctrine (Zahniser, 2017:
20). In the following sections, we will explain
the arguments put forward by Khorchide and
Von Stosch and then critique their views
regarding the crucifixion of Jesus in the
Qur'anic narrative.

2. Khorchide and Von Stosch's Arguments

Supporting the Crucifixion of Jesus
In the fourth chapter of "The Other Prophet,”
Khorchide and Von Stosch examine whether
the Qur'an affirms Jesus' crucifixion. Through
Qur'anic and theological analysis, they contend
that the text does not fundamentally oppose
the crucifixion narrative, arguing instead that
traditional Islamic exegesis has historically
imposed this interpretation. While their
arguments are somewhat fragmented, we have
organized them into the following categories
for clearer analysis and response:

2.1. The Absolute Agency of God

The Qur'an presents God as the absolute agent
in creation, with all human agencies
subordinate to the divine will. Within this
theological framework, Khorchide and Von
Stosch interpret Qur’an 4:157, arguing that its
negation of Jewish claims to have crucified
Jesus does not deny the historicity of the
crucifixion, but rather affirms that it ultimately
occurred by God's decree. They substantiate
this reading by referencing Qur’an 8:17, where
God declares to the Muslims after battle: "You
did not kill them, but God killed them". They
suggest that God makes a similar statement in
Qur’an 4:157 to negate the belief of the Jews
that they killed Jesus and to emphasize the
importance of God's role (Khorchide and Von
Stosch, 2019: 99). This interpretation is
paralleled in Reynolds' analysis, who contends
that Qur’an 4:157 negates not Jesus' death, but
Jewish claims of agency in it, consistent with
the Qur'an's broader theology that God alone
takes life (Qur’an 2:258, 3:156). The term
Mutawaffika applied to Jesus further supports
this, as its usage elsewhere (Qur’an 6:60;
10:46, 104) invariably denotes natural death,
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reinforced by Jesus’ own post-resurrection
reference to his Tawaffi (being taken in death)
in Qur’an 5:117 (Reynolds, 2018: 181).

2.2. The Qur'an's View of Martyrs

The Qur'an presents martyrs as eternally alive,
stating: "Do not consider those killed in God's
way as dead. Rather, they are alive with their
Lord, receiving sustenance.” (Quran 3:169)
Khorchide and Von Stosch extend this
theological framework to interpret verses
about Jesus, arguing that Qur'anic assertions
that Jesus was not killed should be understood
analogously to martyrs who are physically
departed yet divinely sustained in life
(Khorchide & Von Stosch, 2019: 99-100).

2.3.The Incompatibility of Divine Justice

with Crucifying an Innocent Person
Traditional Islamic exegesis often resolves the
crucifixion question through substitution
theories, which posit that another individual
was crucified while observers mistakenly
believed it was Jesus. Khorchide and Von
Stosch critique this view as theologically
problematic for two reasons. First, they argue
it contradicts divine justice, since if Jesus was
condemned for claiming messiahship, justice
would require him to bear the consequences
rather than an innocent substitute. Second,
they suggest that witnesses at the crucifixion
(including Jesus’ mother) would have
recognized a substitute unless God actively
obscured their perception, perhaps by
miraculously  altering  the  substitute's
appearance (Khorchide and Von Stosch,
2019: 100).

2.4.The Delayed Revelation of Truth
Khorchide and Von Stosch question how God
could permit Christianity to remain unaware of
the "true" nature of Jesus' death for
approximately six centuries. They note that
after centuries of Christian belief in this
sorrowful event, the Quran later presents an
alternative account of what occurred
(Khorchide and Von Stosch, 2019: 100).

2.5.The Distress of Mary, Mother of Jesus

Building on Biblical accounts, the scholars
highlight the profound grief experienced by
Mary while witnessing her son's crucifixion
and question how a compassionate God could
inflict such emotional suffering on an innocent
mother (Khorchide & Von Stosch, 2019: 100).

2.6.The Qur'an's Account of Jesus' Death

The researchers cite Qur'anic verses such as
Qur’an 19:33 and Qur’an 3:55, which use the
words "Amitu" and "Mutawaffika",
respectively. They argue that these words,
according to Qur'anic usage, indicate a natural
life and death for Jesus and cannot signify his
ascension to heaven (Khorchide and Von
Stosch, 2019: 99). They claim that by citing
these verses, they are demonstrating that even
from a Quranic perspective, there is no
statement contradictory to Jesus' crucifixion.

2.7.Denial of the Jews' Role in the
Crucifixion of Jesus
Another interpretation, though considered
unlikely by Khorchide and Von Stosch, is that
Qur'an 4:157 states that the primary killers of
Jesus were the Romans, not the Jews. This
view is based on the idea that the Qur'an
considers the crucifixion of Jesus a given and
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instead addresses the identity of the
perpetrators. The method of punishment—
crucifixion—supports this theory, as it was a
Roman form of execution for criminals,
whereas Jews typically stoned those they
accused of apostasy and blasphemy (Acts 6).
The Gospels further describe two thieves being
crucified alongside Jesus (Luke 23:32-55), a
punishment naturally within the purview of the
Roman government, not the Jews. Therefore,
this argument suggests the crucifixion was
carried out by the Roman Empire, and the
Qur'an refers to this historical fact rather than
denying the event itself.

3. Critical Analysis of the Arguments

Of the seven arguments presented, four
require a direct response rooted in the
Qur'anic context, while the remaining three
necessitate an examination of their theological
underpinnings.

3.1.Response to the First Argument: Divine
Agency
Khorchide and Von Stosch place significant
emphasis on Qur’an 8:17, arguing that divine
agency supersedes human agency and that God
is therefore the primary actor in human deeds.
The question is whether Qur’an 4:157 can be
similarly interpreted through this theological
framework.

A precise understanding of this verse
requires careful analysis of the Quran's
distinctive rhetorical patterns concerning
divine agency. A close examination of
Qur'anic verses reveals that while God
acknowledges the killing of prophets in
multiple instances, such acts are never
attributed to divine agency. Instead, the Qur'an
consistently identifies Jews and disbelievers as

the perpetrators (Qur’an 2:61, 2:87, 5:70), and
in Quran 3:112, refers to them as
"Disbelievers,” a general term for non-
Muslims. This linguistic pattern aligns with
the Qur'an's broader rhetorical framework,
where morally reprehensible acts (e.g., the
Killing of Salih's camel in Qur’an 91:14) are
ascribed to human agents, while beneficial
outcomes (such as the defeat of enemies in
Qur’an 8:17) are attributed to God. This
expressive pattern in the Qur'an demonstrably
invalidates the interpretation advanced by
Khorchide and VVon Stosch.

Contextual analysis of the surrounding
verses further corroborates this reading and
provides critical insight into the authentic
meaning of Qur’an 4:157. Two verses before
the one in question, in Qur’an 4:155, God
identifies the Jews as the killers of prophets.
This indicates that in verse 157, as in verse
155, God is narrating the event from a
historical perspective, and while the Jews were
indeed the perpetrators in the killing of many
prophets, they were not successful in killing
Jesus, and the matter was made dubious for
them. Consequently, Khorchide and Von
Stosch's metaphorical interpretation proves
untenable, as the Qur'an's historical narration
here  fundamentally differs from the
metaphorical statement of divine agency in
Qur’an 8:17.

The rhetorical function of "Bal" (but rather)
in Qur’an 4:158 serves a crucial role following
the denial of Jesus' crucifixion in the previous
verse. As established in Arabic literary
tradition, this particle operates to negate the
preceding claim about Jesus' death (lbn
Hisham, 2015 AD/1437 AH: 112). Thus, while
God describes the matter as dubious to
the Jews and Christians in Qur’an 4:157,
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verse 158 seeks to explain the reality that
remained hidden from them. The complete
understanding of the previous verse depends
on understanding what comes after "Bal" (but
rather), which is the ascension of Jesus to
heaven. The contextual evidence therefore
conclusively demonstrates that the divine
negation specifically targets the Kkilling and
crucifixion of Jesus as historical events. If the
verse were merely emphasizing divine agency
in the manner proposed by Khorchide and Von
Stosch, the subsequent "Bal" would logically
require phrasing attributing Jesus' death to
God—precisely as occurs in Qur’an 8:17,
where God explicitly claims agency over the
combat deaths ("It was not you who Kkilled
them, but God"). Therefore, the only
remaining possibility is that the verse is
speaking from a historical perspective and
should not be interpreted metaphorically.

3.2.Response to the Second Argument: The

Martyrs
The second argument put forth by Khorchide
and Von Stosch is that, according to the
Qur'an, martyrs are alive and have not truly
been killed, citing Qur’an 3:169 to support this
view. In response, we can refer to the answer
from the previous section: "The context of
these verses indicates that God is narrating
the event from a historical perspective.
Therefore, He not only does not deny the
killing of previous prophets but, on the
contrary, specifically introduces the Jews
as the perpetrators. For this reason, Qur’an
3:169 cannot be legitimately cited in the
interpretation of Qur’an 4:157."

It must be emphasized that Qur’an 3:169
neither denies the Kkilling of prophets nor

claims that martyrs were not physically slain.
Rather, while acknowledging the historical
fact of believers' martyrdom, the verse
discloses an eschatological reality: that such
martyrdom does not terminate their existence,
as they remain sustained by divine
providence. This stands in direct contrast to
Qur’an 4:157's categorical denial of Jesus'
Killing. Consequently, using Qur’an 3:169 to
interpret the verse in question is unsound and
incorrect.

3.3.Response to the Third Argument:
Divine Justice

In response to the argument that crucifying a
substitute would lead to the punishment of an
innocent person, several points should be
considered. First, this argument falsely
portrays Jesus as a sinner. He committed no
sin for which a substitute would be punished.
Whether Jesus or a substitute was crucified, an
innocent person would have been crucified in
either case. The centurion's testimony to Jesus'
innocence during the event confirms this
(Gorman, 2016: 155).

Second, according to some commentators,
the person crucified in Jesus' place may have
been the very individual who betrayed him and
showed his hiding place to the Jews, leading to
his arrest. In this case, this person would have
deserved punishment for his actions against a
prophet of God.

Third, even if the person was one of Jesus'
loyal companions, their crucifixion could be
seen as an example of John 15:13: "Greater
love has no one than this: to lay down one’s
life for one’s friends". Therefore, such an
event cannot be considered impossible or
contrary to the justice of God.
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3.4.Response to the Fourth Argument:
Delayed Revelation

To explain why God might have kept such an
important secret hidden for approximately 600
years, two answers can be proposed. First, the
doctrines of the Trinity and salvation are
unique to Christianity among the Abrahamic
religions. Despite their importance for
Christians, no trace of them can be found in
Judaism, which believers followed for
centuries. This is one of the fundamental
differences between Judaism and Christianity
(Bridger & Wolk, 1976: 90). The
understanding of a doctrine like the Trinity
would have been essential for humanity, yet it
was hidden from believers from the time of
Moses until the life of Jesus, a span of about
1400-1500 years. If we also consider believers
before Moses, this time span becomes
much longer. Therefore, the 600-year
concealment of the nature of Jesus' end seems
comparatively small.

A second consideration arises from an
examination of early Christian sources that
notably omit any reference to Jesus'
crucifixion. The Gospel of Thomas and the
hypothetical Q source—both dated to the first
and early second centuries CE, respectively
(Hogeterp, 2009: 189)—contain no mention of
this event (Russell, 2006: 112). This absence
suggests two possible interpretations: either
these authors considered the crucifixion
narratively insignificant, or they held divergent
theological views regarding Jesus' death.
These writers can be seen as representatives of
a relatively common belief during that era.
Perhaps these opponents of the crucifixion
were among the individuals (alongside the
Docetists) to whom Ignatius of Antioch
referred in his letter, speaking of their disbelief

in the crucifixion. The existence of this letter
indicates that even in the 3rd and 4th centuries
AD, some Christians denied the crucifixion of
Jesus (Louth, 1987: 146), though these
individuals cannot be exclusively identified as
Docetists.

3.5.Response to the Fifth Argument: Mary's
Distress

In response to the objection that a benevolent
God would not cause Mary to suffer unjustly
and mourn the loss of her son, it is possible
that Mary and Jesus's other relatives were
aware of what was happening behind the
scenes. They may have feigned distress to
protect Jesus and prevent government officials
and others from discovering his escape from
this predicament.

Furthermore, even if we accept that Mary
was unaware of Jesus' salvation, this is not
necessarily incompatible with God's love and
kindness, as broader and greater interests often
take precedence. God, in His justice,
compensates for such hardships in the afterlife,
just as He did for Jacob, who, despite Joseph
being alive and well, grieved him as if he were
dead (Genesis 42:35). Therefore, even from
the perspective of Christian and Jewish
scripture, such an event cannot be considered
to conflict with God's justice and mercy.

3.6.Response to the Sixth Argument: Jesus’
Death
The invocation of Qur’an 19:33 and
Qur’an 3:55 as evidence for the Quran's
acknowledgment of Jesus' death cannot
be legitimately extended to support the
crucifixion narrative. The mortality referenced
in Qur’an 19:33 must be understood within its
eschatological context, specifically relating to
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the universal death that will occur at the
trumpet blast, an event encompassing all living
beings according to Islamic eschatology
(Leaman, 2006: 195). This interpretation is
supported by the verse's immediate textual
context, where Jesus' declaration "Amitu" (I
die) is directly followed by "Yawma Ub'athu
Hayya" (the day | am raised alive), clearly
situating the reference within an end-times
framework. The structural and thematic
parallelism between these phrases demonstrates
that the described death pertains to the
eschatological cycle of death and resurrection
rather than any historical crucifixion event.

Regarding the use of the word "Mutawaffika"
in Quran 3:55, it should be noted that while
this word sometimes means “"death” in the
Qur'an, in Quran 6:60 it refers to the
separation of the soul from the body during
sleep, so it does not necessarily mean death.
The two phrases that follow this word support
this interpretation: "Rafi‘'uka Ilayya" (1 will
raise you to Myself) and "Mutahhiruka min al-
Ladhina Kafarz" (and purify you from those
who disbelieve). These phrases, mentioned
after the word, indicate that the meaning of
"Tawaffi" here is something other than natural
death. Rather, it seems to specifically refer to
God removing Jesus from among those people
through his ascension. This verse does not
mention crucifixion, and therefore cannot be
used as evidence for it.

3.7.Response to the Seventh Argument:
Denial of the Jews' Role

Although Khorchide and Von Stosch do not

consider this argument—that the verse merely

negates the role of the Jews and emphasizes

the role of the Romans in the crucifixion—to

be very plausible, addressing it is necessary
given the existence of proponents for this
theory.

First, the claim that the Holy Quran is
stating that the crucifixion of Jesus was carried
out by the Romans and not the Jews is
inconsistent with the beliefs of Christians
themselves, who have put forward this claim.
According to the Gospel of Matthew, Pilate,
the Roman governor responsible for Jesus'
trial, absolved himself of his blood and had no
interest in the crucifixion. It was the priests
who encouraged the people to ask Pilate to
execute Jesus. Therefore, such a claim by
Christians conflicts with their own scripture,
and the main perpetrators of the crucifixion in
both Jewish and Christian tradition are the
Jews, not the Romans.

From an Islamic perspective, accepting this
argument also faces opposition from the
Qur'an and Islamic narrations, some of which
were mentioned in the first section, such as the
context of the verses in which this verse is
located. As mentioned, the word "Bal" (but
rather) is used to negate what came before and
to express something new that is the main
intention of the speaker. If the main purpose of
these verses was to emphasize the role of the
Romans in the crucifixion of Jesus, then at the
beginning of verse 158, after the "Bal,” the
Qur'an should have said: "But rather the
Romans crucified him." This would have
introduced the Romans as the perpetrators of
the killing while negating the role of the Jews,
as some have claimed. However, in verse 158,
immediately after denying the crucifixion of
Jesus in verse 157, the Qur'an says: "But rather
God raised him up”. This reveals the main
purpose of the Quran in verse 157, which is
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nothing but the non-crucifixion of Jesus. In
addition to this, verses like Qur'an 3:55, which
were raised in response to the sixth objection,
can also be used here.

Another reason that can be mentioned is
that even if we consider the Roman soldiers as
the people who killed Jesus, based on the
biblical perspective, we cannot ignore the
influence of the Jews in the crucifixion. From
the perspective of Islamic narrations, the Jews
are responsible for the killing of the prophets
because they handed them over to the rulers of
their time. As stated in a narration from Imam
Sadiq (AS) regarding the killing of the
prophets by the Jews: "By God, the Children
of Israel did not kill the prophets with their
hands and swords; rather, they heard and
disclosed their words, as a result of which, the
rulers and tyrants of the time arrested the
prophets and martyred them.” (al-Barqgi, 1951
AD/1371 AH: 88) Based on this narration, the
killing of the prophets by the Children of Israel
was a result of the sin of revealing secrets.
While in some cases they did not directly kill
the prophets, this narration introduces them as
directly involved because of their role in
revealing the secret. With this explanation,
even if we were to say that the Qur'an's denial
of the crucifixion means the denial of the Jews'
direct involvement and considers their role
only as handing him over to the Romans
(Matthew 27:1-2), and introduces the Romans
as the agents of the crucifixion, the
aforementioned narration indicates that even in
this case, the Jews should be introduced as the
killers of Jesus. However, the verse denies this
matter and does not even consider the Jews
involved in the crucifixion to this extent; it
fundamentally denies the cross, and not just
the role of the Jews in this event.

Conclusion

The claim by Khorchide and Von Stosch
regarding the alignment of the Qur'an and the
New Testament concerning the crucifixion of
Jesus is so contradictory to the text of the
Qur'an that almost none of the important Shia
and Sunni commentaries have presented such
an interpretation. Although they tried to prove
this with seven Qur'anic and rational reasons,
an examination of these reasons shows that
none of them prove the agreement of the
Quran and the Gospels regarding the
crucifixion of Jesus. Furthermore, their
reasons are flawed and contradict the text of
the Qur'an and even the Bible. Consequently,
their arguments fail to substantiate the claim
that Jesus was crucified. On the other hand, the
consensus of commentators from the
beginning to the present day in support of the
non-crucifixion of Jesus leaves no doubt that,
in the view of the Qur'an, Jesus was not
actually killed or crucified in this incident, and
God saved him from the clutches of the
disbelievers.
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ABSTRACT

Verse 106 of Surah al-Bagarah, known as the "\erse of Abrogation (Naskh),"
is one of the most important pieces of evidence cited by those who believe in
abrogation (Naskh) within the Quran. They argue that this verse explicitly
refers to the abrogation of Quranic verses. Aside from the internal textual
analysis of the verse, dating this verse and the abrogating verses can aid in a
correct understanding of it. The present study, using a descriptive-analytical
method, aims to examine the date of revelation of Verse 106 of al-Bagarah
and the abrogating verses, and in doing so, analyzes the historical
relationship between this verse and the abrogating verses in terms of dating.
The research findings indicate that the abrogating verses were revealed after
Verse 106 of Surah al-Bagarah. Therefore, the meaning of abrogating
Quranic verses based on this verse is rendered meaningless, as no abrogation
had occurred before this verse for God to then refer to the philosophy of
abrogating Quranic verses. The correct meaning of this verse, considering its
dating and the context of its revelation is the abrogation of previous divine
laws by the Holy Quran.
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Introduction

Abrogation in the Quran is one of the most
significant issues that have been discussed
among Quranic scholars and exegetes from the
early ages until now. There has been
considerable  disagreement regarding the
definition of abrogation and its instances. Some
have only accepted one type of abrogation
(abrogation of a commandment) in the Quran,
while others have mentioned three types of
abrogation (Tabrist, 1972 AD/1372 AH: 1, 348-
350; Tabari, 1991 AD/1412 AH: 1, 379-384;
Fayd Kashani, 1997 AD/1418 AH: 1, 60-61;
Tantawi, 1993: 1, 242-243). It is also worth
noting that there is a difference between early
and later scholars regarding the number of
abrogated verses. For example, Ibn Jawzi
counts 247 verses, lbn Hazm 214 verses,
Nahhas 138 verses (cf. Jabri, 1980: 109), and
Suyati 21 verses (Suyati, n.d.: 2, 708-712) as
abrogated.

This disagreement also exists among later
scholars, though the number of abrogated
verses they claim is much lower than what early
scholars claimed. Among later scholars, some
consider eight verses (Ma'rifat, 1996 AD/1416
AH: 2, 300-316), some six verses (Zayd, 1963
AD/1383 AH: 2, 803), and Allamai Khu't only
one verse (Khu’i, n.d.: 498) to be abrogated.
The notable point here is that many of the
verses that early scholars considered to be
abrogated were not instances of the technical
abrogation referred to by later scholars; rather,
concepts like general and specific, absolute and
restricted, and exception were considered forms
of abrogation (Zayd, 1971: 1, 72; Ma'rifat, 2006
AD/1385 SH: 181).

Regardless of the foundational and specific
differences that have existed and continue to
exist, the evidence of those who believe in
abrogation is a more significant challenge in

this field. This is because the evidence they rely
on sometimes lacks sufficient strength. Among
the Quranic evidence cited by those who
believe in abrogation is Verse 106 of al-
Bagarah, which they believe explicitly refers to
the abrogation of Quranic verses.

The main question of the present study is:
assuming this verse indicates the abrogation of
Quranic verses, which verses were abrogated
before it so that this verse could then explain
the philosophy of abrogating Quranic verses? In
response to this question, this research aims to
analyze whether the abrogating verses were
revealed before or after Verse 106 of al-
Bagarah, by examining the time of revelation
of both Verse 106 of al-Bagarah and the
abrogating verses.

A point that can be raised regarding the
research questions is that the absence of
abrogating verses before the verse of abrogation
cannot, on its own, be a sufficient and
independent reason to argue that Verse 106 of
al-Bagarah does not relate to technical
abrogation. This is because it could be argued
that this verse was intended to prepare for the
important topic of abrogation in Islamic law, so
that abrogation could practically occur later.

What can be said about this question is that
the verse of abrogation is not meant to prepare
for the topic of abrogation but was revealed in
response to a misconception about abrogation.
This is for two reasons:

1) The phrases used in this verse indicate
the realization of an event, not preparation.
These are conditional phrases used to respond
to the questioner who either denied abrogation
or did not understand its philosophy, and had
doubts about its goals and outcomes;

2) The verses after Verse 106 show that
the issue of abrogation had already occurred
and these verses were revealed in response to
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the misconceptions of those who denied it. This
is because Verse 107 is in an interrogative form
and follows the same previous topic. Verse 108
also uses an interrogative form to raise another
doubt related to abrogation. This question
clearly shows that it is an interrogative
statement seeking to respond to a doubt about
an event that has already occurred;

3) The narrations about the "Causes of
Revelation” (Asbab al-Nuzal) concerning
this topic explicitly mention the Jews'
misconception about abrogation, which shows
that this verse was revealed to respond to the
Jews' doubt about abrogation (cf. Mughniyah,
2003 AD/1424 AH: 1, 170; Balaghi, 1966
AD/1386 AH: 1, 83-84, etc.).

1. Research Background
Numerous studies have been conducted on
abrogation in the Quran from the time of the
early scholars until now. However, most of the
research on the non-occurrence of abrogation in
the Quran has been done by later scholars. For
example, ‘Abdul Muta‘al Jabri in his book "La
Naskh 7 a/-Quran, li Madha?" Sayyid Murtada
‘Askarz in his book "al-Quran al-Karim wa
Riwayat al-Madrasatayn™ and Hanz Tahir in his
book "Tanzih Ay al-Quran an al-Naskh wa al-
Nugsan," have criticized the view of those who
believe in abrogation. They do not consider the
meaning of Verse 101 of al-Nail to be
indicative of abrogation in the Quran. These
studies generally state that Verse 101 of al-
Na/l does not indicate abrogation in the Quran.
However, some articles have been written
specifically about this verse, analyzing it.
Fighizadeh and Tahmasebi Boldaji, in an article
titled "Analysis and Review of Commentators'
Views on the Verses of Abrogation,” have
criticized and reviewed the views of
commentators on Verses 106 of al-Bagarah and

101 of al-Nazl, and argue with evidence that
these verses are insufficient to prove abrogation
in the Quran (Fighizad, Tahmasebi Boldaji,
2015 AD/1395 SH: 77-88). Isma'ilizadeh, in an
article titled "A Discussion on the Quranic
References for the Occurrence of Abrogation in
the Quran and Their Meaning,” examines the
contextual sequence of the verses related to
abrogation and rejects the idea that these verses
indicate the occurrence of abrogation of
Quranic verses (Isma'ilizadeh, 2011 AD/1390
SH: 9-34). Mousavi Andarzi, in an article titled
"Rethinking the Interpretation of the Verse of
Abrogation: Abrogation of Persuasive Verses
and Their Causes,” has analyzed the verses of
abrogation and, through them, proposes the
concept of persuasive verses (Mousavi Andarzi,
2014 AD/1393 SH: 64-97).

Another article titled "A New Reading of
Verse 106 of Surah al-Bagarah; With an
Emphasis on Internal Contextual Evidence"
(Sadeghi, 2022 AD/1401 SH: 67-86) is related
to the present article, as it analyzes and reviews
the interpretation of this verse. It concludes that
the word "Ayah" (verse) does not refer to
Quranic verses, but rather to prophethood,
which God takes away from one lineage and
places in another (Sadeghi, 2022 AD/1401 SH:
67-86).

However, the main focus and innovation of
the present article is on examining the historical
dating of the revelation of this verse and the
issue of abrogation, which ultimately, by
examining historical evidence, leads to a
different conclusion than the aforementioned
article; although both studies share the view
that this verse does not indicate the abrogation
of Quranic verses. In other words, this article,
by examining the historical interpretation of
Verse 106 of al-Bagarah and the lineage of the
revelation of the abrogating verses, addresses
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the meaning of abrogation in this verse with a
new method and approach. It analyzes the
relationship between the abrogating verses and
Verse 106 of al-Bagarah with a historical
perspective.

Other articles such as "A New Look at the
Verse of Abrogation” by Mohammad Ehsanifar
in issue 6 of Hadith Andisheh Journal in
autumn and winter 1387, and "A Review of
Commentators' Views on the Verse of
Abrogation” by Ghasem Faez in issue 72 of
Articls and Invstigations in 1381, are also
related to the current discussion. However, the
difference between all of the aforementioned
works and this article is its distinct and
historical perspective on the matter.

2. Commentators’ Views on Verse 106 of al-
Bagarah
Verse 106 of al-Bagarah, known as the Verse
of Abrogation, is one of the Quranic proofs
cited by those who believe in the occurrence of
abrogation in the Quran. In this verse, God
says: "Whatever a verse We abrogate or cause
to be forgotten, We bring forth [one] better than
it or similar to it. Do you not know that Allah is
over all things competent?” (al-Bagarah: 106)
Commentators do not hold a single view on this
verse and have presented different opinions.
Some commentators state that this verse
indicates the abrogation of Quranic verses.
According to them, this means that God
abrogates some verses of the Quran and reveals
better or similar ones. Shaykh Tisz, in his
commentary on this verse, explains the three-
fold concept of abrogation and writes: "In
reality, any legal evidence that shows a ruling
established by a first text is no longer valid in
subsequent cases—in a way that if this change
had not occurred, the same ruling would have
remained valid in subsequent cases as well with
the first text—so when this matter is

established, abrogation in law is of three types:
"Abrogation of the ruling without abrogating
the wording; abrogation of the wording without
abrogating the ruling; abrogation of both
(wording and ruling) together.” (Tdast, n.d.: 1,
393) He then explains the conditions for the
abrogation of verses (ibid., 393-397). Tabari, in
his commentary on this verse, refers to
instances of the abrogation of rulings and
writes: "And this is because it makes the lawful
unlawful and the unlawful lawful and it makes
the permissible forbidden and the forbidden
permissible; and this only occurs with
commands and prohibitions, restrictions and
permissions, and prohibitions and allowances.
But as for the news (narrative statements), there
is neither an abrogator nor an abrogated.”
(Tabari, 1991 AD/1412 AH: 1, 378)

Tabrist, citing this verse, explains the three
types of abrogation of verses (abrogation of
ruling, abrogation of recitation, and abrogation
of both ruling and recitation) and writes: "We
have explained the reality of abrogation from
the perspective of researchers, and it was said
that its meaning is the removal of a verse or the
ruling of a verse." (Tabrisi, 1952 AD/1372 AH:
1, 345-347) Zamakhsharz, while referring to
this verse regarding the abrogation of Quranic
verses, narrates the cause of its revelation as
follows: "It is narrated that they criticized the
issue of abrogation and said: "Do you not see
that Muhammad (PBUH) commands his
companions to do something, then forbids them
from it and commands them to do the opposite,
and today he says something and tomorrow he
goes back on it?" Then this verse was
revealed." (Zamakhshari, 1986 AD/1407 AH:
1, 176) Allamah Tabaraba’i considers one of
the instances of this verse to be the abrogation
of verses of the Quran itself, in a way that with
the revelation of abrogating verses, the previous
ones are abrogated. However, he does not limit
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the scope of abrogation to only legislative
matters but also believes in its occurrence in
cosmic matters. In any case, he considers this
verse to indicate the occurrence of abrogation
of the ruling of Quranic verses (Tabataba’d,
1996 AD/1417 AH: 1, 249-253).

The author of Tafsir Nemooneh also
considers this verse to indicate the abrogation
of the ruling of some verses and refers to some
of the abrogated verses in this regard (Makarem
Shirazi, 1992 AD/1371 SH: 1, 389-391).
Sadeghi Tehrani considers one of the instances
of abrogation in this verse to be the abrogation
of the ruling of verses (Sadeghi Tehrani, 1998
AD/1419 AH: 2, 90-92). Some commentators
also state that one of the instances of the verse
is the abrogation of the ruling of Quranic verses
(Abul Futth Razi, 1987 AD/1408 AH: 2, 100;
Fakhr Razi, n.d.: 3, 635-640; Fadlullah, 1998
AD/1419 AH: 2, 155-157; Tayyib, 1989
AD/1369 SH: 2, 138-141).

Scholars of Quranic sciences have also cited
this verse to prove the occurrence of abrogation
in the Quran. Zarkashz, in his book al-Burhan,
writes: "There is no disagreement on the
permissibility of the abrogation of the Quran by
the Quran. God Almighty says: "Whatever a
verse We abrogate or cause to be forgotten, We
bring forth [one] better than it or similar to it."
(al-Bagarah: 106) (Zarkashi, 1956 AD/1376
AH: 2, 32) One of the cases is the change of
Qibla, which some commentators have referred
to (cf. Baghawi, 1999 AD/1420 AH: 1, 153).
Zurgani also considers this verse to be among
the textual proofs for the occurrence of
abrogation in the Quran (Zurgani, n.d.: 2, 193).

Therefore, what the proponents of
abrogation rely on to prove its occurrence in the
Quran is this blessed verse. Based on this,
abrogating verses were revealed and some
verses were abrogated.

Apart from the textual and content analysis
of this verse, which has been the subject of
research that negates abrogation based on its
textual analysis and context, this verse should
also be examined historically and in relation to
the revelation of surahs and verses. The
question is ‘Whether any abrogation had
occurred before the revelation of this verse?’
And if so, ‘Which verses were abrogated before
this verse?” In light of this abrogation, this
verse would then explain the wisdom and
philosophy behind it.

For this reason, the date of revelation of
Surah al-Bagarah and Verse 106 of
al-Bagarah will first be analyzed and reviewed,
and then the date of revelation of the abrogating
verses will be examined. This is because unless
an abrogating verse has been revealed, no verse
is abrogated, and naturally, no abrogation
occurs. Therefore, the date of revelation of the
abrogating verses and their timing relative to
the date of revelation of Verse 106 of al-
Bagarah clarifies the meaning of this verse.

3. Date of Revelation of Verse 106 of al-
Bagarah
Surah al-Bagarah is a Madinan surah, and there
IS no disagreement among commentators on
this matter. However, some opinions suggest
that Surah Mukammad was revealed before
Surah al-Bagarah and that the issue of jihad in
it could abrogate the verses of pardon and
forgiveness in Surah al-Bagarah. But this view
is considered rare, as most historical and
narrative  sources confirm that Surah
Muhammad was revealed after Surah al-
Bagarah. Surah al-Bagarah is the 87th surah,
and Surah Muhammad is the 95th (cf.
Darwazah, 1963 AD/1383 AH: 1, 17).
Furthermore, a historical examination of the
revelation of these two surahs and the context
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of their verses clearly proves that Surah al-
Bagarah was revealed before Surah
Mukammad.

The initial context of Surah al-Bagarah
indicates pardon and forgiveness, which shows
that the Muslims were not in a position to wage
jihad or engage in serious confrontation. The
history of the Hijrah shows that in the early
years of the Muslims' arrival in Medina, the
Islamic community was new and not in a
condition for jihad; it had not yet achieved
sufficient strength and cohesion for the verses
of jihad to be revealed. Therefore, a historical
and contextual review of these two surahs
clearly and explicitly indicates the precedence
of Surah al-Bagarah over Surah Muzammad.

For this reason, most commentators consider
Surah al-Bagarah to be the first Madinan surah
(Suyuti, 1983 AD/1404 AH: 1, 17; Sadeghi
Tehrani, 1998 AD/1419 AH: 1, 151; Khatib,
n.d.: 1, 3). Ibn ‘Ashir states that this surah is
the first Madinan surah, and although he
mentions a narration that it was revealed after
Surah al-Mugaffifin, he writes: "Surah al-
Bagarah was revealed in Medina by the
consensus of scholars, and it is the first surah
that was revealed in Medina. Ibn Hajar in his
Bukhari’s commentary narrates this consensus.
However, some believe that Surah al-Muzaffifin
was revealed before it, on the basis that Surah
al-Muzaffifin is Medinan; but without a doubt,
the ruling for the obligation of fasting is found
in Surah al-Bagarah, and fasting became
obligatory in the first year of the Hijrah. First,
the fasting of ‘dshiira became obligatory, and
then the fasting of Ramadan in the second year
of the Hijrah, because the Prophet (peace be
upon him) fasted seven Ramadan, the first of
which was in the Ramadan of the second year
of the Hijrah. Therefore, Surah al-Bagarah was
revealed either in the late first year of the

Hijrah or in the second year of the Hijrah." (lbn
‘Ashiir, 1973 AD/1394 AH: 1, 199)

Khatib writes: "This surah was revealed in
Medina and is the first surah that was revealed
after the Prophet's (PBUH) migration to
Medina." (Khatib, n.d.: 1, 3) Some state that the
entire surah was revealed in Medina, with only
a few of its verses being revealed during the
Prophet's Farewell Pilgrimage in the tenth year
of the Hijrah (Sabzewari, 1988 AD/1409 AH:
1, 7; Zuhayli, 1990 AD/1411 AH: 1, 68;
Sabzewari Najafi, 1985 AD/1406 AH: 1, 25;
Tasi, n.d.: 1, 47; Tabrisi, 1993 AD/1372 SH: 1,
111). With this interpretation, the revelation of
this surah continued from the first year of the
Hijrah until the tenth year. However, this
statement does not align with the context and
content of the surah, which would require
another study to examine. But what is clear
from a historical perspective and the surah's
context is the continuous revelation of this
surah in the early days of the Prophet's
migration to Medina.

The next point to be raised is in what time
interval Verse 106 of al-Bagarah was revealed
relative to the other verses of this surah?
Examining this point is important because three
of the abrogating verses claimed by proponents
of abrogation are located in Surah al-Bagarah.
Verses 150, 185, and 187 are among the
abrogating verses (claimed by most proponents
of abrogation). The issue that must be clarified
is whether Verse 106 of al-Bagarah was
revealed before or after these verses?

In response, it must be said that the order of
verses within surahs is based on the time of
their revelation; that is, Verse 106 of al-
Bagarah was revealed earlier than the later
verses. An examination of this verse shows that
its time of revelation was in the initial months
of the revelation of Surah al-Bagarah. The
reason for this is the context of the verses of
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Surah al-Bagarah. Verses 1 to 39 of Surah al-
Bagarah discuss general topics related to the
qualities of the pious, the disbelievers, and the
hypocrites. These verses address multiple topics
such as the challenge of the Quran, the story of
the creation of Adam, and the command for the
angels to prostrate to him. Additionally,
multiple topics related to monotheistic matters
are expressed.

However, from Verse 40 of Surah al-
Bagarah to Verse 146, the discourse is directed
towards the Children of Israel and the Jewish
people, and multiple stories from the time of
Prophet Moses, the history of this people, and
their actions are narrated. After recounting the
history of this people and especially their
inappropriate actions towards Prophet Moses
and the previous prophets, the discourse turns
to the Jewish people during the time of the
Prophet.

In Verses 105 to 109, one of the sabotages of
this people in connection with the Holy Quran
is mentioned. An important piece of evidence
for the revelation of this verse in the early
months of the Hijrah is the context of Verses
105 to 109, as Verse 106 is situated within
these verses. In Verse 104, it states that the
People of the Book and the polytheists do not
wish for any good to be sent down upon the
Muslims from their Lord: "The disbelievers
among the People of the Book and the
polytheists do not wish that any good should be
sent down upon you from your Lord. But Allah
selects for His mercy that He wills, and Allah is
the possessor of great bounty." (al-Bagarah:
105) In Verse 109, believers are commanded to
be lenient with the People of the Book and to
overlook their faults until God's command
comes: "Many of the People of the Book wish
that they could turn you back to disbelief after
your belief, out of envy from their own selves,

after the truth has become clear to them. So
pardon and overlook until Allah brings His
command. Indeed, Allah is over all things
competent.” (al-Bagarah: 109)  Some
commentators have identified this verse as
being abrogated by the verses of fighting (al-
Tawbah: 29) (Tabari, 1991 AD/1412 AH: 1,
390; Tasi, n.d.. 1, 407; Tabataba’i, 1996
AD/1417 AH: 1, 257).

The author of Tafsir Nemooneh writes: "This
is essentially a tactical instruction given to the
Muslims to use the weapon of pardon and
forgiveness against the severe pressure of the
enemy under those specific circumstances and
to focus on building themselves and the Islamic
community, while awaiting God's command.
The "Command of God" here, according to
many commentators, is the "Command of
jihad," which had not yet been revealed at that
time, perhaps because they were not yet fully
prepared for this command; therefore, many
believe that this verse was abrogated by the
verses of jihad that will be mentioned later.”
(Makarem Shirazi, 1992 AD/1371 SH: 1, 399)

The author of A Light of Quran also
emphasizes this point and writes: "The explicit
ruling of this verse on pardon is a temporary
and conditional ruling related to the period of
the Muslims' spiritual and apparent weakness."
(Talegani, 1983 AD/1362 SH: 1, 266)

Commentators state that the pardon and
forgiveness of the Muslims were due to their
circumstances in terms of strength and power,
and after they became powerful, the command
to fight the polytheists and the People of the
Book was given in multiple verses (Fadlullah,
1998 AD/1419 AH: 2, 167; Tayyib, 1990
AD/1369 SH: 2, 148).

As the author of al-Tafsir al-Jadid states, the
meaning of God's command is the war with the
Jews in multiple battles and victory over them,
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and he writes: "Until God issues His command
[which included] the killing of Banz Qurayzah,
the expulsion of Bani Nadir, the humiliation
and subjugation of the rest of the Jews [other
than these two tribes], and also the imposition
of Jizyah on them and all the People of the
Book." (Sabzewari Najafi, 1985 AD/1406 AH:
1,128)

This verse clearly describes the situation of
the Muslims at a time when they had not yet
achieved sufficient power and strength and
were not in a position to fight with the Jews.
This suggests that this verse describes the early
months of the Prophet's migration to Medina,
when they had just arrived in Medina and were
facing the difficulties of migration and the
Muhajirin, as well as the existing disagreements
in Medina. In addition to the problems in the
early months of the Hijrah, they also faced the
Jews and their sabotage and schemes to harm
the Prophet and the Muslims. Therefore,
considering the context of Verse 106 of
al-Bagarah, it is clear that this verse was
revealed in the early months of the Hijrah.

4. A Study of the Date of Revelation of

Abrogating Verses
What commentators have stated regarding verse
106 of Surah al-Bagarah is that God explicitly
refers to the abrogation of some verses in this
verse. The reason for the revelation of this
verse is that the Jews taunted and ridiculed the
Prophet, saying that one day he would order
Muslims to do something and the next day he
would prohibit it. In this verse, God responded
to their skepticism and the philosophy of
abrogation.

According to this interpretation, the abrogating
verses must have been revealed before verse 106
of al-Bagarah. This abrogation must have taken
place so that the Jews could raise this doubt.
The most important verses that most proponents

of abrogation believe to be abrogating will be
historically analyzed and studied to determine
whether their revelation was before or after
verse 106 of al-Bagarah.

It is worth noting that there is a difference
among early and later scholars regarding the
number of abrogated verses. For example, Ibn
al-Jawzr considers 247 verses abrogated, lbn
Hazm 214 verses, Nahhas 138 verses (Jabri,
1980: 109), and Suyurr 21 verses (Suyiti, n.d.:
2, 708-712). This difference also exists among
later scholars. However, the number of
abrogated verses claimed by later scholars is
much fewer than the number of abrogated
verses in the view of early scholars. Among
later scholars, some consider eight verses
abrogated (Ma’rifat, 1995 AD/1416 AH: 2,
300-316), some six verses (Zayd, 1963
AD/1383 AH: 2, 803), and Khu'7 (Khu’1, n.d.:
498) considers only one verse abrogated.

A notable point here is that many of the
verses that early scholars considered abrogated
were not the standard abrogation cited by later
scholars. Instead, they considered general and
specific, absolute and restricted, and exceptions
as part of abrogation (Zayd, 1971: 1, 72;
Ma’rifat, 2006 AD/1385 SH: 181). In other
words, with a small exception, restriction, and
specialization between two verses, early
scholars considered the first verse to be
abrogated and the later verse to be the
abrogator, while no abrogation has actually
occurred, and the ruling of both verses remains
in its place. For this reason, this study will
examine the verses whose abrogation is
common among both early and later scholars
and are almost agreed upon by most of the
proponents of abrogation.

In this section, the verses—related to the
article's  title—that Khu't introduces as
abrogated verses in his book "al-Bayan f7 Tafsir
al-Qur'an” will be analyzed and examined.
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These verses have been collected based on the
standard definition of abrogation from the
perspective of later scholars. It is worth noting
that even based on the definition of abrogation
from the perspective of early scholars and the
abundance of abrogating and abrogated verses
in their view, there is no abrogating verse
before this surah. Some of the claimed verses,
upon textual and internal analysis, are of the
type of absolute and restricted or general and
specific, which means no abrogation has
occurred (cf. Jabri, 1980: 109; Suyiuti, n.d.: 2,
708-712) that could be used to refute the
hypothesis of this article.

First Verse: Surah al-Bagarah, Verse 150
"And from wherever you go out, turn your face
toward the Sacred Mosque; and wherever you
are, turn your faces toward it, so that people
will not have any argument against you, except
for those who are wrongdoers among them. So
do not fear them, but fear Me. And that | may
complete My blessing upon you and that you
may be guided.”

Surah al-Bagarah was revealed in Medina
after the Hijrah. This verse is also about the
change of the Qibla, which occurred in the
second year of the Hijrah. Some say it was
before the Battle of Badr (Ibn Kathir, 1986
AD/1407 AH: 3, 252), while others believe it
was after it (Tasi, 1985 AD/1364 SH: 2, 43).
Shaykh Tabrist, in Majma“ al-Bayan, citing a
narration from Imam Sadig, states that the
change of the Qibla occurred 19 months after
the Prophet's migration to Medina (Tabrisi,
1993 AD/1372 SH: 1, 413). As mentioned,
verse 106 of al-Bagarah was revealed among
verses related to the Jewish people, which was
in the early months of the Prophet's migration
to Medina. In those early months, the conditions

for changing the Qibla from Jerusalem to the
Kaaba had not yet been prepared.

The context of the Qibla change verses
indicates that the change of the Qibla was
revealed after the Jews' objections to the
Prophet and the Muslims regarding the
Muslims' prayer direction. Historical reports
also confirm this matter, which shows that the
change of the Qibla was not at the beginning of
the Hijrah. Therefore, it is certain that the
revelation of this verse was after verse 106 of
al-Bagarah (cf. Ibn Hisham, n.d.: 1, 550; Ibn
Kathir, 1986 AD/1407 AH: 3, 252; Ibn Sa‘d,
n.d.: 1, 186).

Second Verse: Surah al-Bagarah, Verse 185
"The month of Ramadan in which the Qur'an
was revealed, guidance for humanity, and clear
proofs of the guidance and the criterion; so
whoever among you witnesses the month, let
him fast it; and whoever is ill or on a journey,
then an equal number of other days. God
intends ease for you and does not intend
difficulty for you and to complete the period
and to glorify God for that which He has guided
you, and perhaps you will be grateful.”

This blessed verse is about the rulings of
fasting. According to historical reports, the
verses related to fasting were revealed in the
second year of the Hijrah (Hilli, 1989 AD/1410
AH: 1, 125; Baladhuri, 1996 AD/1417 AH: 1,
272; Tbn Kathir, 1986 AD/1407 AH: 3, 254).
Ibn Sa ‘d Waqidr states that the legislation of the
obligation of fasting was after the change of the
Qibla in the second year of the Hijrah (cf. lbn
Sa‘d, 1997 AD/1418 AH: 1, 191). The
revelation of this verse, whether in the second
year of the Hijrah or after the change of the
Qibla, shows that this verse was revealed after
verse 106 of al-Bagarah.
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Third Verse: Surah al-Bagarah, Verse 187
"It has been made lawful for you the night of
the fast to have sexual relations with your
wives. They are clothing for you, and you are
clothing for them. God knew that you were
deceiving yourselves, so He accepted your
repentance and forgave you. So now, have
relations with them and seek that which God
has ordained for you, and eat and drink until the
white thread of dawn becomes distinct from the
black thread of the night. Then complete the
fast until the night. And do not have relations
with them while you are in a state of retreat in
the mosques. These are the limits of God, so do
not approach them. Thus does God make clear
His verses to the people so that they may
become righteous?"

As mentioned, the verses related to the
legislation of fasting were in the second year of
the Hijrah or after that in Medina, which
naturally would be after the revelation of verse
106 of al-Bagarah. The other verses mentioned
in the book Al-Bayan are not discussed
separately as they are not directly related to the
article's title, but they are mentioned concisely
and integrated below.

e Surah al-Nisa’ (verses 11 and 16)
revealed in Medina after Surahs
al-Bagarah and A4li ‘Imran (around the 4th year
of the Hijrah). Verse 11 explains the laws of
inheritance, and verse 16 is about the
punishment for adulterers (Ibn ‘Ashiir, 1973
AD/1394 AH: 4, 211).

e Surah al-Ma’idah (verses 5, 6, and 45)
is the last detailed surah of the Qur'an, revealed
in the final years of the Prophet's life. Verse 5
of al-Ma’idah abrogates verse 221 of al-
Bagarah and amends the rulings on marriage
with the People of the Book. Verse 6 explains
the rulings of ablution and dry ablution
(tayammum). Verse 45 emphasizes the law of
retribution (Qisas) (Tusi, n.d.: 3, 413; Tabrisi,

1993 AD/1372 SH: 3, 231; Suyuati, 1983
AD/1404 AH: 2, 252; Tabataba’i, 1996
AD/1417 AH: 5, 156).

e Surah al-Tawbah (verses 5, 29, and 73)
revealed in the final years of the Prophet's life.
Verse 5 is about disavowal of the polytheists
and was announced during the Farewell
Pilgrimage (10th year of the Hijrah). Verse 29
was revealed during the Battle of Tabak (9th
year of the Hijrah) and refers to fighting the
People of the Book until they pay the Jizyah tax
(Suyuti, 1983 AD/1404 AH: 4, 167).

o Surah al-Anfal (verse 66) revealed after
the Battle of Badr (2nd year of the Hijrah). It
reduced the required ratio for victory in battle
from 1 to 10 to 1 to 2 (Khazin, 1994 AD/1415
AH: 2, 325; Suyati, 1983 AD/1404 AH: 4,
103).

o Surah al-Mujadalah (verse 13) revealed
in Medina after the establishment of Islam and
deals with social issues. The abrogation in it is
a matter of consensus (Khatib, n.d.: 14, 807;
Tabataba’i, 1996 AD/1417 AH: 19, 176;
Qurtubi, 1964 AD/1384 AH: 17, 269).

5. Historical Analysis of the Context of
Revelation of Verse 106 of al-Bagarah

The historical context of the revelation of verse

106 of al-Bagarah is analyzed in several

aspects:

5.1. Date of Revelation of Abrogating Verses
As mentioned, the date of revelation of the
abrogating verses was after verse 106 of Al-
Bagarah. The rulings and related discussions
were revealed in the Medinan surahs, and there
were no legislative rulings in the Meccan
surahs like the Medinan ones. The verses in
which abrogation has been claimed are in the
Medinan surahs. Since this verse was revealed
in the early months of the Prophet's migration
to Medina, it is clear that no abrogation had
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occurred before this verse in the early verses of
Surah al-Bagarah and the Meccan surahs that
were revealed before it. Thus, God would not
have referred to the philosophy of abrogation of
Qur'anic verses or responded to the Jews' doubt
and objection about the abrogation of Qur'anic
Verses.

5.2. History of the Jewish People in Medina
in Relation to the Prophet's Mission

A historical look at the background of the
Jewish people in Medina and their expectation
of the coming of a prophet is another clue to the
correct understanding of verse 106 of al-
Bagarah. The Jewish people considered
themselves followers of monotheism and, in the
face of harassment from the polytheists,
promised to overcome them with the
appearance of a prophet. The Holy Qur'an also
confirms this matter: "And when there came to
them a Book from God, confirming that which
was with them—although before they used to
pray for victory against those who disbelieved
—Dbut when there came to them that which they
recognized, they disbelieved in it. So the curse
of God is upon the disbelievers.” (al-Bagarah:
89) The "Book" in this blessed verse refers to
the Qur'an. The meaning of the verse is that the
Jews were waiting for a prophet to overcome
the polytheists' harassment with his appearance.

On the other hand, this verse explicitly states
that when the Prophet migrated to Medina, the
Jews completely recognized him as the very
prophet whose characteristics were mentioned
in the Torah. Also, the verses of the Quran
were a confirmation of the verses of the Torah,
and this was completely clear to the Jews (cf.
Tabrisi, 1993 AD/1372 SH: 1, 313; Tabari,
1991 AD/1412 AH: 1, 25; Tabataba’i, 1996
AD/1417 AH: 1, 222; Fadlullah, 1998 AD/1419
AH: 2, 125; Sabzevari Najafi, 1985 AD/1406

AH: 1, 108; Tayyib, 1990 AD/1369 SH: 2, 98).
In early historical sources, this matter is also
explicitly mentioned. Ibn Kathir quotes the
prayer of the Jews in battles as follows: "O!
God, we ask You, for the sake of Muhammad,
the unlettered Prophet whom You promised us
You would raise at the end of time, to grant us
victory over them." The narrator says: "So
whenever they faced an enemy, they would
recite this prayer, and as a result, they would
defeat the Gharfan tribe." "But when the
Prophet was sent, those very people who used
to pray disbelieved in him." (Ibn Kathir, 1986
AD/1407 AH: 2, 378)

After the rise of Islam, this people did not
believe in the Prophet and opposed him.

Some people even debated with the Jewish
people, saying, "You promised us, who were
polytheists, that you would believe in the
Prophet, but now we have believed in him, and
you have denied him." (Halabi Shafi‘i, n.d.: 2,
150) Saliki Shami quotes the words of Mu ‘adh
ibn Jabal to the Jews, rebuking their lack of
faith in the Prophet: "O! Group of Jews! Fear
God and embrace Islam. You (before this) used
to ask for victory against us (polytheists) by the
name of Muhammad, while we were idol
worshipers! And you used to inform us that he
would be sent and describe his characteristics to
us." (Shami, 1993 AD/1414 AH: 3, 377)

These points clearly explain that although
the Jews explicitly found the signs of the
Prophet to be consistent with their holy book,
they denied his prophethood due to their
prejudice and worldly interests. Therefore,
these verses of Surah al-Bagarah, leading up to
verse 106, were revealed to explain the
Prophet's mission, the divine nature of the
Qur'an, and the abrogation of previous laws and
holy books by the final holy book.
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5.3.Examining the History of the Jews'

Belief in Denying Abrogation
The Jews denied the abrogation of the law of
Prophet Moses and the Torah. For this reason,
they did not accept the abrogation of laws.
Shahristant, in his book al-Milal wa al-Ni#al,
describes the Jews' belief about abrogation as
follows: "The Jews claim that the law can only
be one, and this law began with Moses and
ended with him. Before him, there was no law,
except for rational rules and expedient rulings.
They fundamentally do not permit abrogation
(repealing and replacing rulings) and say: After
Moses, no law can exist, because abrogation in
divine commands means Bada’ (change of
opinion), and Bada’ is not permissible for
God Almighty." (Shahristani, 1985 AD/1364
SH: 1, 251)

An examination of verses 85 to 101 of Surah
al-Bagarah shows that the Jews were not
looking to examine the content of the Qur'an's
verses, for example, to object to the Prophet by
the abrogation of some verses. Rather, they did
not accept the Qur'an as a holy book in
principle, and this view of theirs was
fundamental. In this way, they denied
abrogation in the law of Prophet Moses, so they
denied abrogation and considered only their law
to be eternal and non-abrogable. Accepting the
Quran and the Prophet's mission meant
rejecting this belief of theirs, and in a way, by
accepting the Prophet and the Qur'an, they
would accept the abrogation of the law of
Prophet Moses and the holy book of the Torah.

5.4.Examining the Meaning of the Word
"Ayah" Before the Revelation of Verse
106 of al-Bagarah

According to the author's survey, the word

"Ayah" has been mentioned approximately 58

times in its singular form in the surahs and

verses before verse 106 of al-Bagarah. This

word has mostly been used in the meanings of
"miracle,” "Sign,” and "Clear Evidence."
However, what is stated about this word in
Meccan surahs is exclusively in the meaning of
"Miracle” and  "Clear  Evidence  of
Prophethood." (cf. Yanus: 20; al-Ra‘d: 7 and
27; Taha: 133; al-Anbiya’: 5)

The word "Ayah" in the Qur'an's surahs has
not been used in the meaning of "Verses of the
Qur'an." (Hant Tahir, 2000 AD/1421 AH: 22;
‘Askari, 2003 AD/1424 AH: 2, 294) In this
verse 106 of al-Bagarah, this word has not
been used in the meaning of "Verses of the
Quran" either, because as mentioned, no
abrogation had occurred before this verse that
would necessitate this verse to explain the
philosophy of abrogation of Qur'anic verses.

6. The Correct Meaning of Abrogation in
Verse 106 of al-Bagarah
Based on what has been stated according to
Quranic and historical propositions, the
concept of abrogation in verse 106 does not
mean the abrogation of Qur'anic verses. This is
because no abrogation had occurred in the
Quranic verses before this blessed verse that
would necessitate this verse to explain the
philosophy of abrogation of Qur'anic verses.
Instead, with a look at the aforementioned
propositions, this verse is in the position of
explaining the truth of the abrogation of
previous laws and miracles by the Holy Qur'an.
In reality, it was revealed in response to the
Jews' claim about the non-abrogation of the law
of Prophet Moses. This point clarifies that if
God abrogates a previous holy book, He will
certainly bring something better or at least
similar to it for the people. This is an easy
matter for God because God is capable of
everything (cf. Khatib, ibid: 1, 121-129; Sharaf
al-Din, 1999 AD/1420 AH: 1, 57). This is in
contrast to the Jews' view who considered
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God's hands to be tied and therefore considered
abrogation impossible. These two blessed
verses, verse 106 and 107, emphasize God's
power to do anything, including abrogating
previous laws and holy books and bringing a
better holy book and law (Fadlullah, 1998
AD/1419 AH: 2, 157-160; Taleghani, 1983
AD/1362 SH: 1, 263-264).

Therefore, this blessed verse was revealed
to explain the philosophy of abrogating
previous laws. Since the verse is among verses
that were revealed in relation to the Jews, it
indicates that the address is to the Jews and not
to the Muslims. Explaining the philosophy of
abrogation to the Jews also refers to the
abrogation of their laws by the Qur'an, and with
the coming of the new prophet, it was necessary
for them to believe in his law. Because
according to this verse, if God abrogates a law,
He brings a better one or a similar one, and
believing in this new law will be better for a
person. Based on what has been said, it seems
that verse 106 is consistent with the view that
seeks to prove the righteousness of the Qur'an
as the abrogating law of the Torah. This
interpretation  is  supported by early
commentators such as Tabart and Ibn Kathir,
and later commentators such as Tabataba’t and
others whose views were mentioned earlier.

Conclusion

Based on the preceding points, the meaning of
abrogation in verse 106 of al-Bagarah is the
abrogation of previous laws, including the law
of Prophet Moses, by the Holy Qur'an. It goes
without saying that the abrogation of previous
laws does not mean rejecting and denying them.
Rather, it means their completion and
perfection in accordance with the demands of
the time. For this reason, even though the Holy
Quran is the abrogator and completer of

previous holy books, it is also a confirmer of
the original holy books that were revealed to
previous prophets.

Verse 106 of al-Bagarah was revealed as a
response to the doubt and mistaken belief of the
Jews about denying the abrogation of the law of
Prophet Moses, as they did not believe in
abrogation. This is because they considered
their law to be the only eternal one. This is
while God has revealed every law and book in
accordance with a specific time and period, and
He has sent the Holy Qur'an and the law of the
Final Prophet for all human beings until the
Day of Judgment. For this reason, this verse
responds to the Jews' doubt about the non-
abrogability of the law of Prophet Moses for
multiple reasons:

e First: The most important reason for the
lack of this blessed verse's indication of the
abrogation of Qur'anic verses is the date of
revelation of the abrogating verses. This means
that until an abrogating verse is revealed, an
abrogated verse does not come into existence,
and naturally, no abrogation occurs. For this
reason, a study of the date of revelation of the
abrogating verses shows that these verses were
definitely revealed after verse 106 of
al-Bagarah. This is a strong reason for the fact
that no abrogation had occurred before this
verse that would cause the Jews to accuse the
Prophet of abrogating Qur'anic verses and for
God to respond by explaining the philosophy of
the abrogation of Qur'anic verses.

e Second: The history of the Jewish people
and their view on abrogation is another reason
that emphasizes the lack of this verse's
indication of the abrogation of Qur'anic verses.
The Jewish people did not believe in the
Prophet and did not accept the Qur'an as a holy
book because they believed that the law of
Prophet Moses was non-abrogable and that the
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prophets after Prophet Moses were only in the
position of explaining and interpreting the law
of Prophet Moses. But when they learned that
they had to believe in the Prophet's law and the
Quran and follow its teachings and rulings,
they raised the doubt of the non-abrogation of
laws, and this verse was revealed in response to
them.

e Third: The use of the word "ayah™ before
the blessed verse 106 of al-Bagarah indicates
that the word "Ayah" in the singular form has
not been used in the meaning of "Verses of the
Holy Qur'an." The word "Ayah" in the singular
form has been used before this verse in the
meaning of "Miracle,” "Clear evidence,” and
"Sign." In this verse also, it has the same
meaning because the date of revelation of the
abrogating verses and also the context of this
verse show that the word "Ayah" in this blessed
verse has not been used in the meaning of
"verses of the Qur'an™.
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ABSTRACT

The Holy Qur’an refers to numerous signs and events pertaining to the
afterlife, particularly the Day of Resurrection. One such reference occurs in
verse 8 of Sura al-Muddaththir: "Fa Idha Nugira fi al-Naguar" (So when the
trumpet is sounded). Since the expression "Nugira fi al-Nagur" appears
exclusively in this verse as a sign of the establishment of the Resurrection,
exegetes have differed regarding its meaning and referent. Most
commentators interpret "Nugira” as "Nafkh™ (meaning blowing or sounding)
and "Nagqar" as "Sur" (meaning the trumpet or the horn). However, some
have suggested that "Nagur" refers to the human heart, soul, body, or even
the book of deeds. Certain narrative Shia exegetes, relying on Shia traditions,
have interpreted this verse as alluding to the time of the advent of the Mahdi
(AJ), considering "Nagur" to be the blessed heart or ear of the Imam. This
article, employing a descriptive-analytical method and examining the
relevant opinions and traditions in the exegetical works of both Sunni and
Shia scholars, clarifies the meanings of "Nugira" and "Nagir." The study
accepts the primary view and regards alternative interpretations as
inconsistent with internal and external evidence, arguing that Shia traditions
(assuming their authenticity) should be understood as interpretation (7a ‘wil)
or exegesis (tafsir bil Batin), in the sense of "Jary wa Tatbig" (application
and adaptation).
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Introduction

The Almighty God, in Sura al-Muddaththir—a
Meccan surah—states in verses 8 to 10: "So
when the trumpet is sounded, that Day will be a
difficult day for the disbelievers—not easy"
(Qur’an, 74: 8-10). After addressing the
Messenger of God (PBUH) as "al-
Muddaththir" at the beginning of the surah,
God commands him to arise and warn, to
magnify the Lord, to purify his garments, to
shun impurity, not to seek reward, and to be
patient for God’s sake. Subsequently, in these
verses, a momentous event on a most difficult
day is referenced by the expression "Nugira fi
al-Nagur" (when the trumpet is sounded).
Notably, this expression, as one of the major
events, appears only once in the Qur’an—in
this surah and verse—and closely resembles the
phrase "Nafkh fi al-Sar" (blowing into the
trumpet). The difference, however, lies in the
fact that there is no disagreement among
exegetes regarding the meaning and referent of
"Nafkh fi al-Sir" as one of the signs of the Day
of Resurrection, although they differ regarding
the precise nature of the "Sur," the manner of
blowing, and whether this description is to
be understood literally or metaphorically, as
will be discussed. In contrast, regarding the
meaning and referent of "Nagur," and whether
this event pertains to the time of the
Resurrection—as held by all non-narrative
Sunni and Shia exegetes—or to the time of the
advent of the Imam of the Age, as suggested by
some narrative commentators, there is a clear
divergence of opinion.

The significance of determining the
meaning, referent, and intended message of this
noble verse lies, firstly, in the fact that the
unique phrasing and the absence of any similar
expression with these specific terms elsewhere
in the Holy Qur’an have led to differences

regarding its meaning, referent, and intended
implication. Secondly, certain Shia narrative
traditions reported in connection with this verse
interpret its context as relating to the events of
the advent of the Imam of the Age, and it is
necessary to examine these traditions. In short,
this noble verse is, in one respect, a unique
verse that requires thorough analysis and
comprehensive discussion. To the best of the
author’s knowledge, there is no independent
work dedicated to this subject, and related
discussions are only scattered within exegetical
works. Unfortunately, even in reputable
narrative commentaries, a comprehensive and
detailed examination has not been conducted.

In this article, after a precise clarification of
the lexical and customary meanings of the two
terms "Nugira" and "Nagar" and an exploration
of their linguistic dimensions, the views of both
Sunni and Shia exegetes concerning the
meaning and referent of "Nagur" are examined.
Finally, the narrative traditions supporting both
perspectives, as reported under this verse, are
discussed and analyzed.

1. Semantic Analysis of the Terms

1.1. Nugira

Some lexicographers have listed approximately
ten meanings for the term Nugira (Ibrahim
Mustafa et al., n.d. :1, 953). However, it
appears that most, if not all, of these meanings
are figurative, secondary, or derived from the
primary sense, or they are mentioned as specific
instances.  Certain  lexicological scholars
maintain that the original meaning of Nugira is
to strike or pound something so that a hole or
cavity is created in it (Ibn Faris, 1983 AD/1404
AH: 5, 468). In other words, it denotes striking
something in such a way that it results in
perforation (Raghib, 1991 AD/1412 AH: 821).
Others consider its primary meaning to be the
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act of lightly striking something with an organ
(such as a bird’s beak, a human finger, the hoof
of a quadruped, or by means of a tool such as a
chisel) so as to leave a hole or a similar mark,
whether in a physical or metaphorical sense
(Mustafawi, 1989 :12, 219).

The word Mingar, meaning "Bird’s Beak"
and functioning as an instrumental noun, is
derived from this root, similar to Miftah (key)
and Mismar (nail). The verb is originally
transitive and follows the pattern of Nasara; in
Arabic, one says: Nagara al-Shay’a bil Shay’
(he struck something with something), as in
Nagara Ra’sahu bi Isba ihi (he tapped his head
with his finger) (Ibrahim Mustafa et al., ibid.).

Nonetheless, in various usages, the verb has
developed figurative, idiomatic, and specific
meanings and has become transitive in different
ways. For example, sometimes with the
preposition ‘An it means "To investigate or
search,” and sometimes with the preposition bi
it means "To produce a sound,” as inNnagara
bil Dabbati (he made a sound with the animal
so that it would move) (Ibn ‘Abbad, 1993
AD/1414 AH: 5, 384). Occasionally, with the
preposition Fi, it is used with various meanings,
such as "To write," as in Nagara fi al-Hajar (he
wrote on the stone), or "To hasten,” as in
Nagara fi Salatihi (he hastened in his prayer,
i.e., recited quickly) (Ibrahim Mustafa et al.,
ibid.).

As previously noted, it is clear that many of
these meanings are branches or instances of the
primary meaning or are based on analogy, such
as comparing someone who prays quickly to a
bird like a crow that rapidly pecks the ground
with its beak, as mentioned in the traditions.
Many lexicographers interpret Nugira in the
noble verse of al-Muddaththir, which is made
transitive with the preposition fi, as Nafkh
(blowing or sounding) (Ibn ‘Abbad, ibid.: 385;

Ibrahim Mustafa et al., ibid.; Khalil ibn Ahmad,
1988 AD/1409 AH: 5, 145; Ibn Manzar, 1993
AD/1414 AH: 5, 231, etc.).

Apparently, as mentioned, the meaning of
"Blowing" or "Sounding"” is a secondary sense
of Nugira, inferred from its transitivity with F7
al-Nagur, which, according to most exegetes
and lexicographers, refers to Fr al-Sar (in the
trumpet), as will be discussed. Some
lexicographers have stated: "al-Nagir: al-Sir
Alladht  Yanfukhu fihi al-Malak Yawm al-
QOiyamah wa Huwa Yanquru al-‘Alamin bi
Qara ihi," (Ibn Faris, ibid: 469) meaning that
the result of this blowing into the Nagir (the
trumpet) is the striking and impacting of all
creatures by its blast.

Some exegetes have interpreted Nugira
(nagr) as meaning "To produce a sound” or "To
cause a sound,” which is achieved by blowing
into the trumpet (Szr), and have considered this
a figurative meaning, applying the cause
(sabab) to mean the effect (Musabbab). This is
because Nugira, in its primary sense of
"Striking" or "Beating," is the cause of sound
production (Qunawi, 2002 AD/1422 AH: 19,
410). In any case, what is certain is that the
intended meaning of Nugira in the noble verse
is the act of blowing those results in the
creation of a sound. Perhaps the subtlety in
using the term Nugira instead of Nafkh
(blowing) or Taswit (causing a sound) is to
convey the intensity and forcefulness of the
sound—something that would not be as
effectively communicated by the terms Nafkh
or Taswit (Sayyid Qutb, 2004 AD/1425 AH: 6,
3755). It is also possible that the choice of this
term is due to the phonetic and morphological
correspondence (Jinas Ishtigag) between
Nugira and Nagiir.
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1.2. Naqir

Nagar is one of the Qur’anic terms that appears
in the morphological pattern Fa‘l. Some
linguists have listed nearly fifty nouns in this
pattern, such as Ma ‘un, Sabin, Hatum, Fariug,
Ndagiis, Namiis, Kafir, and Tabat (Farabi, 2003
AD/1424 AH: 1, 370-373), and even more are
mentioned in other sources (Suyiti, 1997
AD/1418 AH: 2, 123). Some consider this form
to be an instrumental noun (lsm ala), which in
Arabic denotes a large tool or instrument, such
as Nagiis (bell) and Satar (cleaver) (al-‘Alami,
n.d.: 8, 15; Hassan, 1998: 3, 337). Others regard
it as an intensive form (Sighat Mubalagha), as
in Hatam and Haziam (Husayni Tihrani, 1985:
1, 369; Husayni Jalali, 2002: 180).

It may be said that the Fa‘ul pattern
sometimes denotes an instrument and
sometimes an intensive meaning, or that it was
originally coined for instruments but, due to
frequent use, came to be perceived as an
intensive form. Nagar is derived from the root
Nugira, meaning “a striking that results in
perforation,” and Mingar (bird’s beak), which is
an instrument for striking and perforating
objects, is derived from the same root. Thus, a
trumpet whose sound seems to pierce the
human ear and penetrate the mind is called
Nagir (Makarem Shirazi: 25, 218).

Most exegetes and linguists have not
discussed the specific morphological form of
Nagur, but those who have, generally
considered it an instrumental noun (Mughniyah,
2003 AD/1424 AH: 7, 454). ‘Abd al-Karim
Khayib states: "The Sir is called Nagir because
it is struck to produce a sound; thus, it is an
instrument, like Sarir and Qadum" (Khatib,
2003 AD/1424 AH: 15, 1287). Ibn ‘Ashir
writes: "lts pattern is Fa ul, which is a form,
used for instruments by which an action is
performed, such as striking." (Ibn ‘Ashiir, 1999
AD/1420 AH: 29, 279)

Hassan ibn Mukammad Nizam al-A ‘raj says:
"Fa‘ual from Naqgr, like Haziam from Hazm,
appears to be an instrumental construction,
since Hazam is that by which digestion occurs,
S0 Nagur is that by which striking occurs, i.e.,
the trumpet”. (Nizam al-A‘raj, 1995 AD/1416
AH: 6, 388)

Conversely, a small group considers it an
intensive form; Mustafawi states:"Naguir is an
intensive  form, like Farig, indicating
something by which much and intense striking
occurs,” (Mustafawi, ibid.) although part of his
interpretation aligns more with the instrumental
meaning. Biga T also notes: "The use of the
intensive form and its construction as an agent,
like Jasiis (spy), points to the greatness and
intensity, as if it itself is the agent, in a manner
of utmost strength and force."” (Biga‘1, 2006
AD/1427 AH: 8, 223)

In any case, Nagir either means something
that is extremely forceful, resounding, and
impactful, or it refers to the instrument or tool
used for striking, pounding, and producing
sound.

2. Examination of the Noble Verse from the
Perspective of Shia and Sunni Exegetes
and a Critique of Certain Presented Views

2.1. The Intended Meaning and Referent of

Nagir
There is a difference of opinion among
exegetes regarding what is meant by Nagir in
the noble verse. These differing perspectives
can be summarized into three main views or
possibilities:

1) Nearly all exegetes identify Nagur as
the same as Sur (the trumpet), which is
referenced in ten verses of the Holy Qur’an,
such as the verse: "And to Him belongs
sovereignty on the Day the trumpet is blown."
(An‘am: 73) Some exegetes have even claimed
consensus on this interpretation (Nizam al-
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A‘raj, ibid: 6, 388; Shaykhzada, 1998 AD/1419
AH: 8, 393). This view has also been attributed
to Ibn ‘Abbas, ‘Ikrima, and Mujahid (Tha‘alibi,
1997 AD/1418 AH: 5, 511; Tasi, n.d. :10, 174),
and among the early exegetes, Mugatil, Ibn
Qutayba, and San ‘ant have also interpreted it
this way (Mugqatil, 2002 AD/1423 AH: 4, 491;
Ibn Qutayba, 1991 AD/1411 AH: 424; San‘ani,
1991 AD/1411 AH: 3, 263), most of whom are
Sunni commentators.

Some exegetes have stated: Nagar is the
same as Sur, and Nugira in it is the same as
Nafkh (blowing) in the trumpet; these are one
reality, but due to the variety of states and
attributes, they are referred to by different
names (Ibn ‘Arabi, 1990 AD/1410 AH: 4, 413;
Haydar Amuli, 2002 AD/1422 AH: 3, 474). The
subtlety in using Naguar instead of Sur in this
context is the same as the subtlety in using
Nugira instead of Nafkh: both serve to
emphasize the pounding and intensity of the
trumpet’s sound.

The apparent meaning in the statements of
most of these exegetes is that the Sur is an
instrument resembling an ox horn or a large
trumpet, narrow at one end and wide at the
other, with the sound produced by blowing into
the narrow end and a loud, awe-inspiring sound
emerging from the other. However, some
exegetes have suggested that the Suzr might
have two ends or two instruments: on one side,
Nafkh (blowing) occurs, and on the other,
Nugira (sound production) takes place (Fakhr
al-Razi, quoting Halimi, 1999 AD/1420 AH:
30, 702; Ibn ‘Adil, 1998 AD/1419 AH: 19,
505). Maha’imi also states: "Fi al-Nagur"
means "The trumpet or another horn."
(Maha’imi, 1983 AD/1403 AH: 2, 373)

It appears that the possibility that Nagir
refers to a horn or another instrument distinct
from the Sir, or that the Sur has two ends or

two instruments, is extremely weak, as there is
no supporting evidence for it. However, the
primary view that Nagir is indeed the Sir is a
very strong possibility, supported using the
definite article "al-Nagur" and the expression
"Nugira fi," which has the same or a very
similar meaning as "Nafkh fi." It seems that the
understanding of most exegetes, especially the
early authorities such as Shaykh Tiisi, as well as
certain traditions related to this verse, is fully
consistent ~ with  and  reinforces  this
interpretation (Shaykh Tast: 10, 174).

As for the true nature of the Nagir and the
Sir, there is also disagreement among exegetes.
Some have interpreted Sir—which s
considered synonymous with Nagir—as a
plural, either in form or meaning, of Sirah
(form or image), and thus understand Nafkh fi
al-Sur (blowing into the trumpet) to mean
blowing into the forms. This view has been
attributed to Abii ‘Ubayda, Hassan Basri, and
Qatada (Samin, 1993 AD/1414 AH: 3, 99;
Farra’, 1980: 3, 2), and some exegetes have
also inclined toward this interpretation (Sharaf
al-Din, 2000 AD/1420 AH: 3, 45). However,
this view is rejected both linguistically and
contextually, and is not acceptable (cf. Fakhr al-
Razi, ibid: 13, 28; Sadiqi Tihrani, 1986
AD/1406 AH: 30, 35).

In contrast to this group, others have
regarded Sur as singular, considering it the
name of an instrument or tool resembling an ox
horn or a trumpet, which is blown into to
produce a loud sound. This group itself is
divided into two subgroups: one considers the
reality of the Sir to be exactly as it appears,
holding that the references to Siir, Nagir, Nafkh
(blowing), and Nugira (striking) are literal and
factual, and that the apparent meaning of the
verses and traditions is that there truly exists
such an instrument into which the angel
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(Israfil) will blow by God's command. They
argue that there is no rational or textual reason
to abandon this apparent meaning. This view
has been attributed to most exegetes (Fakhr al-
Razi, ibid: 24, 574).

Others, however, consider this description to
be metaphorical, interpreting "Blowing into the
trumpet" and "Striking the Nagar" as figurative
expressions for the resurrection of the dead and
their summoning for judgment on the Day of
Resurrection (Tabataba’i, 1970 AD/1390 AH:
14, 210; 20, 85). As some exegetes have put it:
"This instrument was formerly used to gather
people and armies on various occasions... It
may also be a figurative expression, such that
‘striking the Naqur’ becomes a metaphor for the
Day of Retribution, just as we say: "the drums
of war have been beaten." (Mudarrisi, 1998
AD/1419 AH: 17, 71) Some exegetes have
permitted both possibilities (Maturidi, 2005
AD/1426 AH: 10, 304).

It appears that the conclusion as to whether
this description is literal and factual or
approximate, metaphorical, and allusive
depends on the broader question of the
language of the Qur’an, especially in matters
relating to the Resurrection and the afterlife, the
true nature of which remains unknown to
humankind. For the issue at hand is a specific
instance of that general question. It is clear that
appealing to traditions (Riwayatr) to prove the
literal nature is also unhelpful, since the same
reason that led God Almighty to speak in this
manner and style applies equally to the
traditions of the Prophet (PBUH) and the Ahl
al-Bayt (AS). In the matter of the language of
the Qur’an, especially regarding the
aforementioned topics, if there is rational or
textual evidence for a metaphorical or allusive
interpretation, then such an interpretation
should be adopted; otherwise, one should not
abandon the apparent meaning of the verses and

traditions, even if the external reality of these
matters is not clear to us or does not conform to
our preconceptions.

2) Some exegetes have identified the
referent of Nagir as the heart or the soul, or
have at least considered this possibility (lbn
‘Abd al-Salam, 2008 AD/1429 AH: 2, 317;
Mawirdi, n.d.: 6, 138). In explaining this view,
some have stated: "The intended meaning of
Nagar is the ruling soul (rih hakim) which is
connected and attached to the body and its
faculties. The act of Nugira (striking) in this
context causes the soul to be uprooted and
separated from the body, resulting in the
severance of the soul’s connection, supervision,
and governance, leaving it with all its
attachments and accumulated attributes. Thus,
this Nugira is a spiritual and metaphysical
event that affects the soul, and then extends to
the body, causing its separation and
detachment... Interpreting this verse as referring
to the state of death and the moment of the
soul’s departure is more appropriate than
interpreting it as referring to resurrection and
revival on the Day of Judgment, because
resurrection is a universal event, distant in time,
with its specific characteristics, timing, and
location unknown to humans. In contrast, death
is a phenomenon observed and experienced by
all individuals and is certain and near."
(Mustafawi, ibid.: 12, 220)

This possibility may be supported by the fact
that the expressions Nagir and Nugira appear
only once in the Qur’an, namely in this noble
verse; otherwise, if the intended meaning were
blowing into the trumpet (Nafkh fi al-Sir), the
same expressions found elsewhere in the
Qur’an, often repeated, would have been used
here as well. Of course, it is evident that this
interpretation is merely a possible suggestion
and, by itself, does not constitute strong
evidence. Moreover, since there is no strong
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rational or textual proof from the verses,
traditions, or the understanding of the majority
or a significant number of exegetes in support
of this hypothesis, accepting it is difficult—
especially given the supporting evidence and
indications for the meaning of “blowing into
the trumpet” already discussed.

3) Some exegetes have identified the
referent of Nagir as the body, explaining that
when the body is resurrected and Nugira is
performed upon it, then the negative attributes
that lead to punishment or the positive
attributes that lead to reward are imprinted
upon it (Ibn ‘Arabi, 2002 AD/1422 AH: 2,
385). This theory is similar to the previous one
and is considered a weak and far-fetched view.

4) Some exegetes have suggested that the
referent of Nagir may be the scrolls or records
of deeds (Sukuf or Kitab al-A ‘mal) when they
are spread out for presentation (Mawirdi, ibid.,
vol. 6, p. 138). This view is the most far-
fetched and weakest of all, contradicting all the
evidence and indications previously mentioned.
The weakness of this possibility is evident from
the fact that no one has adopted it as their
definitive opinion, nor is there any supporting
evidence for it.

2.2. The Intended Meaning of Nugira
(Nufikh)
There is also disagreement among exegetes
regarding the meaning of Nugira in Nagar in
the noble verse—if it refers to Nufikh fi al-Sir
(blowing into the trumpet). According to the
verse, "And the trumpet will be blown, and
whoever is in the heavens and whoever is on
the earth will fall dead except whom Allah
wills. Then it will be blown again, and at once
they will be standing, looking at,” (al-Zumar:
68), the trumpet will be blown twice on the Day
of Resurrection: at the first blast, all living

beings will die, and at the second, they will be
resurrected. Based on this, exegetes have
divided into four groups regarding the intended
meaning of the blowing of the trumpet in Sura
al-Muddaththir:

1) The First Blowing

Some have said the intended meaning is the
first blowing (the first blast) (Farra’, ibid: 3,
201; Ibn Qutayba, ibid; Nayshaburi, 1994
AD/1415 AH: 2, 847). Some exegetes, in
support of this view, have argued that the first
blast is the initial, all-encompassing calamity,
and thus it is appropriate to interpret the
intended meaning as the first blowing (Qurtubi,
1985: 19, 70). However, the weakness of this
reasoning is clear, as the second blowing is also
severe, overwhelming, and all-encompassing,
and there is no evidence that the intended
meaning is the first calamity.

2) The Second Blowing

Some have said the intended meaning is the
second blowing (Tabarani, 2009: 6, 380;
Baghawi, 1999 AD/1420 AH: 5, 174, etc.).
Some have supported this view by referring to
the following verse, which states: "That Day
will be a difficult day" (Muddaththir: 9)
(Rasa‘'ni, 2008 AD/1429 AH: 8, 354). Others,
explaining this support, have said: "The
difficult day is when the second blowing
occurs, not the first, because at the first, all die
and do not experience hardship or severity,"
and thus it is said: "Would that it had been the
decisive end" (i.e., would that we had remained
in that first death) (Fakhr al-Razi, ibid: 30,
702). However, some have critiqued this
argument, stating that there is no evidence for
it, as the shock and death are also difficult and
severe, and after the second blowing, they will
witness terrifying events that will make them
long for the state of shock and death. It may be
said that the hardship and difficulty begin with
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the moment of shock and death and only
intensify thereafter (Nizam al-A‘raj, ibid: 6,
388).

3) Both Possibilities

Some exegetes have simply reported both
views without preference, or have mentioned
both as possibilities (Tabrisi, 1993: 10, 581,
Zamakhshari, 1987 AD/1407 AH: 4, 647,
Kashani, n.d. :10, 62; Suyti, n.d.: 2, 593).

4) General Blowing

Others have denied that the blowing is
limited to either the first or second, and have
stated that the intended meaning is the general
act of blowing into the trumpet, which is among
the signs of the Day of Resurrection, and there
is no evidence for restriction. This view is
apparent in the statements of some exegetes
who interpret Nugira fi al-Nagar as the general
act of blowing into the trumpet. A similar
statement is found in the commentary on the
verse "And the Day the trumpet will be blown."
(al-Naml: 87) (Tabataba'1, ibid: 15, 400)

It appears that this fourth view is the most
appropriate and strongest, because, firstly, the
arguments of both groups who specify the first
or second blowing are weak, and secondly,
there is no evidence for such specification. Both
days—the day of the first blowing and the day
of the second—are difficult and severe,
although perhaps the day of the second blowing
is more so. For this reason, among the first two
views, the second is more likely.

3. Examination of the Narrative Exegesis of
the Noble Verse in Shia and Sunni
Traditions

3.1. The Noble Verse in Shia Traditions

The total number of traditions transmitted from

the Ahl al-Bayt (AS) regarding this noble verse

amounts to five, all of which are recorded in

Tafsir al-Burhan (Bahrani, 1994 AD/1415 AH:

5, 524-525). All these traditions relate to the

Imam of the Age (AJ) and interpret the noble
verse as referring to the blessed existence of
that Imam (AJ). The two most comprehensive
of these traditions are as follows:

1) From Mufaddal: "l asked Abi ‘Abd
Allah (Imam Sadig) about the interpretation of
Jabir (Jabir ibn Yazid al-Ju fi). He said: "Do
not relate this to the lowly, lest they spread it."
Do you not read in the Book of Allah, the
Mighty and Majestic: "Fa Idha Nuqira fi al-
Nagqar? Indeed, among us is a concealed Imam.
When Allah wills to manifest his affair, He will
inspire his heart with a sign, so he will appear
and command by Allah’s command.” (lbn
Babiwayh, 1984 AD/1404 AH: 123; Ibn
Babiwayh, 1975 AD/1395 AH: 2, 349, as cited
in Bahrani, ibid.)

In some reports, the ending of the narration
appears with different phrases such as "Then he
will appear until he rises by Allah’s command™
or "So he rose by Allah’s command.” (Mas ‘adi,
2005 AD/1426 AH: 269; Tusi, 1989 AD/1409
AH: 192; Tasi, 1991 AD/1411 AH: 164) In
another narration, only the phrase "Among us is
a concealed Imam..." is reported (Kulayni, 1987
AD/1407 AH: 1, 343; Nu'mani, 1977 AD/1397
AH: 187; Istirabadi, 1989 AD/1409 AH: 708).

The purport of this narration is that al-
Mufaddal ibn ‘Umar asked Imam Sadig (AS)
about the interpretation of Jabir ibn Yazid al-
Ju i, and the Imam forbade him from narrating
it to base and unworthy people, lest it be
spread. Then the Imam referred to the verse
under discussion and said: "Indeed, among us,
the Ahl al-Bayt, there is a concealed Imam.
When Allah, the Mighty and Majestic, wills to
manifest his affair, He will bring about an effect
in his heart, so he will appear, rise, and act by
Allah’s command.” In another narration, the
expression is: "When it is struck in the ear of
the Qa’im (the one who rises), he is permitted
to rise.” (Bahrani, ibid.)
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Clearly, in the first set of traditions, the
referent of Nagir is considered to be the Imam
of the Age (AS) and his blessed heart, while
Nugira is interpreted as an imprint or effect
produced therein. Given the apparent meaning
and context of the verses, and the understanding
of all non-Akhbart exegetes, it is evident that
what is intended is the allegorical or esoteric
interpretation (Ta 'wil) of the verse (in the sense
of Jary wa Tarbig, i.e., application and
adaptation).

Rafi* al-Din Gilani, in his commentary on
the narration, states: "The Imam (AS) means
that the Nagar in the verse is the heart of the
Awaited Imam (AS), and Nugira in the verse is
the blowing of the angel into it." (Gilani, 2008
AD/1429 AH: 1, 605). ‘Allamah Majlist, after
interpreting Nuqira fi al-Naqgir as Nafkh fi al-
Sur (blowing into the trumpet), states:
"According to the Imam’s (PBUH) allegorical
interpretation, the heart of the Imam (PBUH) is
likened to the trumpet, and what is inspired or
cast into it by God is metaphorically compared
to blowing, by way of implied and imaginative
metaphor; the point of comparison is the effect
produced on the ground by a stick or similar
object". (Majlist, 1984 AD/1404 AH: 4, 61)

2) From Jabir ibn Yazid al-Ju 'fi, from Abi
Ja far (Imam Bagir): Regarding the Almighty’s
words Fa ldha Nugira fi al-Nagir, he said:
"Nagur is the heavenly call (al-Nida’ min al-
Sama’): "Behold, your guardian (Allah and) so-
and-so, the one who rises with the truth (al-
Qa’im bil Haqqg), is so-and-so the son of so-
and-so." Jibra 'l will proclaim this call three
times on that day, and that day will be a
difficult day for the disbelievers, not an easy
one. By "Disbelievers" is meant the Murji'ah,
those who denied the blessing of God and the
guardianship (Wilayah) of ‘Alt ibn Abt Talib

(AS)." (Bahrani, ibid.; Istirabadi, ibid.; Qummi
Mashhadi, 1989: 14, 17, citing Istirabadi)

The purport of this narration is that Nagir is
the heavenly proclamation that announces:
"ehold, your guardian (God and) so-and-so (i.e.,
Muhammad ibn al-Hassan) is the one who rises
with the truth.” This call, delivered by Jibra'il,
will be heard three times on that day, which will
be a difficult day for the disbelievers—
specifically, the Murji’ah, who denied the
blessing of God and the guardianship of ‘A/7 ibn
Abr Talib. The apparent meaning of the
narration is that the heavenly call itself is the
referent of Nagur, but it seems more accurate to
interpret that Nugira fi al-Nagur (the striking in
the trumpet) is what causes that call, and that
the one who performs the striking (Nagir) is
Jibra’il. In any case, this narration, which is
also a form of allegorical or esoteric
interpretation (Ta 'wil and Tafsir bil Bam, i.e.,
Jary wa Tarbig), interprets and applies the
noble verse to the time of the rise of the Imam
of the Age (AJ).

It should be noted that the primary source
for this second narration is Tafsir al-Burhan,
and it is not found in the major, authoritative
hadith collections; thus, it is considered a
Mursal (incompletely transmitted) narration,
unlike the first group of narrations, which are
reported in several major and authoritative
works such as al-Kafi, al-Ghaybah by Nu ‘mant,
Shaykh Tiisi, and some works of Shaykh Sadiig
with multiple chains of transmission—even
though the authenticity and reliability of those
narrations are also subject to scholarly debate.

3.2. The Noble Verse in Sunni Traditions

The traditions of the Sunnis regarding this
noble verse, all of which are transmitted from
Companions and Successors such as Ibn
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‘Abbas, Mujahid, and Qatada, can be divided
into two categories:

1) Interpretation of Naqir as Sar

The first category consists of traditions that
interpret Nagir as the Suar (trumpet). These
traditions, transmitted with various chains from
Ibn ‘Abbas, Mujahid, Qatada, ‘Tkrima, Hassan,
Dahhak, and Rabi‘, contain no special content
other than this interpretation (Tabari, 1992
AD/1412 AH: 29, 95; Suyuti, 1984 AD/1404
AH: 6, 282).

1. The Hadith of the Bearer of the

Trumpet (Israfil)
The second category consists of traditions with
similar wording and content, such as the
narration reported by Tabari: "From lbn
‘Abbas, who said: "The Messenger of Allah
(PBUH) said, "How can | enjoy life when the
bearer of the horn (sakib al-garn, i.e., Israfil)
has already placed the horn to his mouth, bent
his forehead, and is listening for when he will
be commanded (to blow)?" The Companions of
the Messenger of Allah said, "What should
we say, O Messenger of Allah?" He said,
"Say: "Hasbuna Allah wa Ni‘ma al-Wakil,
Tawakkalna ‘Ala Allah (God is sufficient for us
and the best disposer of affairs; we trust in
God)" (Tabari, ibid.). This narration, with slight
variations in wording, is also reported through
other sources and books (ibid.; Nasa'i, 1990
AD/1410 AH: 1, 340; Tha‘labi, 2002 AD/1422
AH: 10, 71). Some Sunni exegetes have
considered this hadith authentic and reliable
(Ibn Kathir, 1998 AD/1419 AH: 2, 150;
Zuhayli, 1991 AD/1411 AH: 26, 296).

The purport of the narration is that lIbn
‘Abbas reported from the Messenger of God
(PBUH) that he said: "How can | enjoy life
while the bearer of the horn (Israfil) has already
placed the horn to his mouth, bent his forehead,
and is waiting to be commanded to blow into
it?" When this statement weighed heavily upon

the Companions, they asked, "What should we
say?" He replied, "Say: God is sufficient for us
and the best disposer of affairs; we trust in
God." The text of this hadith is also cited in the
Tafsir of ‘Atiyyah ibn Sa'd al-Kifi, vol. 3, p.
110: "Fa ldha Nuqira fi al-Naqgar;" the Prophet
(PBUH) said: "How can | enjoy life when the
bearer of the horn has already placed the horn
to his mouth, bent his forehead, and is listening
for when he will be commanded to blow into
it?" The Companions asked, "What should we
say?" He said, "Say: "God is sufficient for us
and the best disposer of affairs; we trust in
God."”

This narration does not directly relate to the
verse under discussion, as it does not mention
Nugira or Nagir, but rather concerns the
blowing of the trumpet and is not tied to any
specific verse. Therefore, it should not be
classified as a Tafsir (explanatory) narration for
this verse; our reason for reporting it here is
that many Sunni exegetes who discuss Tafsir
traditions have cited this hadith in connection
with the verse in question. In any case, this
narration indicates that the blowing of the
trumpet by the angel is certain and anticipated,
and the expression "Placing the horn to his
mouth"—assuming the hadith is authentic—is a
figurative  expression referring to the
comprehensive readiness and full preparedness
of the bearer of the trumpet.

Conclusion and Summary

From the collective opinions of exegetes from
both Sunni and Shia traditions regarding the
verse Fa Idha Nuqgira fi al-Nagur, it is
commonly understood that this verse refers to
one of the signs of the Day of Resurrection.
Nearly all exegetes, both from the general
(Sunni) and particular (Shia) schools, interpret
Nugira fi al-Nagur as another expression for
Nafkh /i al-Sir (the blowing of the trumpet). In
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contrast, a small group has interpreted Nagir
not as the trumpet, but as the human heart or
soul, the human body, or the book of deeds, or
at least considered these possibilities.

The evidence and indications—including the
phraseology Nugira fi, the lexical meaning of
Nagiar, the similarity of this verse to other
verses concerning the blowing of the trumpet,
certain reported traditions, and the near-
unanimous understanding of exegetes from the
earliest Islamic centuries to the present—
demonstrate the validity of the first view and
the weakness of the alternative opinions. Of
course, the subtlety of the expressions Nugira
and Naguar, which, in addition to their
morphological paronomasia (Jinas lshtigaq),
serve as a literary embellishment, also conveys
the intensity, terror, and profound impact of the
blowing of the trumpet and should not be
overlooked.

The Shia traditions that interpret the noble
verse as referring to the time of the advent of
the Imam of the Age (AJ) and explain Nagiir as
his blessed heart or ear—assuming the
authenticity of their chains of transmission—
are to be understood as esoteric or allegorical
interpretations (Zafsir bil Bagn), as they are
inconsistent with the aforementioned contextual
and evidential indications.
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ABSTRACT

The issue of the nature of revelation and the position of the Prophet of Islam
(PBUH) in the process of receiving and communicating it is one of the most
important issues in the philosophy of religion and Islamic theology, which has
always been a point of convergence for traditional and modern viewpoints.
Abdolkarim Soroush, relying on hermeneutical principles, the psychology of
religion, and religious empiricism, has proposed a theory that considers the
Prophet not merely a passive recipient, but a central agent in the production of
revelation. This viewpoint has significant consequences for understanding the
nature of the Quran, the position of prophethood, and the concept of revelation.
In contrast to this view, Allamah Tabaraba’r, relying on transcendent
philosophy, offers a theory based on which revelation is a trans-human reality,
independent of the Prophet's mind, and its reception is of the type of presential
knowledge and spiritual intuition. This article, using a descriptive-analytical
method and a comparative approach, compares the epistemological and
ontological foundations of these two viewpoints and attempts to critique
Soroush's theory from the perspective of Islamic philosophy, especially the
interpretive and theological views of Allamah Tabataba’i. In the process of
analysis, the methodological differences between the two intellectual systems
are first explained, and then the internal coherence of both theories is evaluated
by examining Quranic, interpretive, and rational sources. The results of the
research show that Soroush's view, due to its neglect of the ontological levels
of revelation and its ambiguity in the relationship between human experience
and divine speech, is not consistent with Quranic principles and the interpretive
system of Islamic tradition. In contrast, Allamah Tabataba’i’s theory has
greater conceptual coherence, the support of religious texts, and deeper
philosophical grounding, and is able to provide an intra-religious and rational
answer to the questions of religious modernity.
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Revelation, Prophet of Islam (PBUH), Abdolkarim Soroush's Theory,
Allamah Tabataba’1, The Prophet's Active Role, The Holy Quran.
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Introduction

Throughout the history of Islamic thought, the
subject of revelation and the manner of the
Quran's descent has always been one of the
central topics of theological and interpretive
discussions. From the beginning of Islam until
today, examining the nature of revelation and
the Prophet of Islam's (PBUH) role in this
process has been a sensitive and thought-
provoking subject. In this regard, Abdolkarim
Soroush's theory about the Prophet's (PBUH)
active and central role in revelation has caused
much  re-evaluation and debate among
contemporary scholars.

Abdolkarim Soroush, by presenting a new
and different viewpoint from traditional
approaches, emphasizes that the Prophet
(PBUH) should be considered not only the
absolute recipient of revelation but also an
influential and facilitating agent in the process
of its descent. This view has led to serious
challenges in understanding old traditions and
classical interpretive perceptions, and has raised
fundamental questions about the interpretation
of Quranic verses, the nature of revelation, and
the Prophets (PBUH) role. From the
perspective of classical scholars and interpreters
such as Allamah Tabataba’r, the Quran is
emphasized from the perspective of divine
speech and revelation as divine speech. In his
interpretation, he introduces Quranic verses as
an expression of the word of God and has
emphasized that the descent of the Quran is
from God, while the Prophet's (PBUH) role in
this process is considered a facilitating
intermediary, but not a changing or intervening
agent in the content.

For this reason, Abdolkarim Soroush's theory
about the Prophet's active role in revelation has
led to a new and different perspective from the
usual perceptions in the field of theology and

interpretation. The main challenges raised in
this area of critique and analysis of Abdolkarim
Soroush's theory include two main axes: first, a
re-reading of the nature of revelation in the
Quran from the perspective of divine speech;
second, an examination of the Prophet's
(PBUH) role and position in the process of the
descent of revelation. In previous works, such
as numerous books on Quranic interpretation
from a theological perspective, as well as
research articles in the field of the philosophy
of religion, the topic of revelation has been
addressed as a transcendent and divine
phenomenon. For example, in Allamah
Tabataba’t's interpretation, Quranic verses are
emphasized as the manifestation of divine
speech and a sign of the absolute descent of
revelation from God.

Furthermore, philosophical research on
revelation in contemporary works, such as
those of Abdolkarim Soroush, shows a
tendency to redefine the traditional concepts of
revelation and the Prophet's position in it.

Therefore, one of the main questions of this
research is how these two different approaches
can be explained within a unified framework,
and how the overlaps and contradictions in
classical perceptions and Abdolkarim Soroush's
new viewpoint can be analyzed. In this regard,
research questions are raised, including the
following: ‘How can Abdolkarim Soroush's
theory regarding the Prophet's active role in the
descent of revelation be critiqued and examined
from the perspective of Allamah Tabataba't's
theological and philosophical foundations?’
What Quranic evidence and verses in Allamah
Tabataba’1's works explicitly refer to the Quran
being the word of God, and ‘How can these
verses be consistent or contradictory with
Abdolkarim Soroush's view on the Prophet's
(PBUH) role in the descent of revelation?’
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The proposed solution to these challenges in
this research is based on a comparative study
and textual critique. First, by carefully reviewing
Quranic verses and the evidence in Allamah
Tabataba’i's works, the traditional view on
revelation as divine speech will be examined.
Then, based on Abdolkarim Soroush's theoretical
and philosophical principles, the Prophet's
(PBUH) active role in the process of the descent
of revelation will be analyzed and critiqued. On
the other hand, the dimensions and concepts
raised in contemporary sources and the research
background in the field of revelation will be
examined to clearly define the distinction of the
current article from previous works.

One of the fundamental pillars of any
scientific research is a critical review of the
research background to correctly reveal the
position of the article's scientific innovation. On
the subject of this article, namely Abdolkarim
Soroush's theory about the Prophet's (PBUH)
active role in the process of revelation, various
works have been written, each addressing this
issue from a specific angle. However, a review
of these sources shows that they often lack a
comparative-methodological approach between
Soroush's view and the Islamic philosophical
tradition, especially Allamah Tabataba’i's
thought.

Among the foundational works, Soroush's
books "The Expansion of Prophetic Experience,"
"The Parrot and the Bee," and "Muhammad, the
Narrator of Prophetic Dreams,” present the
theoretical framework of his view on the
humanity of revelation and the Prophet's active
role in producing the religious text. These works
are influenced by hermeneutic philosophy, the
psychology of religion, and anthropological
approaches to religion, and are often distant
from the classical foundations of Islamic
philosophy. In contrast, the critiques written on

Soroush's view are mainly of three types:
"Theological-narrative critiques, ethical or
political critiques, and specific interpretive
critiques.” For example, in the book "The
Quran, Divine Discourse” by Ali Nasiri, the
divinity of the Quran as the word of God is
comprehensively emphasized from a narrative
and Quranic evidence perspective, and
Soroush's view is rejected on this basis (Nasiri,
2011 AD/1390 SH). Also, in "Holy Revelation™
by Mostafa Hosseini Tabataba’i, a sharp and
sometimes reactionary critique of Soroush's
statements is presented, which is more focused
on the violation of traditional concepts than on
methodological analysis (Hosseini Tabataba’i,
2018 AD/1398 SH).

Research has also been published in
specialized journals such as "Theological
Knowledge," "Contemporary Quranology," and
"Research Miror,” which have dealt with
aspects of the issue of the Prophet's role in
revelation in a scattered manner. These articles,
although useful, are often limited to interpretive
critique or are analyzed solely within the
framework of Soroush's own theorizing, and
there has been less effort for a systematic
comparison with the principles of transcendent
philosophy or Allamah Tabataba’i's thought.
On the other hand, regarding the explanation of
the philosophy of revelation from Allamah
Tabataba’r's perspective, works such as "al-
Mizan" and Mostafa Karimi's research in the
article "al-Mizan and the Analysis of
Revelation" have focused more on explaining
the theoretical principles of Allamah than on
using them to critique new theories. In other
words, these sources have focused on
interpreting Allameh'’s view and have generally
not engaged in a direct confrontation with
Soroush's view (Karimi, 2013 AD/1393 SH).
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The current article has several distinguishing
features compared to the background:

1. Unlike the narrative or emotional
approach of some critics, this article critiques
Soroush's theory with a comparative approach
and by using the philosophical framework of
transcendent philosophy;

2. Its main innovation lies in analyzing the
issue from the perspective of "Paradigm and
methodological difference” between Islamic
tradition and religious modernity;

3. Unlike partial and reactionary critiques,
the article attempts to challenge the internal
coherence of Soroush's theory from the
perspective of Islamic philosophy, not merely
from a position of praising tradition.

Therefore, although a background exists
regarding Soroush's theory and the interpretation
of revelation, the research field still suffers from
the lack of articles that evaluate modern views
with Islamic epistemological and philosophical
criteria, especially within the framework of
transcendent philosophy. This article has tried
to fill this gap and take a step towards
strengthening the critical interaction between the
system of Islamic philosophy and new readings
of religion. This research, by using methods of
textual and comparative critique and relying on
philosophical and theological approaches,
precisely examines and compares Abdolkarim
Soroush's theory and Allamah Tabataba't's
views on the nature of revelation and divine
speech. Thus, the present research, while
critiquing existing views, attempts to explain the
dimensions and relationships of the concepts of
revelation, the descent of the Quran, and the
Prophet's (PBUH) role in this process by
presenting a theoretical framework. This critical
and comparative approach is a prominent feature
of the present article that distinguishes it from
other similar works. Finally, by emphasizing the
need to reconsider traditional perceptions and

adapt them to new findings, this research can
pave the way for a deep and well-reasoned
discussion on the nature of revelation and
the Prophet's (PBUH) role in this divine
phenomenon.

1. Methodological Foundations for Comparing
Soroush's and Allamah Tabataba’t's Views
Before entering into the substantive analysis of
Abdolkarim Soroush's view and its critique
from the perspective of Allamah Tabataba'’r, it
IS necessary to address the fundamental
methodological differences between these two
intellectual currents. This is because the lack of a
precise distinction between the epistemological
frameworks of these two thinkers leads to a
confusion of methodology with interpretive
content, and a critique based on an incongruous
paradigm is perceived by some critics as a
"Return to the Past”. This article, with full
awareness of these differences, has been written
not with the intention of reconstructing
tradition, but in order to evaluate the coherence
and explanatory power of each of these two

approaches on the issue of revelation.

Soroush's view on revelation has its roots in
the hermeneutic and phenomenological tradition
of the West. Using the ideas of William James,
Gadamer, and Dilthey, he considers revelation
an inner and personal experience of the type of
prophetic revelation, whose form and content
are influenced by the Prophet's psyche,
language, and historical personality (Soroush,
2008 AD/1387 SH: 188). This approach is
immanent and human-centered and reduces the
concept of revelation from the status of
"Descent™ to the level of "Experience."

In contrast, Allamah Tabataba 1, based on the
Sadraean transcendent philosophy, considers
revelation a trans-human, extra-mental, and
transcendent matter that descends from the
unseen world, and the Prophet is in the position
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of a "Recipient” of presential knowledge and
the recipient of the revelatory truth (Tabataba’1,
2009 AD/1388 SH: 18, 76); by distinguishing
between presential and acquired knowledge,
he emphasizes that the Prophet's perception
of revelation is of the type of presential
knowledge and immediate certainty in its divine
truth. Therefore, the comparison of these two
views is not a clash of two interpretations of
one method, but a clash of two completely
different epistemological systems: "One with
phenomenological presuppositions, and the
other with Islamic philosophical and Quranic
foundations."

Now, the question may arise of how a modern
explanation of revelation, ‘Which has been
formed in the context of Western epistemology,
can be critiqued from a traditional interpretive
perspective?” The answer is that the Islamic
religious tradition, especially in the form of
transcendent  philosophy and late rational
theology, is not merely a jurisprudential system or
a narrative tradition, but itself has an independent
and orderly philosophical-theological system that
has the power to critique imported concepts and
modern readings of religion. Allamah Tabataba't
is the representative of this rational current in the
Islamic world. By using revelatory rationality and
Quranic analysis, he provides a coherent and
independent framework for explaining revelation.
This theoretical capacity makes it possible to
critique concepts such as the "Humanity of
Revelation," "Historicity of the Quran,”" and the
"Prophet's agency in revelation™ not merely with a
traditionalist defense, but with a rational-
interpretive analysis.

One of the common criticisms of critiquing
Soroush's view from a traditional perspective is
a return to the past interpretive system and the
inability to provide a new framework. This
criticism is valid when the critique is based

solely on imitating tradition. In contrast, the
present article, by a precise re-reading of
Allamah Tabataba't's epistemological system,
seeks to reconstruct an alternative and
independent theory against Soroush's modern
paradigm. This is a theory that not only has the
power to respond to new questions but also has
internal coherence and the support of revelatory
texts. In other words, a return to Allamah
Tabataba 't is not a historically dated return to
the past, but a use of the neglected capacities of
Islamic rationality in confronting religious
modernity. By proposing this comparative
evaluation, the article examines the explanatory
power of each of the two views and shows that
the traditional theory, despite its historical
antiquity, still has considerable dynamism in
responding to modern doubts.

2. Abdolkarim Soroush's Theory Regarding
the Prophet’s Active Role in Revelation
In his analysis of revelation and how it is formed,
Abdolkarim  Soroush gives a fundamental
position to the Prophet of Islam. He believes
that the Prophet's outstanding and powerful
personality was the main factor in this process
and says about this: "The Holy Prophet had a
comprehensive role; he was both the discoverer
and the teacher, both the speaker and the
listener, both the law-giver and the legislator. In
this, God only played the role of sending the
teacher, and other matters depended on the
Prophet's personal experiences and reactions.
He had the necessary readiness and equipment
and knew well what to say and how to act. Of
course, he was a human being with all human
characteristics; sometimes he gave excellent
lessons and sometimes he was influenced by
unworthy students. Sometimes he was in
ecstasy and sometimes he was bored. His
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speech was sometimes simple and sometimes
soared."

Soroush emphasizes elsewhere: "In my
opinion, the Prophet had a fundamental role in
the creation and production of the Quran. The
metaphor of poetry can be effective in
understanding this concept; the Prophet was
like a poet who felt that a force beyond him had
influenced his existence, but at the same time,
or even more than that, he himself was the
creator and producer of this discourse.”
(Soroush, 2008 AD/1387 SH: 26).

He considers revelation a human and earthly
phenomenon and says: "To consider the Quran
as the word of Muhammad is similar to
considering it his miracle. Both are attributed to
the Prophet and to God to the same extent, and
emphasizing one does not mean denying the
other. In the universe, everything that happens
happens with God's knowledge, will, and
permission, and no monotheist doubts this.
However, just as we say that a cherry fruit
belongs to a cherry tree, we should not imagine
that to emphasize monotheism, we must say
that God directly creates the cherry. We should
not present the old Ash'ari perceptions in a new
and sanctified guise, but rather express the
discourse based on logic and precision. The
Quran was the fruit of the Prophet's existential
tree that came to fruition with God's
permission.” (Soroush, 2007 AD/1386 SH: 89)

He continues: "Muhammad was a book that
God wrote, and when he read the book of his
own existence, the Quran was formed and
appeared as the word of God. God composed
Muhammad, and Muhammad composed the
Quran, and in the end, the Quran became the
book of God; just as God created the bee, and
the bee produced honey, and honey is
considered a revelatory product.” (Soroush,
2008 AD/1387 SH: 188)

In this view, the meaning of revelation
originates from God, but its form originates
from the Prophet. Just as the reed is from
Muhammad but the breath is from God, and the
water is from God but the jug is from the
Prophet. God has placed the ocean of His
existence in the small vessel of the personality
of Muhammad ibn Abdullah, and for this
reason, all phenomena related to him also take
on the color and scent of Muhammad.
Muhammad was an Arab, therefore, the Quran
was also revealed in Arabic (Soroush, 2007
AD/1386 SH (a): 9).

Abdolkarim Soroush, in a conversation with
Michel Hoebink, points to the difference
between traditional and new views on
revelation. He states that from a traditional
perspective, revelation is free from any error.
But today, a growing number of interpreters
believe that revelation is free from error in
purely religious matters, such as the attributes
of God, life after death, and acts of worship, but
in matters related to the material world and
human society, the possibility of error is
conceivable. Soroush considers revelation to be
a matter without form and says that the Prophet
is responsible for giving it form. He says about
this: "Revelation in its essence is formless and
indeterminate, and it is the Prophet who must
give it form so that it becomes receivable by
everyone. He, like a poet, conveys this
inspiration to others in the language he masters,
with the style he masters, and by using the
images and knowledge he has.” (Soroush, 2007
AD/1386 SH (a): 12)

Accordingly, since the Prophet was influenced
by the culture of his time and, like any other
human being, could make mistakes, revelation
will not be free from error in the parts related to
worldly and human issues. Soroush emphasizes
this belief elsewhere and says: "The Prophet's
main asset was his personality, and this



140 Akbari: Citing and Evaluating Abdolkarim Soroush's Doubt about the Prophet's ...

personality was both the place of appearance,
the creative agent, and the recipient of religious
and revelatory experiences. The expansion of
his personality led to the development of the
revelatory experience and vice versa, and for
this reason, revelation was subordinate to the
Prophet, not the Prophet to revelation. He was
not under Gabriel's command; rather, it was
Gabriel who was subordinate to the Prophet,
and the descent of the angel happened by his
will." (Soroush, 2006 AD/1385 SH: 13-14)

According to Soroush, the Quran is the very
words of the Prophet and his creation, and the
Prophet himself was the agent, originator, and
recipient of religious and revelatory experiences.
He believes: "The condition for accepting the
descent of the Quran from God through Gabriel is
to reduce the Prophet's position to a simple tool or
intermediary; like a loudspeaker or a parrot that
has no choice or will of its own. Is it not
better to imagine the Prophet as a living and
gushing spring and the originator of these
sublime knowledges by emphasizing the inner
experience of revelation?" (Soroush, 2008
AD/1387 SH: 189)

With a humanistic view of revelation,
Soroush not only considers the Quran to be an
earthly and human book, in which the Prophet,
by virtue of being human, has benefited from
revelation to the extent of his limited capacity,
but he also considers the Quran to be the result
of the Prophet's personality and inner
experience, which is fallible, and consequently,
revelation is also not free from error. Therefore,
he considers the Quran and the Prophet to be
earthly, human, and fallible.

3.A Critique of Abdolkarim Soroush's
Theory from the Perspective of Allamah
Tabataba’t
One of Abdolkarim Soroush's claims is that

the Holy Quran is the word of the Prophet, and

he has a central role in the production and
creation of revelation. Abdolkarim Soroush not
only makes such a statement himself but also
claims that some interpreters, philosophers, and
mystics agree with him and confirm his view.
In contrast to this view, what Muslim scholars
have stated is that the Holy Prophet does not
have an active role in the nature of revelation;
rather, he was the recipient of revelation and
then had the duty of communicating and
explaining it. To prove and validate that the

Holy Prophet was not the creator and originator

of revelation, it is possible to prove this issue

not only through rational reasons, or in other
words, extra-religious reasons, but also through
the implications of Quranic verses.

He tries to prove his claim through various
metaphors and examples and believes that the
Holy Prophet (PBUH) is not merely a recipient,
communicator, and explainer of revelation, but
also has a role beyond these duties. For this claim,
he uses the example of a gardener, a tree, and a
fruit, meaning that in his opinion, God is the
gardener, the Prophet is the tree, and the Quran is
its fruit. However, the attribution of the fruit to
the tree is a proximate cause, and the attribution
of the fruit to the gardener is a mediate cause
(Soroush, 2007 AD/1386 SH (a): 14).

Elsewhere, he uses the example of rainfall
and says: "God is the beginning of all
beginnings and is in the extension of the chain
of natural causes, and every phenomenon
happens by His will and planning. If this is the
case, then why should a material and natural
explanation of revelation and divine speech and
the emphasis on the Prophet's role in it sever its
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connection with God and make the concept of
God speaking and revelation descending
ineffective and meaningless?" (Soroush, 2008
AD/1387 SH: 168)

Another example is the relationship of
honey with the bee and God. In his opinion, the
Prophet is not like a loudspeaker or a repeating
parrot that has no relevance or involvement in
the process of revelation; rather, he is like a bee
that has complete relevance and involvement in
honey-making. Just as a bee feeds on the
flowers and plants in its environment and
produces healing honey from them.

According to Abdolkarim Soroush's view, the
Prophet of Islam, by wusing his spiritual
discoveries and personal knowledge, and in
response to the diverse questions and needs of his
audience, presented the Quran within the limited
conditions and possibilities of his time and place.
From his perspective, the Prophet is not only the
recipient of revelation but also the main actor in
its formation and realization. In other words, in
this process, the Prophet is both the agent and the
recipient, both the receiver and the conveyor, and
plays multiple roles such as the law-giver,
legislator, discoverer, and carrier of the divine
message. In this view, God has the role of
initiating and sending the revelation, and after
that, the major part of the revelation process is
organized with the Prophet's personality and
experiences as the central point.... (Soroush, 2006
AD/1385 SH: 174)

By reflecting on the collection of analogies
and analyses that Abdolkarim Soroush provides
to justify his theory about the central role of the
Prophet of Islam (PBUH) in the process of
revelation, it can be concluded that this view is
influenced by a kind of human-centered or,
more precisely, "Humanistic" attitude towards
the phenomenon of revelation. The meaning of
humanism here is an approach in which human
experience and consciousness are considered

the focal point of understanding and
interpreting phenomena, in such a way that
even a trans-human phenomenon like revelation
is explained within the framework of the
Prophet's human capacities. By highlighting the
role of the Prophet's individual personality,
cultural characteristics, and historical mindset
in the creation of the Quran, Abdolkarim
Soroush essentially presents revelation as
something originating from within the Prophet,
not something independent that was revealed to
him. Although this view seemingly still
acknowledges the divine origin of revelation, it
implicitly shifts the explanation of revelation
toward interpreting it as a mental experience,
capable of being formed within the Prophet's
inner being, and based on his human
perceptions and reactions. In contrast, Allamah
Tabataba’1's view, by emphasizing the Quran's
"Divine Word" nature and the complete
independence of revelation from the Prophet's
mind, is based on a God-centered principle in
which the Prophet's role is merely the recipient
and communicator of revelation.

Therefore, the attribution of a humanistic
perspective to Abdolkarim Soroush's theory is
not meant as an accusation, but as an analytical
description of his understanding of revelation.
This perception is in fundamental conflict with
the traditional and theological reading of
revelation, which is emphasized by all
Muslims, including Allamah Tabataba 'z, and is
subject to critigue and rejection from the
perspective of Quranic and interpretive
principles.

3.1.The Quran’s Explicit Statements about
being the Word of God

There is much Quranic and narrative evidence

that shows that revelation is the speech and

word of God to His prophets. Before referring

to this evidence, it should be said that the
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discussion of divine speech is one of the oldest
issues raised in the science of theology and
heavenly religions. God speaking is considered
an accepted and undeniable belief among the
religious. Sadr al-Muta‘allihin writes in this
regard: "The followers of all heavenly laws
agree on the Glorious God being a speaker,
because they say God commanded such-and-
such, forbade such-and-such, and informed
about such-and-such an event. God's command
and prohibition are types of speech.” (Shirazi,
2001 AD/1380 SH: 244)

In the explanation of Chapter 11, it is stated
that God is a speaker by consensus (Hillt, 2006
AD/1385 SH: 51). In many verses of the Quran,
speaking is attributed to God (al-Nisa’/164; al-
Bagarah/253; al-Shara/51). Two verses of the
Quran explicitly refer to the Quran being the
word of God:

"The stay-at-homes will say when you set
out to take the spoils, 'Let us follow you." They
want to change the word of Allah.” (al-Fath/15)
Based on this verse, the "Word of God" that
they want to change is the promise that God
made to the people of Hudaybiyyah that He
would soon allocate the spoils of Khaybar to
them after the conquest of Khaybar (Tabataba’1,
2009 AD/1388 SH: 18, 413).

"And if any one of the polytheists seeks your
protection, then grant him protection so that he
may hear the word of Allah; then deliver him to
his place of safety. That is because they are a
people who do not know." (al-Tawbah/6)

This verse deals with the ruling on giving
protection to polytheists who seek it and says to
give them protection so that they may hear the
word of God. According to Allamah Tabataba’t
in al-Mizan, the meaning of "the word of God"
(in this verse) is all Quranic verses (Tabataba’1,
2009 AD/1388 SH: 9, 193). A group of thinkers
believe that in this verse, by using the pronoun,

the Prophet is referred to three times (in the
verbs Ista’jarak, Fa ajirh, and Ablighhu). With
all this emphasis on the Prophet as the
addressee, is it logical that suddenly in the
section "So that he may hear the word of
Allah," the discussion shifts to the word of
God? So if, as Abdolkarim Soroush claimed,
the Quran is the word of the Prophet, why was
it not said "So that he may hear your word"?
Adding a "Ka" would have made the meaning
clearer and the verse shorter and more concise
(Nasiri, 2011 AD/1390 SH: 42). It is clear from
these explanations that the Quran is a book
whose divine origin and being the word of God
are emphasized. Therefore, there is no reason
left to consider the Quran as the word of the
Prophet with a human origin.

From the perspective of Islamic philosophy,
especially in Sadr al-Muta‘allihin's transcendent
philosophy, "Divine Speech,” as an act of the
Almighty, has levels that can be explained in
the context of the hierarchical system of
existence. In this view, God's speech is not a
verbal or temporal matter but an act of the
Necessary Being that has descended from the
realm of divine knowledge to the level of
expression and emanation. As Mulla Sadra
explicitly states in al-Mabda’ wa al-Ma‘ad,
divine speech is of the type of inner speech that
is latent in the level of God's summary
knowledge of things and, as a result of God's
will, manifests as detailed and descended
speech in the form of revelation (Shirazi, 2001
AD/1380 SH: 246). Therefore, attributing the
Quran to God in terms of speech is not about
verbal creation or linguistic composition but
about the emanation of a reality that is the very
knowledge and will of God.

On the other hand, in Islamic philosophy, the
Necessary Being is a simple reality (Basit
al-Haqgigah) and at the same time an independent
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agent, so the issuance of speech from Him does
not require composition or temporality, but
happens through illumination and manifestation.
Following this view, the Quranic revelation is
an act of God's existential acts that the Prophet
of Islam (PBUH), by benefiting from his
abstract rational and spiritual powers, finds the
ability to receive and bear. This understanding
is in complete conflict with Soroush's view,
which, by reducing revelation to human
experience and the Prophet's inner perception,
denies the existential and creative nature of
divine speech. Consequently, from the
perspective of Islamic philosophy, Abdolkarim
Soroush's theory is in conflict with the principle
of "Vertical Agency” and also with the
principle of the "Simplicity of the Reality of
God,” and cannot provide an acceptable
explanation for the Quran being the word
of God.

In conclusion, it can be said that Allamah
Tabataba’t, in his interpretation of the verses
that point to the Quran being the "Word of
God,” Including "And if any one of the
polytheists seeks your protection, then grant
him protection so that he may hear the word of
Allah™ (al-Tawbah/6) and "They want to
change the word of Allah,” (al-Fath/15)
considers these expressions to refer to an
independent, transcendent reality attributed to
the divine essence, which the Prophet is only
the intermediary for its perception and
communication, not its agent. He explicitly
states that the Quran as divine speech is of the
type of God's actual knowledge that has been
imparted to the Prophet in the form of words
and meaning, commensurate with human
capacity. Therefore, the attribution of the Quran
to God is of the type of the relationship of a real
agent to his act, not a metaphorical or figurative
relationship. In contrast, Abdolkarim Soroush,
relying on a humanistic approach, believes that

the word of God is not the final expression, but
rather the Quran is the speech of the Prophet
who has formulated his religious experiences in
a linguistic, literary, and human form. With
examples such as the gardener and the fruit or
the bee and the honey, he considers revelation
to be the inherent product of the Prophet and
not a discourse dependent on God. The clash of
these two views becomes clear in the causal
relationship between God and revelation:
"Soroush considers the Prophet to be the main
agent of the discourse, but Allamah Tabataba't
considers revelation to be solely a divine act
that is illuminated on the soul of the Prophet. In
this way, the Quran is the very word of God,
not a reflection of the Prophet's historical
personality.”

3.2.Revelation as Divine Speech

In addition to the previous Quranic evidence,
other verses of the Holy Quran also explicitly
emphasize that revelation to the Prophet of
Islam (PBUH) is a type of divine discourse. A
discourse that, despite the Creator's grandeur
and immateriality, occurs in accordance with
His Lordly status and in proportion to the
Prophet's existential capacity. For example, in
verse 51 of Surah al-Shara, it is stated:

"And it is not for any human being that God
should speak to him except by way of
revelation or from behind a veil or by sending a
messenger and revealing by His permission
what He wills. Indeed, He is High and Wise."

This noble verse enumerates three ways for
the realization of revelation and explicitly
states that God's speaking to a human being is
not possible through ways other than these
three. Imam Ali (PBUH) in explaining this
verse, considered revelation to be a matter of
multiple appearances and varied manifestations:
"Sometimes in the form of speech, sometimes in
the form of an inner inspiration, sometimes in
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truthful dreams, and sometimes in the form of the
descent of readable verses, all of which ultimately
find meaning under the title of the word of God."
(Ahmadi, 2014 AD/1393 SH: 191).

Allamah Tabataba’t also makes this verse
the basis of a precise philosophical analysis and
states that divine discourse, unlike human
discourse, does not require sound and language,
nor is it dependent on time and matter. Rather,
it is the manifestation of divine knowledge and
will that is imparted to the soul of the Prophet
through specific means. In his interpretation, he
considers the phrase "Indeed, He is High and
Wise" as the reason for the special method of
God's discourse and explains that God, due to
His inherent loftiness and infinite wisdom, has
put aside direct human address and has chosen
instead transcendent forms such as revelation,
inspiration, and the sending of an angel
(Tabataba’1, 2009 AD/1388 SH: 18, 75).

Allamah continues with a grammatical and
philosophical  precision, stating that the
expression "Except by Way of Revelation” is a
kind of connected, not a disconnected, exception.
This means that revelation itself is an actual
instance of divine discourse and, along with the
other three types, indicates the forms of God's
linguistic communication with human beings. In
his view, this communication is not an ordinary
conversation but an existential and intuitive
act that unites with the Prophet's soul. This
perception can be analyzed based on his
philosophical principles regarding presential
knowledge, the union of the knower and the
known, and the immateriality of the Prophet's
soul; where the Prophet is not a listener of sound,
but a presential observer of the Lord's word.

To complete this meaning, Allamah
Tabataba 't emphasizes under verse 11 of Surah
Taha that at the first moment of receiving
revelation, no cognitive doubt or rational

argumentation arises for the Prophet. Rather,
what happens is the direct and immediate
intuition of the divine command. This is
because if the Prophet's knowledge of
revelation were the result of argumentation or
rational premises, it would no longer be called
"Revelation." Rather, this immediate certainty
is the result of the Prophet's soul's connection to
the unseen world (ibid: 14, 137).

Tabrist also, in his commentary Majma* al-
Bayan, relying on this same verse, confirms the
three paths of revelation and considers its
descent to be exclusively in non-material and
divine forms. In his belief, any divine
discourse, whether direct revelation, inspiration,
or through an angel, have a single reality and a
holy origin (Tabrist, 2011 AD/1390 SH: 9, 11).

Finally, it must be said that Allamah
Tabataba'ts view here is not merely an
interpretation but seeks to provide a philosophical
explanation for the essence of revelation:
"Revelation as a divine act, commensurate with a
transcendent ontology, not a human experience or
a mental production of the Prophet; and this
difference is precisely the fundamental point of
divergence between Allameh's theory and
Abdolkarim Soroush's, who regards revelation
as an internal phenomenon, structured within
the context of the Prophet's personality and the
culture of his time; while in Allameh's
intellectual system, revelation is a light
descending from the Presence of the Lord, and
the Quran is the immediate manifestation of His
transcendent word."

In Islamic philosophy, especially in the
philosophical system of Allamah Tabataba't
which is based on the principles of transcendent
philosophy, revelation is not an internal and
personal experience, but a presential and
intuitive matter that is realized as a result of the
connection of the Prophet's soul to the active



Biannual Journal Quran and Religious Enlightenment, Spring & Summer 2025, VOI. 6, NO.1 (133-152) 145

intellect. In Nihayat al-Hikmah and also in his
commentary al-Mizan, Allamah repeatedly
points out that revelation is a type of existential
connection between the true agent, which is
God, and the Prophet's faculty of perception; in
such a way that the Prophet, without the
mediation of reasoning, witnesses the reality of
revelation with his whole being. This view is
based on the fundamental distinction between
acquired knowledge and presential knowledge.
Revelation is a level of a specific kind of
presential knowledge that can only be realized
in the Prophet's being and through his spiritual
abstraction. This philosophical approach is in
direct conflict with Abdolkarim Soroush's view
based on the humanity of revelation and its
subordination to the Prophet's personality.

Soroush, by appealing to models such as
poetry, artistic inspiration, or literary
metaphors, considers revelation a type of inner
experience of the kind of human feeling and
perception, which can, of course, have a divine
origin, but in its formation and realization, the
Prophet's personality and consciousness play a
fundamental role. While in Islamic philosophy,
a religious experience is legitimate when it is
the result of the manifestation of God's action at
the level of presential intuition and not merely a
psychological effervescence or inner affections.
From this perspective, the Prophet is not merely
a conveyor of his own experience, but a bearer
of a transcendent reality to which he has been
connected through his abstraction and
existential capacity. Therefore, the reduction of
revelation to a human experience implies the
denial of philosophical principles such as "The
Abstraction of the Soul,” "Connection to the
Active Intellect,” and "Presential Knowledge,"
and is clearly incompatible with Islamic
philosophy.

Finally, it can be said: "Allamah Tabataba'1's
view on the verses of al-4n‘am (50) and Yznus

(16) refers to a precise philosophical position in
which the Holy Prophet (PBUH) is introduced
not as the creator or author of the Quran, but as
a complete follower of divine revelation. The
Prophet's emphasis on the lack of knowledge of
the unseen, not possessing divine treasures, and
denying being an angel, refers to the meaning
that the Quran is not an internal effervescence,
but is imparted to his soul from a transcendent
source. From Allameh's perspective, this
subordination is not a moral humility, but the
expression of an ontological reality: revelation
is a divine act, and the Prophet is only its place
of manifestation."

In contrast, Abdolkarim Soroush's theory
reduces the Prophet's subordination to a
conventional and linguistic justification and
seeks to establish the Prophet in the position of
the "True Agent of Revelation” through it.
According to Soroush, although God is the
"Remote Origin," the proximate and real
agency belongs to the Prophet. For this reason,
he uses expressions like "The Prophet is a poet”
or "A Honeybee". This is while in Allameh's
intellectual system, the Prophet is not the agent
of revelation but the place of its descent, and
this very distinction is the fundamental point of
divergence between the two views. The
Prophet's subordination confirms the Quran's
belonging to God, while in Soroush's theory;
this very subordination turns into a kind of
literary self-interpretation.

3.3. The Prophet's Emphasis on the Quran's
Revelatory Nature

In some verses of the Holy Quran, the Prophet
of Islam (PBUH) explicitly emphasizes the
revelatory nature of the Quran and denies any
attribution of it to himself or his human powers.
For example, in verse 50 of Surah al-An‘am, he
says:
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"Say, | do not tell you that | have the
treasures of Allah or that I know the unseen,
nor do I tell you that I am an angel. | only
follow what is revealed to me."”

In this verse, the Prophet denies three sacred
statuses for himself: first, possessing divine
treasures; second, knowledge of the unseen; and
third, being an angel. According to Allamah
Tabataba’t, these denials are not out of
humility, but to draw a precise line between the
"Agent of Revelation” and the "Recipient of
Revelation". By stating that he only follows
what is revealed to him, the Prophet in fact
separates his existential nature from the source
and creator of revelation and introduces himself
in the position of "Bearer," not the "Maker," of
the Quran. From the perspective of Islamic
philosophy, and especially in transcendent
philosophy, this statement of the Prophet has its
roots in the principle of causality and the
abstraction of the Prophet's soul. Revelation, in
this epistemological system, is a matter
emanating from the active intellect that is
imparted to the Prophet's soul, and the Prophet,
through his abstraction and special spiritual
readiness, witnesses it. But this witnessing is
not the Prophet's action, but the reflection of
divine actuality in his existential vessel. So
when the Prophet declares: "I only follow what
is revealed to me," this is not a merely interpretive
or moral position, but a philosophical confession
to the objectivity of revelation with presential
knowledge and an emphasis on the existential
passivity of the Prophet in the face of divine
emanation.

Furthermore, verse 16 of Surah Yanus also
confirms this truth:

"Say, If Allah had willed, I would not have
recited it to you, nor would He have made it
known to you. For | have remained among you

for a lifetime before it. Do you not then
reason?"

In this verse, the Prophet points to two
fundamental points: first, that if the Quran was
his own creation, he could have presented it in
previous years as well; and second, that the
descent of the Quran is subject to divine will
and not the Prophet's desire or inner ability.
Allamah Tabataba'i, in his interpretation of this
verse, emphasizes that the structure of the
sentence and its context indicate the absolute
denial of the Prophet's agency in the creation of
the Quran, because he is merely a messenger
and carrier of the divine message, not its
source. If, according to Abdolkarim Soroush's
view, the Quran was the result of the Prophet's
personal experience and inner effervescence,
this volume of emphasis on non-agency, the
denial of knowledge of the unseen, and having
no choice in the descent of the verses would
seem unjustified and even inconsistent with the
main claim. But in light of Allameh's
philosophical analysis, it becomes clear that
these denials are not only incompatible with the
status of prophethood but are a necessary part
of it, because revelation is not a human
production, but a manifestation of God's actual
knowledge in the mirror of the Prophet's soul.
Therefore, the Prophet's explicit statement of
"Following Revelation” is a precise cognitive
manifestation of the relationship between the
servant and the Lord in the realm of revelation,
a relationship that in Abdolkarim Soroush's
theory is distorted in favor of a kind of self-
sufficiency of the Prophet.

From the perspective of Islamic philosophy,
especially in the system of transcendent
philosophy, the Prophet's emphasis on the
revelatory nature of the Quran is not just a
verbal claim, but stems from the presential
intuition of the reality of revelation in his holy
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soul. In this view, the Prophet is a human being
who has reached the level of complete
abstraction and receives divine knowledge and
truths immediately through an existential
connection with the active intellect. Therefore,
when the Prophet says: "I only follow what is
revealed to me," this statement is not merely
out of humility or moral teaching, but a
reflection of the "Ontological™ reality of
receiving revelation as a divine act. This
position is inconsistent with Soroush's view,
which considers the Prophet the creator of
revelation and the discourse as originating from
within him, because if the Prophet was the
creator of revelation, his emphasis on following
divine revelation would, from a philosophical
perspective, mean following himself, and such
a logical circularity has been considered false
by the great figures of philosophy. Therefore, in
terms of the philosophy of the soul and the
epistemology of revelation, the Prophet's
emphasis on the revelatory nature of the Quran
is not a sign of weakness and passivity, but a
sign of the truth and intuition of a transcendent
reality that has descended from God.

3.4. The Descent of the Quran from God

In some verses, God addresses all people and
announces that the Quran has been revealed
from their Lord. For example, in verse 174 of
Surah al-Nisa’, God refers to the Quran as a
proof and introduces it as having been revealed
from Himself:

"O! Mankind, there has come to you a proof
from your Lord, and We have sent down to you
a clear light.”

In this verse, Allamah Tabataba’t considers
the word "Proof" to mean the Prophet of God
and believes that this interpretation is supported
by the fact that the sentence is located at the
end of verses that state the truthfulness of the
Prophet of God in his mission, and another

support is that the Quran has been revealed
from God Almighty.

In another verse, the descent of the Quran
upon God's servant, i.e., the Prophet is
mentioned, and the meaning of "What We have
revealed" is the Quran, based on the context
that its revelation has been specifically
attributed to the Prophet of God:

"And what We revealed to Our servant on
the Day of Discrimination, the day when the
two groups met.” (al-Anfal/41)

"And We have sent down to you the
Remembrance (the Quran) so that you may
explain to the people what was sent down to
them and so that they may reflect.” (al-Nahl/44)

In this verse, the descent of the Quran upon
the Holy Prophet is first emphasized, and then
his duty and the purpose of the Quran's descent,
which is the explanation of the verses by the
Prophet, are stated.

Based on the total points stated according to
Allamah Tabataba't's opinion, it must be said
that the Quran is a book that has been revealed
from the Lord to all people, not from the Holy
Prophet (PBUH) as Abdolkarim Soroush
believes. Furthermore, in these verses, after
stating the descent of the Quran from God, one
of the Prophet's duties, which is the explanation
of the Quran, is mentioned, meaning that the
Prophet is merely the explainer and clarifier of
the divine verses, not the producer and creator
of revelation. It is also explicitly stated that
God has specifically attributed the revelation of
the Quran to His servant, the Prophet. So how
can it be said that the Prophet brought the
Quran from himself?

3.5. The Prophet's Special States during the
Descent of the Quran

The following verses refer to the fact that the

Holy Prophet (PBUH) was in a hurry and
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rushed to receive revelation, which the Quran
has forbidden him from doing.

"And do not rush with the Quran before its
revelation has been completed to you, and say,
My Lord, increase me in knowledge."
(Taha/114)

"Do not move your tongue with it to hasten
it. Indeed, upon Us is its collection and
recitation. So when We have recited it, then
follow its recitation. Then upon Us is its
clarification.” (al-Qiyamah/16-19)

"We will make you recite, so you will not
forget.” (al-A‘la/6)

Regarding verse 114 of Surah T7aha, it
should be said that God explicitly and clearly
tells His Prophet not to rush in reciting the
Quran before the revelation is completed. The
word "Revelation” in this verse and other verses
means sending the message or reciting these
very Quranic verses that have been revealed by
God to the Prophet. This definition of
revelation is exactly contrary to Abdolkarim
Soroush's  definition of revelation, who
considers the Quran to be the word of the
Prophet. In the verses of Surah al-Qiyamah,
three duties—the collection of the Quran, its
recitation to the Prophet, and the explanation
and clarification of its meanings—are the
responsibility of God. In other words, the
Prophet is warned not to rush in learning or
conveying and communicating the verses of
revelation before they descend, because God
has promised not to let the revelation be
forgotten.

Allamah Tabataba 1, regarding the second
verse, believes that the phrase "Do not move
your tongue with it" is addressed to the Prophet
of God, and the two pronouns "It" refer to the
Quran that was revealed to him. In the third
verse, Allamah Tabataba’t also considers the
meaning of Igra’ (recite) to be that God has

said, "We give you (the Prophet) the power to
recite the Quran correctly and well".

Therefore, given these points, when the
collection of the Quran and its not being
forgotten is the responsibility of God Almighty,
it can no longer be claimed that the Prophet
brought these words from himself. Because if,
according to Abdolkarim Soroush's claim, the
Quran emanated from the Prophet's soul and
inner being, there would be no need for the
Prophet to be so concerned about forgetting the
verses of the Quran. In other words, in these
verses, God explicitly says, "We will collect the
verses, and you (the Prophet) do not worry
about forgetting them,"” because we will reveal
the verses to you again through the messenger
of revelation. When the talk is about revelation
and the descent of verses through this method,
the claim of the verses emanating from the
Prophet will definitely have no place. So it is
clear that the Quran, contrary to Abdolkarim
Soroush's theory of "Muhammad's Discourse,"
is divine speech, and its source is not the
Prophet's soul or his experience, and when this
is not the case, the claim of its historicity will
also not be accepted.

In addition to the above, the Holy Prophet
(PBUH) had neither read a book nor written a
book before the descent of the Quran. This very
fact means that the Quran is not the Prophet's
words and he did not bring the words of the
Quran from himself. In verse 48 of Surah al-
‘Ankabit, it is mentioned that if the Prophet had
written or read a book before the descent of the
Quran, the misguided would have claimed that
the Quran was the Prophet's words.

Allamah Tabataba 1, in explaining this verse,
states that the meaning of the verse is: "Before
the Quran was revealed to you, you were not in
the habit of reading a text, and you also did not
have the ability to write a book with your
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hands. To put it simply, you had neither the
skill of reading nor the mastery of writing,
because you were illiterate and uneducated. If
the situation had been otherwise, i.e., if you had
been skilled in reading and writing, those who
are constantly seeking to invalidate the truth
would have found an excuse and would have
doubted the validity of your call. But since you
did not have the ability to read and write well,
and people have known you with this
characteristic and have associated with you for
years, no doubt is left for them that this Quran
is the word of God, and God has sent it down to
you, not that it is the creation of your own
mind. Nor is it the case that you have taken
narratives or themes from ancient works and
formed them in this way. As a result, those who
seek to invalidate it cannot find a way to deny it
on this pretext". Thus, Abdolkarim Soroush's
claim that the Quran is not divine is rejected,
because prophets who was illiterate and did not
know how to read and write could not have
brought a book like the Quran from himself.
From the perspective of Islamic philosophy,
the Prophet's special states at the moments of
receiving revelation, such as anxiety, haste, and
reverence, confirm that revelation is an external
and superhuman matter that is imparted to the
Prophet's soul, not something arising from
within and emanating from his personality. In
transcendent philosophy, revelation is a kind of
"Divine creative act"” that is realized through the
active intellect and in the light of the Prophet's
spiritual abstraction. Such an emanation,
although it occurs in proportion to the Prophet's
existential capacity, because it originates from
the world of command and the divine station,
its consequence is a kind of anxiety or even
passivity in the Prophet's physical and mental
faculties. As Mulla Sadra explicitly states, in
the face of divine grace, "The Prophet's soul
reaches the state of annihilation and his

existence becomes a complete mirror of God,"
(Shirazi, 2001 AD/1380 SH: 245) and this state
of annihilation has effects and consequences on
the soul and body that are manifested in verses
like "Do not move your tongue with it" or "We
will make you recite, so you will not forget".
These states would not have a logical meaning
if revelation was the product of the Prophet's
own mind. Therefore, from a philosophical
perspective, these reactions of the Prophet are an
existential proof of the objectivity of revelation
and its being immediate from God, not a sign of
his personal creation or inner experience.

3.6.Phrases Indicating the Descent of the
Quran from God

According to Allamah Tabataba'’r, the verses
that refer to the descent of the Muslims'
heavenly book from God are evidence of the
divine nature of the Quran's content. Based on
the understanding that Allameh, by citing the
verses of the Quran, provides of the nature of
this book, the Quran in its essence had a unified,
exalted, and transcendent reality beyond the
reach of ordinary people. God brought this
transcendent reality into a fragmented and
detailed form and turned it into a readable and
understandable text for human beings.
According to Allameh, the fact that the detailing
of the Quran is attributed to God and was
revealed in a form that is readable and writable
indicates that the current text of the Quran was
sent down in this form by God. In narrations
quoted in the book al-Mizan from Imam Reza,
he calls the Torah, the Gospel, and the Psalms
the word of God. Therefore, Allameh, like most
Quranic scholars and Muslim theologians,
considers revelation to be the word of God and
believes that denying God's speaking to human
beings means denying revelation and is
incompatible with the principles and foundations
of heavenly religions.
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3.7.The Theory of Prophetic Dreams and Its

Critique from the Perspective of Allamah

Tabataba’t
In one of his newest theories, titled "Prophetic
Dreams,” Abdolkarim Soroush provides a new
formulation of the nature of revelation and the
Prophet's role in it. He believes that revelation
was in fact a collection of the Prophet of Islam's
(PBUH) truthful dreams, which the Prophet,
after witnessing them, was responsible for
interpreting and literarily reconstructing. In this
theory, the Quran is no longer the direct word
of God, but the form of the "Prophet's
interpretation™ of dreams that had a divine
origin. According to Soroush: "The Prophet
saw dreams, holy dreams, and then he
interpreted them and his interpretation became
the Quran.” (Soroush, 2006 AD/1385 SH: 160)
He compares these dreams to the dream of
Prophet Yusuf and writes: "Just as Yusuf sees
realities in his dream in symbols and
metaphors, the Prophet of Islam also speaks of
reality with the language of a dream."” (Soroush,
2006 AD/1385 SH: 161) As a result, in this
view, the Prophet is no longer a conveyor of the
word of God in the traditional sense, but the
linguistic agent and the internal interpreter of
revelation. Soroush thus elevates the Prophet's
role from a "Medium of revelation" to a "Creator
of the interpreted revelation” and considers this
theory a natural development of his previous
theories about the Prophet's agency.

From the perspective of Allamah Tabataba'r,
such a view of revelation is in clear conflict
with the basis of Quranic revelation and the
principles of Islamic philosophy. In his
commentary al-Mizan, especially under the
opening verses of Surah al-Najm, by citing the
verse "By the star when it descends, your
companion has not strayed, nor has he erred,
nor does he speak from whim. It is only a

revelation revealed,” (al-Najm/1-4) he states
that the Quran is not the Prophet's discourse,
but the very revelation that was issued from the
divine station and was imparted to the Prophet's
heart (Tabataba’i, 2009 AD/1388 SH: 19, 11).
According to Allamah, revelation is an intuitive
and presential reality that the Prophet's soul
understands immediately and with certainty, not
that he reconstructs it with his mental
interpretation (ibid: 14, 137).

From the perspective of transcendent
philosophy, a dream, as an imaginal
perception, is at a lower level than presential
knowledge and rational intuition, and cannot
be the wvessel for receiving legislative
revelation that descends from the active
intellect. As Mulla Sadra states in al-Asfar al-
Arba ‘ah, revelation descends from the "World
of Intellect* and is above the level of
imagination, not the product of the Prophet's
dreams (Sadr al-Din Shirazi, 1981: 6, 124).
Consequently, contrary to Soroush's theory
which places the Prophet in the position of an
interpreter of religious dreams, Allamah
Tabataba 't holds that the Prophet is the bearer
of a reality descended from the divine station,
which is received with presential knowledge
and complete certainty, and therefore no room
for human interpretation, exegesis, or re-
creation remains. The theory of prophetic
dreams, by reducing revelation to the level of
imagination, weakens the Prophet's cognitive
authority and the originality of the Quran as
the word of God, and has no place in
Allameh’s rational and revelatory system.

Conclusion

The critique and evaluation of Abdolkarim
Soroush's theory regarding the Holy Prophet's
(PBUH) active role in the process of revelation
showed that this view is not compatible with
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the authentic principles of revelation,
interpretation, and also the rational and
philosophical principles in Islamic thought.
Soroush's theory, by presenting a human-
centered understanding of revelation, sought to
redefine the Quran as a product of the Prophet's
inner experience, and thereby changed the
Prophet's role from a passive recipient to an
active creator and processor of revelation. But
as interpretive analyses, including Allamah
Tabataba’t's views, clearly show, the Holy
Quran considers itself the word of God. A
discourse that has been directly revealed by
God and the Prophet is only in the position of
receiving, explaining, and communicating it.

In the philosophical dimension, Abdolkarim
Soroush's theory also has a clear conflict with
the ontological and epistemological foundations
of Islam, especially transcendent philosophy.
From the perspective of Mulla Sadra and his
followers like Allamah Tabataba’t, revelation
is not a psychological or passive process, but a
divine existential act that is realized through
manifestation and illumination on the
Prophet's soul. Divine speech in this view
originates from the level of presential and
intuitive knowledge, not the product of mental
analysis or literary creativity. The Prophet,
through the abstraction of his soul and an
existential connection to the active intellect,
receives revelatory truths intuitively, not that
he creates them like a poet or an artist.
Consequently, Soroush's theory, due to its
humanistic interpretation of revelation, its
reduction to human experience, and its
disregard for the philosophical and theological
foundations of Islam, cannot provide an
acceptable explanation of the nature of
revelation in the Islamic intellectual system.

Based on this, Allamah Tabataba’r's view,
which considers revelation to be a divine,
superhuman, and infallible matter, has a much

higher degree of theoretical coherence and
solidity, with its strong Quranic, narrative,
philosophical, and rational support, and can
answer the cognitive challenges surrounding the
nature of revelation and the Prophet's role in its
process.
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ABSTRACT

The reason for the introduction of a hadith refers to the conditions and
situations in which the impeccable Imam (AS) took action to express a
statement, issue a ruling, or perform an action. Recognizing this context,
especially considering the audience, social atmosphere, and cultural
background of the time the narration was issued, plays an important role in
correctly understanding the concepts of the hadith. The present research, with
a descriptive-analytical approach and focusing on Shaykh Sadiq's book,
Ma‘ant al-Akhbar, explains the position of the reason for introduction in the
analysis of narrations. Also, the views of Shi‘a and Sunni commentators have
been examined to determine their impact on a better understanding of the
reason for introduction and the analysis of the content of the narrations. The
results show that the late Ibn Babawayh, using the method of Figh al-Hadith,
especially relying on the reason for introduction, analyzes the narration and
emphasizes avoiding the absolute or inappropriate generalization of the
meaning of the narration. In addition, in understanding the reason for the
introduction of the hadith, interpretive views should not be ignored,
especially when the relevant narration is a point of contention between the
two sects.

KEYWORDS
Reason for the Introduction of Hadith, Commentaries, Shaykh Sadiig, Ma ‘ani
al-Akhbar.

Copyright © 2025 The Authors. Published by Payame Noor University.

& This work is licensed under a Creative Commons Attribution-NonCommercial 4.0 International

e license (https://creativecommons.org/licenses/by-nc/4.0/). Non-commercial uses of the work are permitted, provided the

original work is properly cited.


https://creativecommons.org/licenses/by-nc/4.0/
https://orcid.org/0000-0002-4182-057X
https://orcid.org/0000-0001-6755-3628
https://orcid.org/0000-0002-7886-7072
https://orcid.org/0009-0001-8955-1831

Biannual Journal Quran and Religious Enlightenment, Spring & Summer 2025, VOI. 6, NO.1 (153-166) 155

Introduction

There is no doubt that, considering the verse
"And whatever the Messenger has given you -
take; and what he has forbidden you - refrain
from," (al-Hashr: 7) Hadith Thagalayn, Hadith
Ghadir, etc., it is necessary to pay attention to
the authentic narrations of the impeccable
Imams (AS) in order to take correct steps in
the path of religion. Naturally, following the
words of the Imams (AS) depends on a precise
understanding of them; because some of the
hadiths can have several meanings; in a
narration from Imam Sadiq (AS) it is stated:
"You will be the most knowledgeable people
about religion when you know the meanings of
our words and our intentions. Indeed,
sometimes a word can bear various aspects and
possibilities.” (Ibn Babawayh, 1977 AD/1398
AH: 18) Therefore, if the understanding of the
hadith is not done well, the Sharia rules will
not be accurately inferred, virtues will be
fabricated for some unworthy people, conflicts
between narrations will occur, and a specific
issue will be mistakenly generalized.

In this regard, one of the methods that can
help us in understanding the hadith is to be
aware of the conditions that explain the causes
and motivations for the narration of the hadith
by the Imam (AS).

This category is the same as the reason for
the Hadith's emergence. "The reason for the
Hadith's emergence means the context that
caused the impeccable Imam (AS) to speak,
state a ruling, raise or reject an issue, or even
perform an action.” (Masoudi, 2010 AD/1389
SH: 113)

Among Shi‘a Hadith sources, Ma ‘ani al-
Akhbar by the famous hadith scholar Shaykh
Sadiig is one of the books that has consistently
been referenced by jurists, scholars, and
Hadith researchers since the fourth century and

holds a prominent position. The importance of
this book lies in its assistance in understanding
the narrations of the impeccable Imams (AS).
Clarifying the role of the reason for the
Hadith's emergence in understanding the
narrations in this book, from the perspective of
Shaykh Sadiig's methodology for emulation of
this prominent jurist, suffers from a research
gap. Therefore, it is worthy to examine the role
of the reason for the Hadith's emergence.
Consequently, the current research seeks to
answer the question: ‘What is the role of the
reason for the Hadith's emergence in
understanding the narrations of the book
Ma‘ani  al-Akhbar, with a focus on the
opinions of commentators?’

The present article has been written in a
library-based manner using a descriptive-
analytical method. For this purpose, the reason
for the Hadith's emergence has first been
conceptualized. Then, the narrations of Shaykh
Sadiig's book Ma‘ani al-Akhbar have been
examined, and cases with a reason for
emergence have been extracted. In the next
stage, due to the limitations of the article, only
3 examples have been examined, and the
relevant interpretative opinions have been
enumerated. In other words, the views of
commentators, which, along with the reason
for emergence, help us understand the Hadith,
have been considered.

1. Research Background

Although works have been written on the
overall topic of the reason for the Hadith's
emergence, no research has yet been found
that examines the reason for emergence in the
book Ma‘ani al-Akhbar of the late Shaykh
Sadiig or even considers the views of
commentators.
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However, in a thesis entitled "Principles
and Methods of Figh al-Hadith by Shaykh
Sadiig in the book Ma ‘ant al-Akhbar" by Ms.
Zahra Maaref (2017 AD/1397 SH), while
explaining the principles and methods of Figh
al-Hadith of the late Shaykh Sadiig, under the
title "Attention to the Reasons for Issuance of
Narrations,” the author only mentions 3
narrations from the above book, which are
considered as one of the principles of Shaykh's
Figh al-Hadith in understanding the Hadith.

Furthermore, in a thesis titled "Critique
and Review of the Jurisprudential-Hadith
Methods of Shaykh Sadiig in the book Ma ‘ant
al-Akhbar" by Maryam Karami (2007 AD/
1386 SH), while outlining the jurisprudential-
hadith methods of Shaykh Sadiig, only 3
examples are mentioned under the title
"Circumstance of Hadith Issuance.” Considering
the aforementioned points and the studies
conducted, no research was found that
investigates the reasons for revelation (4sbab
al-Wuraud) in the narrations of the book Ma ‘ant
al-dkhbar, focusing on the views of
commentators.

2. Occasion of Utterance (Sabab Wuriid)
Every statement made by a speaker is directed
towards a specific audience, circumstances,
and conditions (Mehrizi, 2011 AD/1390 SH: 2,
20). A statement that is made in a particular
context and to solve a problem is closely
related to that event; in such a way that if the
understanding of those circumstances is not
possible, the fundamental understanding of it
will not be possible (Ale Taha, 2019 AD/1398
SH: 37). The reason for the utterance of a
hadith means the background that has caused
the impeccable Imams (AS) to speak, state a
ruling, raise or reject an issue, or even perform
an action (Masoudi, 2010 AD/1389 SH: 113).

It is worth mentioning that in order to
benefit from the occasion of utterance to
better understand the hadith, it is necessary to
collect evidence alongside the words of the
impeccable Imam (AS), and understanding the
speaker's words is not possible without
considering the evidence (ibid., 2012 AD/1391
SH: 196). This is because the text of the hadith
is not independent of external conditions and
is influenced by a historical and cultural space
and is part of that discourse. In addition, most
of the narrators of hadith have not reflected
this space and transmitted the marginalia of
the words of the impeccable Imam (AS) in the
transmission of narrations. Therefore, it is
necessary not to rely solely on the text and
words in understanding the hadith, and to
consider the relevant evidence, including
historical, social, scientific, political, and
cultural conditions, attention to states,
expression of dialogue, audience, and their
understanding (ibid.,, 2010 AD/1389 SH:
113-114).

It is worth mentioning that one of the
ambiguities that arise between propositions is
the confusion between real proposition and
personal proposition. A real proposition
expresses a general rule that can be
generalized, but a personal proposition appears
in an external instance or a specific person that
cannot be generalized (Pasandideh, 2018
AD/1397 SH: 60).

Furthermore, in some instances, the subject
and ruling of a narration are not clear and are
ambiguous. Sometimes there may be no
ambiguity, but the content of the hadith seems
far-fetched (ibid: 70). These ambiguities and
improbabilities arise from the fact that the
individual is unaware of the context
surrounding the hadith. The occasion of the
narration is one of the methods that eliminates
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ambiguities by providing information about
the context of issuance.

3. Sample Narrations
Shaykh Sadiig has compiled a total of 786
hadiths in the book Ma‘ani al-Akhbar. A
review of this collection shows that 40
narrations have a reason for their occurrence,
or the author has explicitly mentioned the
reason for their occurrence in his commentary.
However, only three narrations from among
these narrations have been identified that have
been the subject of attention and analysis by
Shiite and Sunni commentators. In this study,
focusing on these three narrations, the
interpretative views of commentators of the
two schools of thought regarding the reason
for their occurrence will be analyzed and
evaluated.

3.1.In a narration from the Prophet
(PBUH), it is stated that he curses the
"Follower" in the sense of the one who follows
and the "Followed" in the sense of the one who
is followed: "O! God, curse the follower and
the followed.” (Ibn Babawayh, 2018 AD/1398
SH: 556) At first glance, it seems that this
narration generally curses every follower and
followed person, and in other words, following
and being followed are generally condemned,
or that anyone who follows another person is
cursed. Although in the Quran, hypocrites,
disbelievers (al-Tawbah: 68), and the murderer
(al-Nisa’: 93) have been cursed, the Prophet's
words contradict the totality of narrations that
forbid cursing. For example, in a hadith from
the Messenger of God (PBUH), it is narrated
that he was not sent to curse; "l was not sent to
curse, but 1 was sent as a mercy." (Muttaqi,
1998 AD/1419 AH: 3, 246) On the other hand,
following is not inherently problematic,
because God in the Quran considers following
Him as a condition of love: "Say, [O!

Muhammad], "If you should love Allah, and
then follow me, [so] Allah will love you." (Ali
‘Imran: 31) Also, in a narration, the most
beloved pious servant to God is introduced as
"the follower of the forbearing." (Kulayni,
2008 AD/1429 AH: 1, 85) Whether the
Prophet (PBUH) intended to curse every
follower and followed person or not is hidden
in the reason for the narration. The late Shaykh
Sadiig mentions a narration in which Barra’
ibn ‘Azib witnessed the Prophet (PBUH)
cursing two people: "Abi Sufyan approached,
with  Mu‘awiyah following him, and the
Messenger of God (PBUH) said, "O! God,
curse the follower and the followed.” (lbn
Babawayh, 1977 AD/1398 AH : 556) This
narration indicates that, firstly, the follower
and the followed refer to Abii Sufyan and
Mu ‘awiyah, respectively. Secondly, not every
following or being followed is reprehensible.
Thirdly, not every follower and followed one
is subjected to curse, and more importantly,
the words of the Prophet (PBUH) are not
general, or in other words, it is not a universal
proposition, but rather it refers to the two
people present (a particular proposition), and
the intended audience understood this
statement.

The narration continues that the Prophet
(PBUH) cursed Ugay‘is: "O! God, deal with
al-Ugay ‘is." Ugay‘is is the diminutive of
Agq ‘as (Zabidi, 1993 AD/1414 AH: 8, 420) and
is derived from the root "Qa‘s,” meaning
someone whose chest is prominent and whose
back is sunken (lbn Manzir, 1993 AD/1414
AH: 6, 177). Shaykh Sadiig mentions the
meaning of Ugay ‘is as having a crooked neck
(Ibn Babawayh, 1977 AD/1398 SH: 556).
Considering the meaning of the narration, did
the Messenger of God (PBUH) intend to curse
someone who, due to the nature of their
creation, suffers from such a condition in their
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neck? While creation is from God, and its
quality is determined by the Almighty.
Furthermore, according to some narrations, if
this defect and affliction are mixed with
patience, it warrants paradise (Kulayni, 2008
AD/1429 AH: 2, 523-524). However, to
understand the intention of the Prophet's
(PBUH) words, the late Shaykh Sadiig
mentions a narration with its reason for being:
"Abtu Sufyan approached, with Mu‘awiyah
following him, and the Messenger of God
(PBUH) said, "O! God, curse the follower and
the followed. O! God, deal with al-Ugay ‘is."
Ibn al-Bara’ said to his father, "Who is al-
Ugay’is?" He said, "Mu‘awiyah.” (lbn
Babawayh, 1977 AD/1398 SH: 556)

The reason for being shows that not
everyone with such a sign in their neck is
cursed by the Prophet. Rather, his words are a
particular proposition and refer to Mu ‘awiyah,
who has such a sign, and the audience
understood the Prophet's words. Furthermore,
by examining the Shi‘a and Sunni hadith
sources, it becomes clear that Mu ‘awiyah was
cursed by the Prophet (PBUH) on another
occasion.

Where the Prophet sent a messenger to
Mu ‘awiyah three times for a task, but he was
busy eating and paid no attention to the
Prophet's order. It was about this that the
Messenger of God (PBUH) said: "May God
not fill his stomach.” (Muslim, 1991 AD/1412
AH: 4, 2010)

An examination of interpretations shows
that 4bu Sufyan and Mu‘awiyah are among
those cursed in the Quran. Shi'a and Sunni
commentators, under verse 60 of Surah al-
Isra’ (And We granted the vision which We
showed you only as a trial for mankind, and
(likewise) the cursed tree in the Quran. We
warn them, but it only increases their

outrageous transgression), have discussed the
cursed tree and attributed it to the Bani
Umayyah. al-Qurzubi, the author of Tafsir
al-Jami‘ li Ahkam al-Qur'an, wrote: "The
Messenger of God (PBUH) saw the Bani
Umayyah climbing his pulpit like monkeys,
and he grieved for this, and he was not seen
happy from that day until he died."” (al-
Qurtubi, 1984 AD/1405 AH: 10, 283) Aldsi,
one of the Sunni commentators, has also stated
the same thing (Alusi, 1994 AD/1415 AH:
8, 102).

Fakhr Razi, under the verse in question,
discusses three opinions regarding the
Prophet's (PBUH) vision and, quoting Sa ‘id
ibn Musayyib, writes that the Prophet saw the
Bant Umayyah climbing the pulpit (al-Razi,
1999 AD/1420 AH: 20, 360). Other
commentators from the Ahl al-Sunnah, such as
Ibn Kathir (Ibn Kathir, 1998 AD/1419 AH: 5,
85), Tabart (Tabari, 1991 AD/1412 AH: 15,
77), Tha ‘labr (Tha‘labi, 2001 AD/1422 AH: 6,
111), lbn ‘Arsiyyah (lbn ‘Atiyyah, 1422: 3,
468), Abii Hayyan (Abu Hayyan, 1420: 7, 74)
and Ale Ghazi (Ale Ghazi, 1962 AD/1382 AH:
2, 523) have also mentioned that the Bani
Umayyah are cursed in the Quran.

Some other commentators have not directly
mentioned the term Bani Umayyah under the
verse of the cursed tree. For example, the
author of [jaz al-Bayan has used the word
"Ban1 Fulan" under the verse (Nishaburi, 1994
AD/1415 AH: 2, 502).

Mohammad lzzat Darwaza has also used
the same term (Darwaza, 2000 AD/1421 AH:
3, 404), and the author of Tafsir al-‘lzz has
used the word "Qawman" (Ibn ‘Abd al-Salam,
2008 AD/1429 AH: 1, 357). It is worth
mentioning that the reason for cursing the Bani
Umayyah is that they shed the blood of the
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innocent Imams (AS) and plundered property
(Aluist, 1994 AD/1415 AH: 8, 102).

Furthermore, regarding verses 28 and 29 of
Surah Ibrahim "Have you not seen those who
have exchanged the blessing of Allah for
disbelief and settled their people [in] the home
of ruin? [It is] Hell, which they will [enter to]
burn, and wretched is the settlement,” Sunni
commentators have introduced the Bani
Umayyah as one of the two wicked tribes who
deny God's blessings. For example, Tabari
wrote in his Tafsir: "They are the two wicked
tribes of Quraysh, the Bani a/-Mughayra and
the Banii Umayya." (Tabari, 1991 AD/1412
AH: 13, 146) Also, Tha ‘labt has pointed out
that the tribe of Bani Umayyah will exist for a
while (Tha‘labi, 2001 AD/1422 AH: 4, 319).

Shi‘a commentators have also stated that
the cursed tree refers to the Bani Umayyah. In
this regard, the author of al-Burhan writes:
"Indeed, the cursed tree in the Quran is the
Bani Umayyah." (Bahrani, 1994 AD/1415 AH:
3, 544).

‘Ayyashi, in his commentary, quoting Imam
Sadig (AS), stated that the cursed tree is the
Bani Umayyah (‘Ayyashi, 1960 AD/1380 AH:
2, 297). In Tafsir Nemoone, the meaning of the
cursed tree has initially been mentioned
according to different interpretations, which
can be introduced as the Zaggum tree and the
rebellious people of the Jews. This
commentary mentions the more probable
saying that it is the Bani Umayyah (Makarem,
1992 AD/1371 SH: 12, 172-173).

Shaykh Sadiig has used the reason for the
occurrence of the hadith to explain the
meaning and understanding of the hadith, and
the reason for the occurrence of the hadith
shows that not every follower and followed is
cursed, but Mu‘awiyah and Abi Sufyan have
been cursed by the Messenger of God (PBUH),
and this is the differentiating function of the

real proposition from the personal one by the
reason of entry. Besides this, the opinions of
Shi‘a and Sunni commentators in the
interpretation of the verse of the cursed tree
indicate that the two mentioned individuals are
among the cursed in history.

3.2. In the event of the proclamation of the
verses of disavowal, it is stated that in the
ninth year of Hijra, the initial verses of Surah
al-Tawbah were revealed to the Prophet
(PBUH). The Prophet (PBUH) ordered Abu
Bakr to go to Mecca and read the verses to the
polytheists. After this, Gabriel sent a message
to the Messenger of God (PBUH) based on
which the Prophet instructed Imam Ali (AS) to
reach Abu Bakr, take the verses, and recite
them to the polytheists of Mecca (Tabataba’1,
1995 AD/1374 SH: 9, 216). In this regard,
some Sunni scholars have claimed that the
Prophet's (PBUH) action does not mean the
superiority of Imam Ali (AS). For example,
Fakhr Razi and Sayyid Rashid Rida
acknowledge regarding the Prophet's (PBUH)
behavior that it was customary among Arabs at
that time that the annulment of a pact was
done by the one who concluded it or by one of
his relatives (al-Razi, 1999 AD/1420 AH: 15,
523; Alusi, 1994 AD/1415 AH: 5, 241). To
correct this misconception, a narration is found
in Ma ‘ant al-Akhbar that Harith ibn Mughayra
ibn Nasr7 asked Imam Sadig (AS), and the
Imam, while explaining the reasons for the
revelation of the verse and, in other words, the
reason for the entry of the hadith, states the
reason for the Prophet's (PBUH) order for the
recitation of Bara’at verses by Imam Ali (AS)
and calling him Adhan: "..O! Muhammad,
God says to you that no one should convey
[this message] on your behalf except you or a
man from you.... So God Almighty named him
Adhan from God; it is a name that God
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bestowed upon Ali (AS) from heaven." (lbn
Babawayh, 1977 AD/1398 AH: 490).

While explaining the reason for the entry in
this narration, it becomes clear that only the
Messenger of God (PBUH) or someone from
him is worthy of reciting the mentioned
verses; therefore, Imam Ali (AS) was ordered
to carry out this instruction, and the name
"Adhan™ belongs only to him. In other words,
the sentence "An announcement from Allah
and His Messenger™ (al-Tawbah: 3) refers to a
personal matter and is indicative of the virtue
of Imam Ali (AS).

Although some Sunnis deny the virtue of
Imam Ali (AS), some commentators of this
school have narrated the story of the
communication of Surah al-Tawbah without
bias. For example, Tabart, in the commentary
of verse 1 of Surah al-Tawbah, quoting
Muhammad Ka ‘b al-Qarzi, writes that the
Prophet (PBUH) sent 4bi Bakr as the Amir of
Hajj in the ninth year, and Amir al-Mu'minin
(AS) recited 30 or 40 verses of Surah al-
Tawbah to the people (Tabari, 1991 AD/1412
AH: 10, 44).

Ibn Abi Hatam also described the event as
follows: "The Messenger of God (PBUH) sent
Abu Bakr and ordered him to convey the
verses of Bara’at (Immunity). Then he sent
Ali (AS) after him. While Abu Bakr was on
his way, he heard the roar of the Prophet's
(PBUH) camel and came out in fear, thinking
it was the Prophet (PBUH). But it was Ali
(AS) who gave him the letter of the Prophet
(PBUH). The Prophet (PBUH) appointed him
over the Hajj season and ordered Ali (AS) to
convey these verses." (Ibn Abi Hatam, 1991
AD/1412 AH: 6, 1745).

Maturidr, another commentator of the Ahl
al-Sunnah, addressed this issue and pointed to
the virtue of Imam Ali (AS): "The Messenger

of God (PBUH), when Surah Bara’at was
revealed, sent 4bu Bakr to perform the Hajj
rituals for the people, to perform the rituals of
the believers, and he also sent Surah Bara’at
with him. Then he sent Ali ibn Abt Talib (AS)
after him, and he reached Abiz Bakr and took
the Surah from him. Abi Bakr returned to the
Prophet (PBUH) and said to him: "May my
father and mother be sacrificed for you, has
anything been revealed in this regard?" The
Prophet (PBUH) said: "No, but this message
will only be conveyed by me or a man from
me." (Maturidi, 2005 AD/1426 AH: 5, 284)

The description that T7abarani mentioned
for the event is closer to the Shi‘a narrative. In
Tafsir al-Quran al-‘Azim, he describes the
story as follows: "When the ninth year of Hijra
arrived, the Messenger of God (PBUH)
appointed Abu Bakr as the commander and
sent with him ten or nine verses from the
beginning of Surah Bara’at and ordered him to
recite these verses to the people of Mecca and
return the covenant to anyone who has a
covenant with him, as God Almighty has
described. When Abu Bakr went from there to
Mecca, Gabriel descended and said to the
Prophet (PBUH): "No one should convey this
message to the people except a man from your
household."

Then the Prophet summoned Ali (AS) and
ordered him to go to Mecca, saying, "You
must recite these verses to the people of
Mecca, and tell Abz Bakr that he must lead the
prayers." Ali (AS) set out and met Abu Bakr
on the way, informed him of the matter, and
they both went to Mecca, and Abu Bakr was
there during the Hajj season." (Tabarani, 2008:
3, 284-285).

Tha‘labr describes the event of the
proclamation similarly to others and writes
that after the dismissal of Abu Bakr, the
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Messenger of God (PBUH) summoned Ali
(AS) and said: "Take this letter from the
beginning of Surah Bara’at and proclaim it
among the people when they gather." Ali (AS)
rode the Messenger of God's (PBUH) camel,
named Jad‘a’, until he reached Abz Bakr in
Dhi al-Hulayfa and took it from him. Then
Abu Bakr returned to the Prophet (PBUH) and
said: "O! Messenger of God, may my father
and mother be sacrificed for you, has anything
been revealed about me?" The Prophet
(PBUH) said: "No, but no one but me or a man
from me shall convey these verses to the
people.” (Tha‘labi, 2001 AD/1422 AH: 5, 8)

Other Sunni commentators have also
mentioned the proclamation of the verses of
Bara’at by Amir al-Mu'minin (AS), including:
Wahidr (al-Wajiz, 2001 AD/1422 AH: 1, 453),
Baghawi (Baghawi, 1999 AD/1420 AH: 2,
316), Zamakhshari (Zamakhshari, 1986
AD/1407 AH: 2, 243), Nishabiri (Nishaburi,
1994 AD/1415 AH: 1, 372) and Razi (al-Razi,
1999 AD/1420 AH: 15, 523).

Shi‘a commentators have also narrated the
story of the proclamation of the verses by
Imam Ali (AS) under the first verse of Surah
al-Tawbah. Tabrisi in his commentary
mentions twelve narrations from Shi‘a and
Sunni sources and writes: "Commentators and
narrators of traditions have all said and
unanimously agree that when Surah Bara’at
was revealed, the Messenger of God (PBUH)
gave it to Abiz Bakr (to go and recite to the
polytheists), but then took it back from Abux
Bakr and entrusted it to Ali ibn Abz Talib (AS),
but they differ in the manner of this story and
its details.” (Tabrisi, n.d.: 11, 10-13).

In the commentary of Qummi, it is stated
that when these verses were revealed, the
Messenger of God (PBUH) gave them to Abu
Bakr to take to Mecca and recite to the people
in Mina on the day of Eid al-Adha. Abii Bakr

set off, but immediately Gabriel descended and
commanded that this mission should not be
carried out except by you or a man from your
own family. The Messenger of God (PBUH)
sent Amir al-Mu'minin (AS) after Abu Bakr,
and he reached him in the area of Ruka’ and
took the aforementioned verses from him and
set off. Abiz Bakr returned to Medina and said:
"O! Messenger of God! Was anything revealed
concerning me?" He said: "No, but God
commanded that this mission should not be
carried out on my behalf except by me or a
man from my family." (Qummi, 1943
AD/1363 AH: 1, 282).

In the commentary of ‘Ayyashi, Hariz
narrated from Imam Sadig (AS) who said:
"The Messenger of God (PBUH) sent Abu
Bakr with the verses of Surah Bara’at to the
Hajj season to recite to the people.” Gabriel
descended and said: "No one should convey it
on your behalf except Ali." Therefore, he
ordered Ali (AS) to ride the camel Ghadba’,
reach Abi Bakr, take the verses from him, take
them to Mecca, and recite them to the people.
Abz Bakr asked, "Has God become angry with
me?" He said: "No, the command has been
given that no one can convey a message to the
polytheists except a man from your own
family.” On the other hand, when Ali (AS)
arrived in Mecca, it was after noon on the day
of sacrifice, which is the day of the greater
Hajj. He stood among the people and shouted:
"O! people, I am the Messenger of the
Messenger of God to you, and | have brought
these verses: "A disavowal from Allah and His
Messenger to those with whom you had made
a treaty among the polytheists. So travel freely
in the land [for] four months,"meaning twenty
days of Dhi al-Hijjah and all of Mukarram,
Safar, Rabi“ al-Awwal, and ten days of Rabi*
al-Thanz." Then he said: "From now on, no
one should circumambulate the House naked,
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neither woman nor man, and no polytheist has
the right to visit after this year, and whoever
among the polytheists has a treaty with the
Messenger of God (PBUH), its validity
extends until the end of these four months."
(‘Ayyashi, 1960 AD/1380 AH: 2, 73-74).

Allamah Tabataba’t, while quoting the
opinions of Shi‘a and Sunni commentators in
this regard, emphasizes that sending Ali (AS)
to Mecca to announce the verses of disavowal
and dismissing Abu Bakr was by the command
of God and that in his mission, in addition to
announcing disavowal, he also announced
several other rulings. These rulings are:

1) Anyone who has a treaty with the
Muslims, and his treaty is limited to a period,
his treaty is valid until the expiration of that
period, and if it is not limited to a period, his
treaty will be valid for another four months;

2) No one else has the right to
circumambulate the Kaaba naked;

3) From next year, no polytheist has the
right to circumambulate or visit the House of
God;

4) No one enters Paradise except a
believer (Tabataba’i, 2011 AD/1390 SH: 9,
219-220).

Shaykh Sadiig, referring to the words of
Imam Sadig (AS), specifies the reason for the
entry, which is that only the Messenger of God
(PBUH) or someone from him can convey the
verses of disavowal. On the other hand,
commentators, under verse 1 of Surah al-
Tawbah, confirm the reason for the above
entry, which is that Abz Bakr was initially
sent to announce the verses, but in the middle
of the road, this mission was entrusted to
Ali (AS).

3.3. A narration has been narrated from the
Prophet (PBUH) through which the Sunnis try
to create virtue for the first and second caliphs.

According to this narration, Aba Bakr is like
the ear and Umar is like the eye of the
Messenger of God (PBUH); "Abz Bakr and
‘Umar are to me as the hearing and the sight
are to the head.” (IbnHajar al-Haytami, 1996
AD/1417 AH: 1, 223) Such a narration is also
found in Shi‘a sources, and if it is confirmed,
the claim of the Sunnis about the superior
position of the first and second caliphs can be
verified. In other words, it is inferred that the
Prophet (PBUH) had an eye on Abi Bakr and
‘Umar in the discussion of succession. This
not only contradicts the verses of the Quran,
including the verse of purification (al-Ahzab:
33), the verse of Mubghala (Ali ‘Imran: 61),
etc., and numerous narrations, including the
sermon of Ghadir, the hadith of Manzilat, the
hadith of Kisa’, etc., but such an endorsement
from the Messenger of God (PBUH) seems
unlikely.

Shaykh Sadiig uses the reason for the
hadith's occurrence to dispel this improbability
and eliminate the suspicion of the superiority
of the first and second caliphs by narrating a
hadith from ‘Abd al- ‘Azim Hasanz, from Imam
Hadr (AS), from his ancestors, and finally
from Imam Hasan (AS). According to the
narration, the Messenger of God (PBUH) said
one day: "Indeed, Abz Bakr is to me as
hearing, and indeed, ‘Umar is to me as sight,
and indeed, ‘Uthman is to me as the heart"
(Ibn Babawayh, 1977 AD/1398 AH: 618). The
next day, Imam Mujtaba (AS) went to the
Prophet (PBUH) to inquire about the meaning
of this statement. The Companions were
present with the Prophet, and he pointed to
Abz Bakr, ‘Umar, and ‘Uthman and said:
"They are the hearing, the sight, and the heart,
and they will soon be questioned about the
guardianship of this successor of mine" - he
pointed to Ali ibn Ab7 Talib (AS) - "These are
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the hearing and the sight and the heart and
they will be questioned about the succession of
my successor, and he pointed to Ali ibn Abt
Talib (AS)". Then he recited the verse of the
Quran: "Indeed, the hearing, the sight, and the
heart - all of those will be questioned,” (al-
Isra’: 46) and at the end he said: "l swear by
the honor of my Lord that on the Day of
Judgment all my Ummah will be stopped and
questioned about his guardianship, and this is
the saying of God Almighty (And stop them;
indeed, they are to be questioned) (al-Saffat:
24)." (Ibn Babawayh, 1977 AD/1398 AH: 618)

The reason for the hadith's occurrence
shows that the Messenger of God (PBUH),
with awareness of the events after him,
intended to warn Abz Bakr, ‘Umar, and
‘Uthman not to interfere in the matter of
succession. In other words, the reason for the
occurrence clarifies that the Prophet's (PBUH)
intention was not to praise those three,
but rather he intended to warn and reproach
their actions in usurping the succession,
especially since in another narration from him
it is stated:

If the eyes oppress the Eye, then the killing
of the Eye is by the hand of the fourth of the
Eyes. And when that happens, the one who
betrays Him deserves the curse of God, the
angels, and all people.” It was said to him, "O!
Messenger of God, what are the Eye and the
Eyes?" He said, "As for the Eye, it is my
brother Ali ibn Abt Talib, and as for the Eyes,
they are his enemies, the fourth of whom is his
killer unjustly and aggressively.” (ibid.) Based
on this narration, the "Eye" was oppressed by
the "Eyes" and martyred by the fourth "Eye."
The intention of "Eye" is Ali ibn Abi Talib
(AS), and among the "Eyes," the first eye is
Abdullah  bin  ‘Uthman, nicknamed Abz
Bakr, the second eye is ‘Umar ibn
Khattab, nicknamed ‘Umar Fariq, the third

eye is ‘Uthman ibn ‘Affan, and the fourth eye
is ‘Abdul RaZman ibn ‘Amr ibn Muljam
Muradi.

In addition, some commentators confirm
the reason for the narration. In the
interpretation of al-Jami‘ li Akkam al-Qur'an
under verse 30 of Surah al-Bagarah, it is
stated that the Prophet (PBUH) intended to
send Mu‘adh ibn Jabal to Yemen. He was
told, "Will you not send Abiz Bakr and
‘Umar?" The Prophet replied, "I do not need to
be without them, for their position to me is like
the position of hearing and sight to the head."
(al-Qurtubi, 1984 AD/1405 AH: 1, 268)

Ashkiwari, in the interpretation of Sharif
Lahiji under verse 36 of al-Isra’, mentions a
story of a sinful person as follows: A person
narrated to Imam Sadig (AS) that he has a
neighbor who has singing and musical slave
girls in his house, and when he goes to relieve
himself, he stays there for a while because of
hearing them. The Imam said, "Do not do
this."” Then the person replied, "By God, | do
not go there because of hearing them, but this
happens in accordance with another matter."
The Imam said, "Have you heard the word of
God Almighty, who said: "Indeed, the
hearing, the sight, and the heart - each of
those will be questioned?" The commentator
narrates a narration from the Prophet (PBUH)
under the same verse that Abz Bakr is like the
ear, Omar is like the eye, and ‘Uthman is like
the heart of the Prophet, and they will be
questioned about the guardianship of Amir
al-Mu'minin, Imam Ali (AS) on the Day
of Judgment (Ashkiwari, 1994 AD/1373 SH:
2, 799).

In Tafsir Nar al-Thagalayn, it is narrated
from Imam Husayn (AS) that the Messenger of
God (PBUH) said one day, "Abz Bakr is like
my ear, ‘Umar is like my eye, and ‘Uthman is
like my heart.” Imam Husayn (AS) inquired
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about this matter from the Prophet (PBUH)
the next day. In response, it is narrated that
these three will be questioned about the
guardianship of Ali (AS) on the Day of
Judgment. Then, the Prophet recited this verse:
"Indeed, the hearing, the sight, and the heart -
all of those will be questioned.” (al-Isra’:17)
(Huwayzi, 1994 AD/1415 AH: 3, 165-164)

Bakrant also narrates the same story in his
commentary and then writes that the
Messenger of God (PBUH) said: "By the
honor of my Lord, | swear that all my Ummah
will be kept on the Day of Judgment and will
be questioned about the guardianship (of Ali
ibn Ab7 Talib): "And stop them; indeed, they
are to be questioned.” (al-Saffat:24) (Bahrani,
1994 AD/1415 AH: 3, 533)

Other commentaries, including Kanz al-
Daga’ig and Bakr al-Ghara’ib (Qummi
Mashhadi, 1948 AD/1368 AH: 7, 408), ‘Uqud
al-Marjan (Jazayiri, 1968 AD/1388 AH: 3,
87), Jami‘ (Boroujerdi, 1987 AD/1366 SH: 4,
122), al-Taysir (Zabidi, 2007 AD/1428 AH: 4,
193), and Ayat al-Anwar (Yisufi Gharawd,
1993 AD/1372 SH: 162) introduce Abi Bakr,
‘Umar, and ‘Uthman as the ear, eye, and heart
of the Prophet (PBUH), who will be
questioned in the afterlife about the
guardianship of Amir al-Mu'minin (AS).

Although it is mentioned in Sunni sources
that Abz Bakr and ‘Umar are like the ear and
eye of the Messenger of God (PBUH), Shaykh
Sadiig, by mentioning the reason for the entry
of the hadith and narrating the complete
narration in his book, clarifies that the saying
of the Prophet (PBUH) does not refer to the
virtues of the three caliphs, but rather they will
be questioned about their actions with regard
to the verse of the Quran. The view of the
commentators under verse 17 of Surah
al-Isra’ supports this point.

Conclusion

Among the principles and methods of Shaykh
Sadiig's Figh al-Hadith in the book Ma ‘ani al-
Akhbar, the reason for the issuance (cause of
occurrence) of the hadith was examined. These
investigations show that to accurately understand
narrations through the reason for issuance,
considering the following propositions s
important:

1) Awareness of the environment
surrounding the hadith and even the conditions
of society is necessary;

2) The text of the narrations should not be
considered absolute;

3) It is possible that a narration is stated
generally, but refers to a specific person;

4) Examining the conditions and
requirements of the ruling in understanding the
words of the Imam (AS) is indispensable;

5) Obtaining all information about the
hadith to remove ambiguity and possible
improbability from it should be considered.

The mentioned propositions, which are
taken from the narrations considered by Ibn
Babawayh, show that although the reason for
the issuance of the hadith is not the only
method of understanding narrations, it is
irreplaceable with other principles and
methods of Figh al-Hadith. On the other hand,
the opinions of commentators can be effective
in verifying and confirming the reason for
issuance, especially when a topic is in dispute
between both groups (Farigayn).
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ABSTRACT

Fadl ibn Hasan Tabrisi, an Imami scholar, and Jarallah Zamakhshari, a
Mu'tazili contemporary, are considered intellectuals in the field of Quranic
exegesis and sciences. Both share similar intellectual viewpoints on the
miraculous nature of the Quran's apparent meanings and words, based on
various arguments, including the Quran's harmonious structure and system,
and the elogquence and fluency of its verses, utilizing the concept of Takaddk.
The verses of Tahaddr, which are considered part of the evidence for the
Quran's miraculous nature, are based on five verses, the order of their
revelation being a point of contention among commentators. The gap
resulting from the lack of thorough research in systematic comparisons of
Shi'a and Mu'tazili schools of exegesis necessitates that, based on a
descriptive-analytical method and reference to library sources, the views of
Tabrist and Zamakhshari on the progression of the verses of Takaddr be
explained by comparing and analyzing the perspectives of these two
intellectual schools. Therefore, it seems that Zamakhshari and his like-
minded thinkers have disregarded historical evidence in their proposed order
of the verses' revelation, relying on unusual opinions such as /bn Nadim's list,
the lack of explicit mention of the position of Surah al-Tir, and the failure to
address the key concept of "with a similar discourse (Bi Hadithin Mithlih)."
In an analytical view, it can be seen that Tabrisi's view on the order of the
verses of Tahaddi is more consistent with the available evidence. He has paid
attention to the main goal of the verses of Takaddr, which is to prove the
miraculous nature of the Quran and its superiority over the Arabic poetic
system, and he has not burdened himself to achieve a logical and rational
progression, nor has he expressed an imposed opinion. Tabrist considers the
reason for the difference in the subject of the verses of Takaddr to be the
circumstances and exigencies of the time in response to the obstinacy of the
claimants, and introduces the wisdom of the revelation of the verses of
Tahaddr as the claim by the deniers that the verses are not divine.
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Introduction

Comparing and analyzing the views of
commentators  with  different intellectual
orientations leads the audience to a better
understanding of the theological schools of the
commentators. Undoubtedly, the influence of
these schools on the understanding of the verses
of Tahaddr is inevitable.  Analytical
comparisons based on the qualitative content of
the commentators' intellectual orientations are
important and necessary for a correct
understanding of the verses of Takaddr, and the
mission of proving the miraculous nature
through the wverses of Tahaddr is the
achievement of comparisons and analyses of
this kind.

On the one hand, although the Takaddr in its
initial step focused on the wording of the
Quran, it never meant words devoid of
meaning. This is because in the miraculous
nature of expression, full attention was paid to
aspects of eloguence and fluency in the
Tahaddi. Rather, among the pillars of the
Tahaddr were fluency and eloquence in the
meaning, intent, and purpose of the speaker,
which were considered in the conditions of the
Tahaddi. This inevitable necessity was not
hidden from the Arabs of the time of revelation.

On the other hand, what was considered the
basis of the Quran's /jaz during the time of
revelation was its expressive  miracle.
Therefore, the eloquent and rhetorically skilled
Arabs considered the Quran's Tahaddr to be
limited to words, appearances, and linguistic
subtleties. However, the Quran, apart from
details, is absolutely a complete miracle in its
entirety, and in this being a miracle, it is self-
sustaining and does not accept accidental
miracles. Nevertheless, according to its
comprehensiveness and inclusion, the Quran
accommodates various dimensions of miracles

at the level of its parts; for example, the Quran
reports various epistemological sciences in
scientific dimensions, which human thought has
gradually touched upon after many years; or the
I'jaz of the Quran from the perspective that its
bringer was an unlettered person who had no
teacher. Or the legislative Ijaz of the Quran,
which is the origin of a novel innovation and
contains comprehensive and evolved rulings
and laws, or the 7%az of the Quran in explaining
propositions of news and unseen events. All
these aspects of miracles are undeniable truths
that have become more apparent to audiences
over time than at the beginning of the
revelation. The reason why the Arabs
contemporaneous with the revelation overlooked
these aspects of the 7%az and only chose the
expressive aspect may lie in the rhythm and
balance of the Quran's verses, because the
melodic rhythm of the Meccan verses captivated
the Arabs from the very beginning of the
revelation. So, the Arab who was fascinated by
the coherence and balance in the ups and downs
of the Quran's speech inevitably sought the
magic of the Quran in a place other than the
legislation of laws, unseen propositions, and its
guiding and epistemological dimensions.
Perhaps later, the initial seed of Sarfa sprouted
under this cover of harmonious arrangement and
the Quranic connections and subtleties that
manifested in beautiful expressions and
captivated the audience, and thus the technical
beauty of the Quran emerged to humanity as an
independent element in proving the Quran's
miraculous nature.

1. Background

The discussion of the 7az of the Quran and its
various aspects officially began during the
debates between Christians and Jews against
the authenticity of the Prophet Muhammad
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(PBUH). This paved the way for numerous
writings by Muslims defending the Prophet
(PBUH). Consequently, a vast collection of
books emerged with titles such as "Establishing
the Prophethood of the Prophet,” "Evidences of
Prophethood," and others. This style of defense
continued until the mid-3rd century AH,
resulting in well-founded works focusing on the
order and structure of the Quran, theories of
Sarfa (divine preclusion), and accounts of the
unseen (cf. Barqt, 1951 AD/1371 AH: 1, 277).
In the early 4th century AH, many Muslim
scholars and theologians, such as Abua Ali
Juba’i, Bahr lsfahant, and Rummanit, addressed
the 7jaz of the Quran and its aspects in the
form of refutations responding to the doubts
raised by opponents, adding them to their
commentaries (cf. Mufid, 1979 AD/1400 AH:
65). In the beginning of the 5th century, the
expansion of various aspects of /%az became
more significant. The views and works of
Shaykh Mufid (d. 413 AH) and Qadr ‘Abd al-
Jabbar (d. 415 AH) are all considered products
of the flourishing era of Quranic [jaz
discussions (cf. Khorramshahi, 2001 AD/1380
SH: 1, 490).

In a more precise approach, 4bi ‘Ubaydah
Ma ‘mar ibn al-Muthanna (d. 209 AH) is
considered the oldest pioneer with a written
work in two volumes on [%az. Some others
attribute the pioneering writing in this regard to
Abii ‘Ubayd Qasim ibn Sallam (d. 224 AH).
However, in any case, the oldest work that has
reached us today in written form, according to
Ibn Nadim's report, is by Mukammad ibn Zayd
Wasitt (d. 307 AH), which includes "al-Imama”
and " Ijaz al-Quran fi Nazmihi wa Ta lifihi"
(cf. Ibn Nadim, 987 AD/377 AH: 63; Kahala,
Mu‘jam al-Mu’allifin: 12, 160). An old treatise
attributed to Abia  Sulayman Hamad ibn
Muhammad ibn Ibrahim al-Khagtabr Busti (d.

388 AH) has also been published (cf. Ma'rifat,
1969 AD/1389 AH: 1, 8). Another work on
I‘jaz, which Shaykh Tisi praised in his
commentary "al-Tibyan," is attributed to Abi
al-Hasan Rummant (d. 386 AH) (cf. Bagqillani,
2000 AD/1421 AH: 95).

In the modern era, numerous treatises have
also been written in the field of 7 jaz, among the
most famous of which are "al-Mu jizah al-
Khalidah™ by Hibat al-Din al-Shahristant,
"I‘jaz al-Quran™ by Mustafa Sadiq Rafi‘t, and
the treatise "al-Naba’ al-‘Azim" by ‘Abdullah
Darraz (cf. Seyyedi, 2008 AD/1387 SH: 86).

Furthermore, numerous theses and articles
have been written on the miracle of the Quran
and the verses of Takaddr. Among them is "A
Comparative Study of the Verses of Takaddr in
the Two Books al-Tamhid and al-Burhan by
Zarkashi™ by Ali ‘Abd ‘Awzi Hamza al-Shabant
in 1981 AD/1402 AH, which, as the title
suggests, the author discusses and compares the
verses of Tahaddi from the perspective of
Ayatollah  Ma‘rifat  and  Zarkashi, and
ultimately arrives at aspects of differences and
similarities in this regard. Articles can also be
listed as follows: "An article by Kazem
Qazizadeh in 1995 AD/1374 SH entitled
"Investigating the Descending Trend of
Tahaddr in the Verses of the Quran,” which,
while explaining the generalities about
Tahaddi,  criticizes the  opinions  of
commentators such as Allamah Tabataba’t and
Rashid Rida regarding the stages of Tahaddr,
and ultimately considers the stages of Tahaddr
in five stages: "To the entire Quran, ten
unspecified Surahs, Takaddr to several Surahs,
Tahaddr to a speech, and Tahaddi to an
unspecified Surah, meaning he believes in the
descending trend of the verses of Takaddr." The
next article is an article by "Sayyid Reza
Moaddab"” in 2003 AD/1382 SH entitled "A
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Reflection on the Horizons of the /az of the
Quran,” in which the author, considering the
topic of Tahaddi, emphasizes the miraculous
nature of the Quran and then considers the
aspects of the miracle of the Quran together.
Also, an article by "Sayyid Mohammad Hassan
Javaheri” in 2013 AD/1393 SH entitled
"Investigating Khaytabi's Theory on the
Impactful Miracle of the Holy Quran™ can be
mentioned; in this article, the theory of
"Khattabr," who considers the attractions of the
Quran to be of a superhuman nature, has been
criticized and examined. In addition to these
articles that deal with one aspect of /%az and
Tahaddr, articles can be found that, in addition
to paying attention to both aspects, examine a
specific theory; such as the article by "Mohsen
Rafat" and "Ensieh Asgari” in 2016 AD/1396
SH entitled "Critical Analysis of Mukzammad
Shajrir's View on the I ‘jaz and Tahaddr of the
Quran,” which criticizes and examines this
theory.

Relying on historical evidence, the present
article examines the events and questions that
led to the revelation of the verses of Takaddri in
order to comparatively analyze the views of
Tabrist and Zamakhshari. This analysis
requires understanding the historical and
interpretative context of the revelation of these
verses and can be achieved through the
differences in these two commentators'
approaches to the context of their revelation.
This is because, in many cases, differences in
commentators’ opinions stem from their
different understandings of the atmosphere of
revelation or the type of initial audience.
Furthermore, many studies, such as "Scholarly
Debate on the Tahaddi," have sufficed with
purely philosophical or theological analyses of
the Tahaddi and have not examined the
influence of the occasions of revelation on the
interpretations of Tabrisi and Zamakhshart.

Additionally, most articles and books have a
single-sectarian focus on Shi‘a or Mu'tazili
interpretations, and a systematic comparison
between these two schools in an analytical-
comparative manner has rarely been conducted.
For example, studies like "Examining the
Interpretative Views of Zamakhshart from the
Perspective of Allamah Tabataba't or "A
Comparative Study of Quranic Vocabulary in
Majma * al-Bayan and Kashshaf" only focus on
a specific aspect and do not address the overall
interpretative approaches. Moreover, sources
such as "The Course of the Quranic Takaddi"
only examine the historical or literary aspects of
the Tahaddi, neglecting the role of
interpretative schools in shaping different
interpretations of the verses of Tahaddr.
Therefore, the present research attempts to
address the weaknesses of previous studies,
which stem from a single-sectarian focus, a
general approach to the Tahaddr, a lack of
attention to the occasions of revelation, and a
neglect of the methodological differences
between schools, and to enrich the existing gaps
by clarifying the sectarian differences between
Shi‘a and Mu'tazila.

2. The Interpretative Status of Tabrist and
Zamakhshart as Two Contemporary
Commentators

Abii Ali Fadl ibn Hasan Tabrist was born in

468 AH in Tafresh, a district of Qom province.

He acquired knowledge in his birthplace and

progressed through various stages before

moving to Khorasan and settling there. During
his life, he resided in Sabzevar and also spent
some time in Mashhad. He was known by the
title Amin al-Islam (Trustee of Islam) and
eventually passed away in 548 AH, being
buried in an area near the Razavi shrine.
Although Tabrisi was considered one of the
jurists and Usalis (experts in the principles of
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jurisprudence) due to his mastery of Islamic
jurisprudence, and presented the valuable work
"al-Mu 'talif min  al-Mukhtalif* to the
community of jurists, his writings in his
commentary books shone so brightly that
gradually the interpretive face of this Muslim
thinker surpassed his other scientific aspects,
and his name remained as a capable
commentator who was aware of technical and
luxurious literature (cf. Hurr ‘Amili, 1965
AD/1385 AH: 2, 190).

Among the commentators contemporary
with  Tabrist is Mahmud ibn  ‘Umar
Zamakhshart. He was born in the village of
Zamakhshar in the year 528 AH and completed
his studies in the city of Khwarazm. In order to
pursue academic degrees, he traveled to
Baghdad and spent two years of his life in
Mecca during his scientific activities; hence, he
was named "Jarallah" (Neighbor of God) (cf.
Sam‘ani, 1987 AD/1408 AH:. 3, 375).
Zamakhshar?'s unique views on the Mu'tazila
school were pleasing to many Mu'tazilites, so
much so that his achievements in this field led
to the expansion of the Mu'tazila school in the
cities of Transoxiana (Yaquat Hamawi, 1993: 6,
2680). Zamakhshart's interpretive comments
with a Mu'tazila approach opened a new
chapter in understanding the verses of the
Quran for his fellow thinkers, to the point that
not only were his views recognized as the
pinnacle of Mu'tazili opinions, but his
commentary was also considered as one of the
rich sources in recognizing the Mu'tazila school
(cf. Khansari, 1970 AD/1390 AH: 8, 125).
Zamakhshar's mastery of literary arts, rhetoric,
and figures of speech turned him into the first
person who strived to explain the Quranic
subtleties by distinguishing between the art of
metaphor and reality, and on this basis, he
presented the Quranic subtleties to the audience

with a more eloguent expression and clearer
arguments (cf. Ibn Shahr Ashiib, 1989 AD/1410
AH: 2, 236). Zamakhshari's Kashshaf
commentary attracted the attention of scholars
from various sects, such as the Shafi7
commentator and jurist Baydawi (685 AH),
who created Anwar al-Tanzil based on a
summary of Kashshatf.

Also, authors of works such as Kanz al-
Daqa’iq, Irshad al-‘Aql al-Salim, and Tafsir al-
Safi benefited greatly from the literary and
rhetorical points of this commentary. In the
same vein, Shaykh Tabrisi, inspired by the
commentary of Kashshaf, after writing his first
commentary, Majma‘ al-Bayan, as a major
commentary in ten volumes, turned to
compiling Tafsir al-Kafi al-Shafi as a concise
commentary, and in his last commentary work,
he devoted himself to organizing and compiling
Tafsir al-Wasit of Jawami ‘ al-Jami* (cf. Jazari,
n.d.: 3, 239)

Zamakhshart follows the path of the Hanafi
School in jurisprudence and its principles;
therefore, his commentaries on the verses of
Ahkam (commandments) support the fatwas of
Abii Hanifa and in many cases, the proximity of
their fatwas is evident. Of course, there are also
a few cases where he does not express an
agreeing opinion and sometimes, if he goes to
great lengths to extract a concurring fatwa, he
Opposes it.

Shaykh Tabrist, however, with a clear and
explicit approach that he has in jurisprudence
and its principles, directly seeks to realize the
school of Ahl al-Bayt, and in proving the
opinions of Shi‘a jurisprudence, he argues and
relies on the narrations of the infallible Imams
(cf. Gazar, 1961 AD/1381 AH: 26; Haskani
Nishabtri. 1990 AD/ 1411 AH: 1, 249-257).

Since each of the commentators has insisted
on his theological view and has remained
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committed to it throughout his commentary,
differences can be clearly found in the
interpretation of various doctrinal verses and
their expressions. Zamakhshart, as one of the
pioneers of the Mu'tazila, has sought to defend
the principles of this school. However, Tabrist
has fulfilled his mission in commentary by
paying attention to proving the Imamiyya
theology. Meanwhile, some  superficial
observers, based on the overlap of some
common principles that exist between the
Imamiyya and Mu'tazila theology, have been
tempted and have tried to portray the Imamiyya
theology as being influenced by the Mu'tazila
theology, unaware that the framework of the
Imamiyya principles is stronger than such false
claims can shake its foundations. In proving
this claim, one can refer to the interpretation of
the verse of Tabligh (al-Ma’idah: 67).

The content of this verse, while reassuring
the Prophet, firmly asks him to complete the
communication of his mission without
worrying about the opposition, because the
ultimate outcome of affairs is in God's hand,
and of course, He will not guide the
disbelievers to the path of success.

In the interpretation of the verse of
propagation, Tabrist explicitly refers to the
event of Ghadir, emphasizing the phrases
"Convey" as well as "If you do not," in the
verse, explaining that God commands His
Prophet not to fear the obstruction of the
disobedient group; therefore, He obliges the
Prophet to choose Ali (AS) as his successor and
guardian and introduce him to everyone in
order to complete the mission (Tabrisi, 1959
AD/1338 AH: 10, 480).

On the other hand, although the foundation
of Kashshaf's interpretation is to explain the
miracles of the Quran based on rhetorical tools
and literary techniques, his special approach in
dissecting Quranic words in order to explain the

meaning and purpose of the verses inevitably
leads his interpretation to explaining semantic
developments over time, using the poems of the
past, as well as turning to historical evidence
and explaining the reasons for revelation;
therefore, in some cases, his interpretation is a
valuable source of some reasons and occasions
of revelation, which he generously provides to
the audience (cf. Zamakhshari, 1969 AD/1389
AH: 3, 126; Ibn Hisham Ansari. 1984 AD/
1405 AH: 2, 680).

However, in some verses, Zamakhshari
deviates from his own style and method as a
skilled linguist in explaining the splitting of
words and referring to the historical backgrounds
of words in the verses; for example, in explaining
the noble verse of propagation, he not only does
not make the slightest reference to the story of
Ghadir and the reason for the revelation of the
verse, but also believes that God's purpose of the
phrase "Convey what has been revealed to you"
does not refer to a specific matter or a special
event; rather, the phrase "What has been
revealed" implies generality, and its purpose is
the set of duties that the Prophet, as a mentor and
guide of humanity, was obliged to perform

(ibid: 1, 658)
Another  difference in  distinguishing
Tabrisi's interpretative method from

Zamakhshar's can be examined in the verse of
ablution (al-Ma’idah:  6).  Zamakhshari,
regarding the verse of ablution, uses the phrase
"‘Ala Wujub al-\Qtisad fi Sabb al-Ma™ (ibid:
611) and explains that the phrase intended by
God regarding the washing of "Feet" is the
same imperative verb "Ighsili" (wash) that is
used for "Face" and "Hands;" however, the
wisdom of using the word "Mashk" (to wipe)
instead of "Ghusl" (to wash) is to avoid pouring
extra water and prevent wastefulness, because
wastefulness is a reprehensible matter in the
eyes of God. Tabrisi, in Jawami‘ al-Jami,
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criticizes this type of interpretation by
Zamakhshart and emphasizes the use of two
words with two different forms by the
Lawgiver, saying that the divine will intended
the words to indicate independent meanings,
and therefore differentiated between the
members that must be washed and those that
must be wiped, and it is not appropriate for the
interpreter to ignore the semantic difference of
words in the divine word and consider it
similarity (Tabrisi, 1959 AD/1338 AH: 1, 105)

In the interpretation of the third verse of
Surah al-Tawbah (That Allah is disassociated
from the disbelievers and [so is] His
Messenger...) (al-Tawbah: 3), Zamakhshart
admits that one of the Bedouin Arabs saw a
man who, in reading the verse of disavowal,
said: "Indeed, God has disavowed His
Messenger, so we also disavow him." So he
took him to ‘Umar, and ‘Umar ordered the man
to learn the Arabic language (Zamakhshari,
1969 AD/1389 AH: 2, 345; Ibn Athir. 1988
AD/ 1409 AH: 4, 25).

However, Tabrist, in the interpretation of the
above verse, relies on a narration from Abul
Aswad Du ali that: One day, Abul Aswad heard a
man reciting the verse of disavowal incorrectly
and presented the type of recitation to Ali (AS),
and in response, that Imam explained the types
of words and established the foundations of
grammar for the first time and obliged Abul
Aswad to continue teaching this knowledge
(Mar‘ashi, 1896 AD/1326 AH: 8, 146; Sadr, 61;
Hujjati, 1990 AD/1369 SH: 140).

Another distinction can be observed in the
verse of Tagrim (Prohibition). Zamakhshart, in
his interpretation of this verse (al-Tahrim: 1),
openly attributes the error of forbidding the
consumption of honey to the Prophet (PBUH),
and in explaining the last part of the verse (And
Allah is forgiving, merciful) he implores

forgiveness for the Prophet's slip in a taunting
sentence (Zamakhshari 1969 AD/1389 AH: 4,
564). However, Tabrist, in his interpretation of
the wverse of Tahrim, while criticizing
Zamakhshari's incorrect expression, emphasizes
the Prophet's infallibility and declares his
sacred being free from any error (Tabrisi, 1997
AD/1418 AH: 499).

3.A Comparison of the Difference in
Viewpoints of Tabrist and Zamakhshart in
the Verses of Tahaddr

"Say, if mankind and jinn gathered..." (al-Isra’:

88) Tuabrisi, relying on the legislative and

theological aspects of the verse and citing the

traditions of the Ahl al-Bayt, emphasizes that
the Quran is the "Firm Cord of Allah™ and
explains the system of Islamic legislation; he
believes that the Tahaddr is proof that the

Quran is not the word of man, but has been

revealed from the Wise, the Praiseworthy, and

its miracle includes aspects of legislation and
guidance; that is, the Quran is unique not only
in rhetoric, but also in divine lawmaking and

the enactment of rulings (cf. Tabrisi, n.d.: 6,

456); but Zamakhshart, by analyzing the

structure of the verse, points to literary devices

such as rhyme, brevity, and novel similes in the
verse, and says: "If this Quran had been revealed
in the most eloquent Arabic, they still could not
have opposed it, because such a miracle is
hidden in the order and eloquence of the Quran
that it renders the eloquent helpless. In fact,

Zamakhshart considers the Takaddr of the Quran

to be in the eloguence and unique order of the

Quran." (cf. Zamakhshari, n.d.: 2, 783)
Therefore, Tabrist, with a theological-

legislative view, considers the Takaddr of the

Quran as a tool to prove the necessity of

following Islamic law, while Zamakhshart,

with a literary-rhetorical approach, considers it
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as evidence of the invincibility of the Quran in
the field of eloquence. This difference reflects
the difference between the Shiite school, with
its focus on the guidance of the Quran, and the
Mu'tazili school, with its focus on rationalism
and rhetoric.

4. Pillars of Iaz

Shi‘a scholars, and of course Tabrisi, deem
several conditions necessary for something to
be considered a miracle and do not consider
something lacking the following conditions to
be a miracle. Tabrisi believes that a miracle is
something that is contrary to custom (Tabrisi,
1959 AD/1338 AH: 1, 317). Zarkashi also
considers an event to be a miracle that humans
are unable to replicate (Zarkashi, 1989
AD/1410 AH: 2, 10). Rafi T considers a miracle
to be an indication of the truthfulness of a
prophetic claim (Rafi‘t, 2000 AD/1421 AH:
196). Shaykh Tiust in al-Tibyan considers the
"Miracle™ to be based on two pillars: "Being
impossible to  Tahaddi and confirming
prophethood.” He has interpreted the word
"Ayah" in the same meaning (al-A‘raf: 132).

Ayatollah Khu'7 in "al-Bayan™ considers the
conditions for the realization of a miracle to be
the truthfulness of the claim of the position of
prophet and says that the claim of the Prophet
must have a complete correspondence with
definitive transmission as well as reason and
logic. He considers the two conditions of being
extraordinary and challenging to be distinctive
(ibid: 134).

In explaining the pillars of 7%jaz, Tabrist has
an integrated (literary-theological) approach; on
the one hand, with mastery of Arabic literature,
he analyzes the linguistic aspects of the Qur'an.
On the other hand, with a Shiite theological
view, he presents the 7/%az of the Quran in
order to prove prophethood and Imamate. In his
commentary, he introduces 7 jaz not merely as a

theoretical topic, but as part of the guidance of
the Qur'an.

The distinctions of Tabrisi’s view in
comparison with others lie in the integration of
Shi‘a tradition and Arabic literature; that is,
while relying on the narrations of the Ahl al-
Bayt in rhetorical and literary interpretation, he
also benefits from the defensible principles of
the Mu'tazilites in proportion to the subjects.
This integrated method of his later paved the
way for commentators such as Allamah
Tabataba’t to use the integrated method or the
comprehensive method.

In explaining the pillars of 7%az, Zamakhshart
believes that "A miracle is exclusive to
someone who is truthful in his claim; because a
miracle is a confirmation from God for the
claimant of prophethood.” (Zamakhshari, 1969
AD/1389 AH: 3, 309) "If bringing the Qur'an
was unprecedented among the Arabs from the
Prophet, then such a work is considered a
miracle because an act contrary to custom has
been done.” (ibid: 4, 128) In the above definition,
Zamakhshart refers to the invincibility and
unchangeable nature of the Quran, and in this
regard, he mentions an example from the Qur'an
(Sad: 35): (And grant me a kingdom such as shall
not belong to any after me).

Other earlier Sunni views are not
significantly different from Zamakhshart's
viewpoints because Jassas, before
Zamakhshart, had already pointed out aspects
such as bearing witness to truthfulness and the
irreproachable nature of the miracle (Jassas,
1984 AD/1405 AH: 3, 268).

Fakhr Razi extracts the elements of a
miracle from the noble verses. For example, he
refers to the verse about the fire becoming cool
and safe for Abraham (al-‘Ankabat: 24), and
thus brings a Quranic argument for the
extraordinary nature of the miracle, saying: "It
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is fitting that the miracle be extraordinary."
(Fakhr Razi, 1999 AD/1420 AH: 45, 225)

Or elsewhere, based on the verse about the
destruction of the rebellious, he argues: (So
when Our command came, We made the
uppermost part of it the nethermost, and rained
down on it stones of layered hard clay) (Had:
82). And based on the overturning of the land
of the evildoers, he brings a Quranic clue to
another element of the conditions of miracle,
saying: "Know that this act of the Lord is a
dominant miracle from two perspectives: "One
is uprooting the earth and raising it close to the
sky, an act that is amazing and extraordinary..."
(ibid: 18, 383)

"Be aware that the act of the Lord is a
dominant miracle from two perspectives: "One
IS uprooting the earth and raising it close to the
sky, an act that is amazing and extraordinary..."
which, from a literary point of view, refers to
the art of antithesis.

Also, Fakhr Razi considers the miracle as an
indication of the correctness of prophecy (ibid:
3, 595). Baydawi, in "Anwar al-Tanzil)"
believes that the true form of miracle is a kind
of knowledge or a type of action that is
exclusively given to the claimant of divine
office in such a way that it is outside of
ordinary affairs (Baydawi, 1997 AD/1418 AH:
4, 43). Suyiati in al-ltgan considers the
realization of a miracle to be dependent on
three things: breaking the norm, challenging,
and being invincible (Suyuti, 1960 AD/1380
AH: 2,1001)

5.Comparing the Views of Tabrisi and
Zamakhshart in Explaining the Elements
of Ijaz

In the discussion of miracle, in comparing the

views of Tabrisi and Zamakhshari as two

prominent commentators from the Imamiyyah

and Mu'tazilah schools, several common and
different outcomes can be achieved, the most
important of which will be discussed below (cf.
Martin McDermott, 1984 AD/1363 SH: 116).

5.1. Similarities

The common ground between the Mu'tazili and
Imami schools of thought regarding the miracle
of the Quran is considerable. In brief, the most
significant points of agreement are as follows:

1) The first alignment is the intellectual
similarity in considering the apparent meanings
and words of the Quran as miraculous. They
believe that the very Quran available in all ages
and generations possesses aspects of /%az, and
only a few of these aspects have been revealed
to humanity so far. Therefore, they do not
attribute the miraculous nature of the Quran to
an ancient word;

2) Belief in common elements in the
definition of miracles, such as: "violation of
habit, Tahaddi, and being evidence of truth."”
(Khu’1, 1990 AD/1369 AH: 89) They also
believe that the miracle must be subsequent to
or accompany the claim of prophethood (TasT,
1889 AD/1309 AH: 4, 520);

3) Agreement on aspects of the /jaz of the
Quran, such as the structure and system of the
Quran, the miraculous nature of historical
events of peoples and prophets, the eloguence
and fluency of the verses, and reporting of
events and unseen matters, are other
commonalities (Hill1, 1984 AD/1363 AH: 184).

5.2. Differences
Among the differing opinions, several
important inconsistencies can be pointed out:

1) In Shi‘a view, miracles do not
contradict the causal laws governing the
universe but are consistent with the laws of
physics present in nature that are yet unknown
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to mankind. However, the Mu'tazilites consider
the dominance of miracles to be outside the
causal system in nature, believing that not only
is the miraculous act devoid of material causes
and effects, but also material forms prevent the
realization of the miraculous act;

2) The Mu'tazilites believe that miracles
are exclusively limited to prophets, but the
Shi‘a accept the attribution of miracles to the
position of Imamate as the successor of the
Prophet, as well as the manifestation of
miracles upon the saints of God,;

3) Contradictory statements and notions
can be found among the great scholars of the
schools in various aspects, such as the issue of
"Sarfa" (prevention), different readings, the
quality of the rhythmic system of speech and its
balance, and the context and network
connection existing in the verses and surahs;

4) The Mu'tazilites do not consider the
realization of miracles other than the Quran to
be dependent on the matter of Tahaddr; for
example, in the occurrence of the miracles of
the prophets, they do not consider the Takaddr
necessary, but consider it specific and exclusive
to the miracle of the Quran.

6. Analysis and Review of Different
Perspectives on the Expression of the Verses
of Tahaddr

A group of commentators, including Jassas in

Ahkam al-Qur'an (cf. Jassas, 1405: 1, 34), as

well as al-Zarkashi in al-Burhan (cf. Zarkashi,

1989 AD/1410 AH: 2, 110), and indeed some

contemporary scholars, including Rafi 7 in I jaz

al-Qur'an (cf. Rafi‘t, 2000 AD/1421 AH: 196),

believe that in the sequence of the verses of

Tahaddi, God initially began the Takaddr with

respect to bringing a discourse like the Qur'an;

that is, the Tahaddr began with the entire

Quran (al-Isra’: 88), then Tahaddr with ten

surahs (Huad: 13), and finally concluded the

progression of the Tahaddr with one surah (al-
Bagarah: 23-24). Among the commentators
who believe that the progression of the Takaddi
has occurred based on the amount from more to
less is Qursubi. He considers the order that he
considers for the revelation of the surahs to
include, in order: "Surahs al-Isra’, al-Tur, Hid,
and al-Bagarah, and believes that God initially
Tahaddr with the entire Qur'an, then said to
bring a discourse like the Quran, and then
obligated the deniers to bring ten surahs, and
finally obligated them to bring one surah.” (cf.
Qurtubi, 1999 AD/1420 AH: 1, 77) A
fundamental problem is raised against the
descending order that Qurzubi has presented in
this way, and that is the disregard for Surah
Yanus, which as the fifty-first surah of the
Qur'an was revealed before Surah Hiid. The
same problem is raised against the theories of
earlier scholars such as Jassas and later
scholars such as Rafi‘i, because their theory
does not correspond to the descending order
that has been recorded in history for the surahs.
Numerous and reliable sources testify to the
precedence of Surah Yinus over Hud, including
Suyitt in "al-Itgan” in chapter al-Nuzil, quoting
Ibn ‘Abbas, Jabir ibn Zayd, ‘Uthman ibn ‘Ata,
and ‘Umar ibn Harun, explicitly stating this by
bringing the chain of transmission of the
narration, and considers such an order reliable
due to the multiple and extensive narrations in
the interpretive sources and its harmony with
historical events. He explains the precedence of
Surah Yanus over Hid, narrations from early
and late commentators, including Zarkashi and
Allamah Tabataba’t (Suyuti, 2000 AD/1421
AH: 1, 170). Also, Theodor Noldeke, as one of
the orientalist Qur'an scholars, explains in detail
the order of the revelation of Surahs Yznus and
Hud in "Tarikh al-Qur'an™ based on historical
evidence. Among others who have presented an
order inconsistent with the historical order, one
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can point to martyr Sayyid Mustafa Khomeini
(cf. Khomeini, 1997 AD/1376 SH: 67).

In his interpretation, he acknowledges that
the descending order of the Takaddr includes
the Tahaddr to the entire Quran, ten surahs, a
new discourse, and finally one surah. Therefore,
he considers the order of the surahs to be al-
Isra’, Hud, al-Tar, Yanus, and al-Bagarah.
However, this order is also based solely on
observing the step-by-step Tahaddr from the
lesser to the greater amount, and it still does not
correspond to the historical evidence of the
revelation of the surahs.

As mentioned, the fundamental problem
with the descending order that this group of
early and late scholars have stated lies in its
inconsistency with historical evidence and
documentation. This is because credible
documents consider the revelation of Surah
Yanus to be before Surah Hiid. Although both
surahs are Meccan, Surah Yiinus is the fifty-first
and Surah Hid is the fifty-second surah in the
order of revelation. With the exception of Ibn
Nadim's list, which places the revelation of
Surah Hud before Yinus, such a view is not
seen in other reliable sources and narrations.
Therefore, sound reason dictates that Ibn
Nadim's view should not be accepted due to its
being anomalous. Consequently, the view of
those commentators who have explained the
stages of Takaddr in accordance with the order
of revelation found in /bn Nadim's list can be
rejected.

Some commentators, who have insisted on
the necessity of an order among the series of
Tahaddr verses, have doubted the order that
history mentions for the revelation of the
surahs; therefore, they have chosen a different
order. Among these is Fakhr Razi. He believes
that God called the deniers in Surahs Yinus and
al-Bagarah to bring a surah, and since Surah

Hud is Meccan and Surah al-Bagarah is
Medinan, the precedence of Surah Hiid over al-
Bagarah is inevitable. Up to this point, Fakhr
Razi's view is acceptable, but he goes on to say
that if Surah Hiid is also considered to precede
Surah Yinus, there is no problem because both
are Meccan, and to preserve the order in the
series of Tahaddi and the precedence of ten
surahs over one surah, the precedence of Surah
Hiuid over Yianus can be concluded (cf. Fakhr
Razi, 1999 AD/1420 AH: 17, 157). Although
Fakhr Razi's theory provides a rational
progression in the Takaddr verses, it is not only
not based on historical evidence, but it also
contradicts the view of Quranic scholars who
believe that God did not follow a specific
progression in the Tahaddr verses.

Some other commentators, in order to
preserve the descending harmony in the surahs
and avoid disrupting the historical order,
believe that although the earlier revelation of
Surah Yanus compared to Hid is definite, the
verses of Takaddr in these surahs may not have
been revealed simultaneously with the surahs
themselves. In other words, the verse attributed
to Tahaddi in Surah Hiid may have been
revealed before its counterpart in Surah Yinus.
Specifically, it is possible that the thirteenth
verse of Surah Hiid (which invites opponents to
produce ten surahs) was revealed before the
thirty-eighth verse of Surah Yinus (which
invites disbelievers to produce one surah).
Thus, while maintaining the order of revelation
in the surahs, the logical sequence and rational
progression in the verses of Takhaddi are also
observed (cf. Sadr al-Dini, 1995 AD/1374 SH:
138). The suggestion of delaying the revelation
of the verse of Takaddr in Surah Yinus (which
calls for one surah) and advancing the
revelation of the verse of Takaddr in Surah Hud
(which calls for ten surahs) is not mentioned in
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any reliable historical sources and is presented
solely to preserve the logical sequence in the
verses of Tahaddr, therefore, it is an
unsubstantiated theory.

Sayyid Quzb, in his commentary F7 Zilal al-
Qur'an, rejects the commentators' unsubstantiated
discretionary and obligatory arrangements
imposed on the series of Tahaddr verses. He
argues that the order of the Tahaddr verses
cannot be considered contrary to the descending
order recorded in history; rather, the focus
should be on the essence of the Tahaddr, not the
order or precedence; therefore, according to the
Tahaddr verses, God Tahaddr the deniers of the
divine origin of the Quran to encourage those
with intellect to reflect. He considers the
primary audience of the Takaddr verses to be
those deniers who perceive the Quran as human
speech. Therefore, he believes that God
Tahaddr the disbelievers regarding the nature of
the Quran, not the quantity or number of verses
and surahs. Thus, in this Takaddr, God asks the
opponents to bring a discourse equal to the
Quran, similar in kind and nature, regardless of
whether it is a part, one surah, or ten surahs (cf.
Sayyid Qutb, 1988 AD/1408 AH: 6, 225).

7. Zamakhshart's  Perspective  on  the
Progression of the Verses of Tahaddr
Although Zamakhshart considers historical
background and transmitted documents in many
cases of interpretation, he does not accept the
order of revelation in explaining the verses of
Tahaddi, which is agreed upon by the majority
of opinions. In explaining and interpreting the
verses of Takaddi, he refers to Jassas's opinion
and prefers the order of revelation that Ibn
Nadim mentioned in his al-Fihrist, even though
it is an opinion contrary to the majority. He
believes that God, after inviting humanity to
bring an absolute word like the Quran, reduced
the amount of Takaddr to ten surahs in the next

stage, and finally proposed the call to bring one
surah (cf. Zamakhshari, 1969 AD/1389 AH: 2,
347) According to what Zamakhshart discusses in
al-Kashshaf, the order of the verses of Takaddr is
al-Isra’, Hid, Yianus, and al-Bagarah. The
biggest problem with this order, as we mentioned
in the critique of Zamakhshari's peers, is the
disregard for the precedence of Surah Yiinus over
Hiid, while according to what historians have
recorded from the beginning of Islam in the order
of revelation of the surahs, the precedence of
Surah Yinus over Surah Hiid is agreed upon by
the majority of scholars (cf. Suyuti, 2000
AD/1421 AH: 1, 170). Zamakhshart does not
specify in his interpretation on what basis he
abandoned the well-known opinion that has a
historical basis and relies on a rare opinion. The
second problem is the failure to address Surah
al-Tur and the phrase "with a discourse like it."
Zamakhshari does not offer an opinion on this
matter and believes that the word "hadith™ only
indicates a general meaning. Of course, such
problems have not been hidden from the view
of commentators such as Suyiitz, because he has
criticized those commentators who have
ignored some verses in the order of the Tahaddr
progression (cf. Suyati, 1960 AD/1380 AH:
3,542)

Based on the order he has chosen,
Zamakhshart believes that a rational progression
has been observed in the Tahaddi, because
God, in a logical progression, initially
considered an absolute word, then ten surahs,
and finally one surah, and as a result, the divine
purpose, which was to prove the inability and
helplessness of mankind, has been achieved.

8. Tabrist's Perspective on the Progression of
the Tahaddr Verses

In explaining the Takaddr verses, Tabrisi refers

to all five categories of verses on this topic. In

interpreting verse 13 of Surah Hid, he writes:
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"In response to the denial of the opponents,
God Almighty Tahaddr them to produce ten
surahs.” He continues, "The reason why God
issued the Tahaddi in varying amounts at
different times, and the wisdom behind
sometimes challenging the audience to produce
one surah, at other times ten surahs, and at yet
another stage with the phrase "A discourse like
it," must be sought in the miraculous nature of
the Quran in relation to the metered speech of
the Arabs." (cf. Tabrisi, 1968 AD/1388 AH: 10,
405) The secret to these fluctuations in the
Tahaddr lies in proving the superiority of the
Divine word; the superiority of the Quran and
its elevation in terms of rhythmic harmony and
proportion, and its freedom from any
affectation, are all proven in the background of
the Tahaddr verses. Tabrisi, through the
Tahaddr verses, explores the miraculous nature
of the Quran and considers the wisdom of the
Tahaddi verses to be the proof of the
superiority of the Divine word over the word of
the Arabs, and the admission of the Arabic
speakers to their inability to compete.
Therefore, he does not seek a logical
progression among the Tahaddr verses; rather,
he accepts the order of revelation of the
Tahaddr verses based on historical evidence.
Thus, the order of the Tahaddr verses in
Tabrisi's view 1is consistent with the well-
known view agreed upon by scholars such as
Suyitr, Sayyid Qurb, Allamah, and many
commentators. According to this view, the
Tahaddr to the Quran began with the phrase
"Like this Quran," meaning verse 88 of Surah
al-Isra’, which is the 50th surah of the Quran.
In the second stage, the Takaddr was to produce
one surah, according to verse 38 of Surah
Yianus with the phrase "A surah like it,” and
then it increased to ten surahs in the third stage,
as evidenced in verse 13 of Surah Hiid with the

content "With ten surahs like it." Then, in the
fourth stage, in verse 34 of Surah Tur with the
phrase "with a discourse like it," this Takaddr
continues until, finally, in the last stage, God
says in Surah al-Bagarah, "Then bring a surah
like it." According to this view, the order of
revelation includes the surahs: "al-Isra’, Yiinus,
Hud, Tar, and al-Bagarah, respectively.”

And since Shaykh Tabrisi considers the
mission of the Takaddr verses to be the proof of
the superiority of the Quran's structure over
Arabic speech, he states that it makes no
difference whether the proof of this superiority
Is based on a Tahaddr to the entire Quran, one
Surah, or ten Surahs. Tabrisi believes that what
caused the disagreement in the object of the
Tahaddr was the conditions and exigencies of
the time; because the Quran and the Prophet
(PBUH) were always confronted by opponents
with various types of taunts, slanders, and
numerous contentions; therefore, the Quran, in
accordance with the unreasonable demands and
claims of the opponents, each time Tahaddr
them to bring a part of the Quran, for example,
one or ten Surahs, or a new word, or speech like
the Quran, without any special order being
considered in terms of time. Rather, the Quran's
intention was to prove the absurdity of the
claim that the opposing claimants had made
before the revelation of the Tahaddr verses,
through the type and extent of the Takaddr (cf.
Tabrist, 1968 AD/1388 AH: 6, 147).

9.An Analysis of the Comparison of
Zamakhshart's and Tabrist's Views on the
Progression of the Tahaddr Verses
The view that Zamakhshart has chosen
regarding the order of revelation of the Takaddr
verses can be criticized for four reasons:
1) The order of the Surahs' revelation in
Zamakhshart's and his like-minded individuals'
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proposed order has not been observed and does
not match the evidence that history testifies to;

2) Relying on an opinion that has not been
observed in any other source except Ibn
Nadim's list is not acceptable due to being
uncommon;

3) Disregarding the precedence of Surah
Yunus over Surah Hiid in the order presented by
Zamakhshart is questionable. According to
him, the order of the Tahaddr verses includes:
al-Isra’, Hud, Yunus, and al-Bagarah.
However, in no reliable source recorded in
history has Surah Hiid been mentioned before
Surah Yiinus;

4) Zamakhshart does not clearly specify the
position of Surah Tur in the order he mentions
and does not express a specific opinion
regarding the important keyword "Bi Hadithin
Mithlih" (with a speech like it), but merely
concludes that it is general.

In an analytical comparison between the
viewpoints of Zamakhshart and Tabrist, the
perspective that Tabrist expressed regarding the
arrangement of the verses of Takaddi can be
chosen. What follows elaborates on the reasons
for the preference of Tabrisi's view over that of
Zamakhshart.

1) The order favored by Tabrist aligns with
the documented historical evidence transmitted
generation after generation from the dawn of
Islam until now. Therefore, it is a well-known
arrangement mentioned in various historical
sources, and the majority of Quranic scholars
and commentators adhere to it; 2) Tabrisi
considered all five categories of verses in the
order he presented, and he did not, for the sake
of expediency, overlook some verses and their
key words;

2) The fundamental problem of not
observing the precedence of Surah Yinus over
Hud, which is observed in the arrangement of

some early and later scholars, does not exist in
the order that Tabrisi has stated:;

3) Tabrist has paid attention to the
keywords of each of the five categories of
verses of Takaddr in his commentary, and he
has interpreted and explained each in its proper
place;

4) He has paid attention to the main goal of
the verses of Tahaddi, which is to prove the
miraculous nature of the Quran and its
superiority over the Arabic poetic system, and
in his commentary, he has taken care to address
the aspects of the Quran's superiority in terms
of eloquence, rhetoric, and style of speech;

5) Shaykh Tabrisi, in order to achieve a
sequence that appears logical and rational, has
not resorted to affectation and does not attribute
an arbitrary arrangement to the verses of the
Quran;

6) He considers the secret of the difference
in the object of the verses of Takaddr to be the
conditions and exigencies of the time in
response to the obstinacy of the claimants, and
he introduces the wisdom of the revelation of
the verses of Tahaddr as the deniers' claim that
the verses are not divine; because some deniers,
assuming that they were faced with human
speech, claimed the ability to bring speech like
the Quran, and the Quran each time, in
proportion to that claim, revealed a harmonious
and worthy response.

Conclusion

The topic of Tahaddi in the Quran is
multifaceted, and the differing opinions of
commentators demonstrate the interpretive
richness of the Quran in accepting various
approaches. In the discussion of "I%az,"
comparing the views of Tabrisi and Zamakhshari
as two prominent commentators from the
Imamiyyah and Mu'tazilah schools of thought,
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several shared and divergent outcomes were
obtained:

The common ground shared by the Mu'tazili
and Imami perspectives briefly includes
intellectual similarity in the miraculous nature
of the apparent meanings and words of the
Quran and its non-attribution to the ancient
word (of God). They also agree on common
elements such as: "Breaking of habit (Kharq al-
‘Adat), Tahaddi , being a testimony to truth,
Ijaz in the structure and system of the Quran,
the miraculous nature of the historical events of
peoples and prophets, the eloquence and
fluency of the verses, and reporting of events
and unseen matters."

In parallel with the similarities, their
differing opinions were also examined,
including that: in the Shi'a view, the miracle is
consistent with the causal laws governing the
system of existence, but the Mu'tazilah consider
the matter of miracle devoid of material causes
and effects, rather considering the form of
matter as preventing the realization of
supernatural affairs. The Mu'tazilah exclusively
confines miracles to prophets, but the Shi‘a
accepts its attribution to the successor of the
Prophet and the position of Imamate,
sometimes with the same name and sometimes
with the title "Karamat" (miracles of saints).
The Mu'tazilah insist that Tahaddr is
exclusively necessary in proving the miraculous
nature of the Quran, and do not consider the
realization of other miracles dependent on the
matter of Tahaddi. Also, the great scholars of
the schools have expressed contradictory
opinions on various issues regarding the matter
of Ijaz, including: the issue of Sarfa (divine
intervention preventing imitation), variant
readings, the quality of the harmonious system
of speech and its balance, the context and

network connections existing among the verses
and surahs.

In the discussion of the "Progression of the
verses of Tahaddr," in an analytical comparison
between the views of Zamakhshari and Tabrist,
the achievements obtained indicate that: "The
order of revelation of the surahs in the proposed
order of Zamakhshari and his like-minded
scholars is not observed and does not match the
documents that history testifies to." Also, from
his opinions, results such as relying on a rare
opinion such as the list of Ibn Nadim, not
considering the precedence of Surah Yinus over
Surah Huad, and not having well-reasoned
historical evidence, the lack of explicit mention
by Zamakhshart of the position of Surah Tur,
and also not addressing the concept of the
important keyword "Bi Hadithin  Mithlih"
("with a similar discourse™), are obtained.

Therefore, in an analytical and selective
comparison between these two perspectives,
one can choose the view that Tabrist expressed
regarding the order of the verses of Tahaddr,
because the order considered by Tabrist is in
accordance with the transmitted historical
documents and evidence, and the well-known
sequence. He has not ignored some verses and
key words for certain expediencies. Also, the
fundamental problem of not observing the order
between Surahs Yanus and Hiid is not observed
in his arrangement. Tabrist has paid attention to
the key words of each of the five categories of
verses of Takaddr in his interpretation and has
not ignored any of them. In addition, he has
paid attention to the main purpose of the verses
of Tahaddr, which is to prove the miraculous
nature of the Quran and its superiority over the
Arabic eloquent system, and in order to achieve
a sequence that appears logical and rational, he
has not forced himself into affectation and has
not expressed an imposed opinion. He
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considers the reason for the difference in the
object of the verses of Tahaddr to be the
conditions and exigencies of the time in
response to the obstinacy of the claimants, and
introduces the wisdom of the revelation of the
verses of Tahaddr as the deniers' claim that the
verses are not divine; just as the Holy Quran
has revealed a coherent and worthy answer each
time in proportion to that claim.
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