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ABSTRACT

Semantics, a branch of linguistics, utilizes the relational network between the
linguistic form and its meaning to achieve a more precise understanding of
Quranic vocabulary and propositions. One common method is the conceptual
collocation between words. "Amn" (security) and "Kufr" (disbelief) are central
words in the Quran, whose semantic fields include key words such as Islam,
affirmation, gratitude, and denial. The present study aims to uncover the
meanings of "Amn" and "Kufr" using the concept of collocation. The research
method is descriptive-analytical, based on library resources. The objective is to
deepen the understanding of the life-giving concepts of the Quran to achieve
divine guidance. To achieve this, relevant verses were extracted, and Saussure's
theory of collocation in linguistics was employed. Finally, based on the primary
meanings of the words and their neighboring words, concepts are presented.
Reflecting on the semantics of Quranic vocabulary and carefully examining the
collocation network between them provides a more precise understanding of the
verses. Simultaneously examining "Kufr" and "Amn," and the network of
meanings associated with them, reveals the various semantic levels of these
words, leading to a better understanding of the verses. Some of the research
findings are as follows: The primary meaning of "Amn" is tranquility, and its
other meanings in collocation include prepositional collocations (prepositions
"Ba’" and "Lam"), nominal collocations (the word "Mushriktin" - polytheists),
adjectival collocations ("al-Mu’min" - the believer, "Wa Huwa Mu’min" - and
he is a believer, "Sadiq" - truthful), and verbal collocations (*'Shakartum™ - you
gave thanks, "Kafarai" - they disbelieved, "* Amila al-Salihat" - they did righteous
deeds, "Ta’muriina bil Ma‘rif wa Tanhawna ‘an al-Munkar" - you command
good and forbid bad). The primary meaning of "Kufr" is concealment, and its
other meanings in collocation include nominal collocations (“al-Fasiqun" - the
wicked), adjectival collocations (""Ya’@is" - despair), and verbal collocations ("La
Yu'mintin" - they do not believe, "Ma ‘Araft" - they did not know, "Ushkurd" -
give thanks, "Aslih" - correct, "Ashraktumiin" - you associated partners with
God, "Kadhdhabu" - they denied)

KEYWORDS
Holy Quran, Semantics, Amn (Security), Kufr (Disbelief), Collocation,
Saussure.
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Introduction

"Amn" and "Kufr" are pivotal words in the
Quran, whose semantic fields include other key
words that have positive and negative
relationships with them.

The Japanese linguist and Orientalist lzutsu,
in his semantic field of faith, mentions words
positively related to faith, such as Allah, Islam,
affirmation, and gratitude, and words negatively
related to it, such as rebellion, denial, disbelief,
etc. (lzutsu, 2013 AD/1393 SH: 29).
Considering this collocation is highly effective
in explaining the meanings of faith and disbelief.
Today, there are new and practical methods for
accessing the meanings of Quranic vocabulary,
including  descriptive  linguistics,  which
examines word meanings without temporal
constraints.  Linguistics has branches of
knowledge that assist in determining word
meanings, including phonetics, lexicology,
syntax, and semantics. Phonetics deals with
sounds, their articulation, and related rules.
Lexicology discusses the origin and roots of
words, derivation and its absence, word
meaning, and usage. Semantics addresses the
network of relationships between the linguistic
form and its meaning (Tayyeb Hosseini, 2014
AD/1393 SH: 35). In this branch, the collocation
and substitution of words are of paramount
importance in meaning construction. Through
this network connecting linguistic forms and
their meanings, more precise understandings of
various texts, especially the Holy Quran, can be
achieved. In sacred texts like the Quran, words
are carefully selected and interconnected. In
fact, considering collocates and substitutes better
clarifies the meanings derived from Quranic
verses and propositions. "The collocation axis is
the horizontal axis of speech where elements of
speech are collocated, establishing collocation
relationships. The substitution axis is the vertical

axis of speech where elements substitute each
other, establishing substitution relationships.
These two types of relationships were first
introduced in linguistics by Ferdinand de
Saussure.” (Scholes, 2004 AD/1383 SH: 38)

Izutsu believes that each semantic field is an
independent semantic domain, similar in nature
and essence to a word (lzutsu, 2013 AD/1393
SH: 25). He utilized semantics to clarify the
true meanings of the Quran. In his opinion,
understanding  verses  correctly  requires
attention to their context.

In fact, style and context are among the most
important interpretive rules. In addition to
being considered by semanticists, prominent
Quranic interpreters such as Allamah
Tabataba’1 and Makarem Shirazi have also paid
attention to them in their interpretations
(Marowwati et al., 2012 AD/1392 SH: 136).
The method of this research is descriptive and
synchronic semantics, and its aim is to become
familiar with a significant portion of the
message of revelation regarding the two words
Amn (security) and Kufr (disbelief). This
research is a theoretical study conducted using
a descriptive-analytical method and library
resources.

The main research question is: “With what
words are the two words Amn (security) and
Kufr (disbelief) associated in the Quran, and
how does understanding these words help in
deeply understanding the meaning of these two
words?

1. Research Background

In the history of research on the meaning of
words in the Quran, valuable works have been
written in both early and contemporary periods.
The oldest of these is "Gharib al-Quran" by 4ban
ibn Taghlab, which has had a noticeable impact
on later books. Another one is "Mufradat al-
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Quran"by Raghib Isfahant, "Majaz al-Quran” by
Abi ‘Ubaida, "Majma*“ al-Bahrayn" by Turayhr,
"al-Tahqiq fi Kalimat al-Quran™ by Mustafawr,
"Qamus al-Quran™ by Qarashi, and literary
interpretations  such as  "Kashshaf* by
Zamakhshart. Articles have also been written on
this topic, the most important of which are as
follows:

The article "The Semantic Structure of Faith
in the Quran™ by Azarbayjani, published in the
second issue of the journal of the Islamic Culture
Society of Iran in 1385, in which the author
considers faith to be one of the important
religious concepts whose semantic structure
plays a significant role in theological discussions
and the rationale for religion. He considers faith
to be an acquired and optional matter based on
knowledge and having an emotional component
and requiring action. Therefore, it goes beyond
Islam and has attributes such as the unseen, God,
divine books, prophets, the hereafter, revelation,
angels, and divine verses. Given these seven
characteristics of faith, this word is interpreted as
affirmation accompanied by peace of mind and
security.

The article "A Linguistic Study of the
Quranic Word Kufr* by Azarnoush and
colleagues, published in Adab Arabi journal, vol.
4, no. 2, 1391, posits that the primary meaning
of "Kufr" is concealment. Ingratitude, they
argue, stems from this meaning, and through
semantic evolution, it came to signify the denial
of God's Lordship in the verses of the Quran.
However, the initial meaning of "Kufr," namely
ingratitude and the concealment of blessings is
evident in many verses. The article equates
"Kufr" with the two terms ingratitude and denial
of God.

The article "Historical Semantics of the
Word Kufr from Jahili Usage to Grammatical
Implication in the Quran," by Qarehkhani et al.,

published in Adab Arabi journal, vol. 8, no. 2,
1395, examines the semantic evolution of Kufr
from a historical semantic perspective.
According to their findings, in the Jahiliyyah
period, this word was used to mean night, sea,
clothing, etc., meanings absent in the Quran. In
the Quran, its meaning is primarily associated
with denial and disbelief in God. The authors,
using the rule of grammatical implication,
argue for a semantic extension of the core word
Kufr, suggesting it influenced words like Zulm
(oppression), Jakd (denial), and Kadhdhaba
(lying), adding or intensifying the meaning of
denial to them.

The article "Artistic Imagery of Kufr in the
Holy Quran,” by Ghaemi et al., in the Quranic
Stylistic Studies journal, no. 1, vol. 1, 1396,
concludes that in examining Quranic imagery
related to Kufr, attention to vocabulary is
crucial. Vocabulary, they argue, beyond its
semantic meaning or musicality, or both, best
portrays the intended meanings of divine
speech in the context of Kufr. The authors state
that the verb Kafara has two different
infinitives, Kufr and Kufran, the former
opposing Iman (faith) and the latter opposing
Shukr (gratitude). Therefore, the root Kufr
encompasses a wide semantic field.

This article, while utilizing the aforementioned
articles, examines the two central words,
"Security” (Amn) and "Disbelief" (Kufr),
emphasizing their collocation, a relationship not
previously studied. Previous work has explored
areas such as semantic structure, artistic
imagery, and the semantics of the word
"Disbelief" or "Faith," but has not addressed the
collocation of words. Furthermore, the
simultaneous examination of the two words,
"Disbelief" and "Faith," and the comparison of
their meanings and collocates is a unique
contribution of this article. The simultaneous
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analysis of both words and careful consideration
of the interconnected network of meanings
associated with them provides the reader with a
more accurate understanding of the verses'
meanings and reveals the various semantic levels
of the words.

2. Semantics

"Semantics” in Arabic is known as "‘llm al-
Ma‘na" (Meaning Science) or "‘Iim al-Dalalah"
(The science of Signification).This term is
derived from the Greek noun "Sema," meaning
"Sign" and the verb "Semaino", meaning "To
signify.” (Aitchison, 1992 AD/1371 SH: 113)
This discipline is a branch of linguistics that
studies the meanings in human languages; in
other words, as some linguists have stated:
"Linguistics is the science of studying meaning."
(Mokhtar Umar, 2007 AD/1386 SH: 19) "This
knowledge is divided into philosophical, logical,
and linguistic semantics.” (Ghaeminia, 2010
AD/1389 SH: 78)

One of the new topics related to the science of
interpretation is linguistic semantics, which helps
to uncover the intended meaning of the Quran. In
semantics, there are various types of semantic
relationships, which, when encountering the
words of the Quran, can be divided into different
categories.  Furthermore, in understanding the
semantic components of Quranic vocabulary, the
knowledge of interpretation and exegesis is of
particular importance and must be taken into
consideration.

Semantic studies in Quranic research have
systematic approaches that allow for an
acceptable understanding of the concepts under
study, explaining the place of that concept
among other Quranic concepts, and analyzing
them.

The subject of meaning can be discussed and
examined from the perspective of conceptual

relationships at the level of vocabulary within
the linguistic system under discussion.

There are eight types of conceptual
relationships at the lexical level of language: 1.
Semantic inclusion, 2. Part-whole relationship,
3. Member-whole relationship, 4. Unit-whole
relationship, 5. Synonymy, 6. Polysemy, 7.
Semantic opposition, 8. Collocation (Safavi,
2012 AD/1391 SH: 59-76).

Here, the meanings of "Security" (Amn) and
"Unbelief" (Kufr) are explained based on the
theory of syntagmatic relationship in
linguistics, introduced by Saussure and used in
this research.

3. Syntagmatic Relationship
Structuralism is among the new critical
approaches that has introduced novel
perspectives and ideas in the theorizing and
application within the field of literary and
artistic criticism and analysis.

Structuralism is one of the methods of
analyzing literary texts, whose theoretical
discussions were shaped by the Swiss linguist
Ferdinand de Saussure. He considered the
internal system of language to have various
levels, formed based on binary oppositions, one
of which is the syntagmatic and paradigmatic
relationship. In the syntagmatic relationship,
linguistic signs are combined with each other,
and in the paradigmatic relationship, words
substitute each other. The entire system of
language is based on the two axes of
substitution and combination, one being the
presence of signs and the other their
combination (Khorsha et al., 2016 AD/1395
SH: 116). In other words, words gain semantic
breadth in relation to each other and create
multiple meanings.

The importance of the syntagmatic and
paradigmatic relationship in semantics is
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evident in the following statement: "According
to Saussure, the entire linguistic system can be
encompassed within a theory of these two
relationships (syntagmatic and paradigmatic).”
(Saussure, 2000 AD/1379 SH: 54). Syntagmatic
relationships justify the connection of elements
in chains and sentences, while paradigmatic
relationships describe the connection of
elements with their substitutes (Bierwisch, 1976
AD/1355 SH: 30). In other words, it can be said
that: "The syntagmatic link is the link observed
between different words in a speech chain. The
syntagmatic link is more focused on the
combinatorial link between linguistic elements.
However, in the paradigmatic link, components
are related to each other that do not necessarily
have a physical presence in a speech chain, but
are understood in a memory chain and are
present beyond the statements and sentences.
These components can substitute each other in
the absence of one another (Javadi and Amir
Nikpey, 2010 AD/1389 SH: 177-203).

Selection relates to substitution in the
linguistic system, and combination relates to
collocation within it (Ghaeminia, 2010 AD/1389
SH: 225). Therefore, linguistic elements have
two types of relationships: selection and
combination. Selection is based on similarity,
difference, synonymy, and contrast, while
sentence structure, based on collocation,
determines combination. The speaker or writer
selects elements of speech from among similar
options and arranges them in a specific order.
This selection of speech elements from among
similar options and their combination creates
meaning.

4. The Concept of "Amn" (Security/Safety)
from a Lexical Perspective

The canonical word Amn (and its derivatives)

appears 879 times in 77 surahs and 723 verses

of the Quran (Homaei, 2014 AD/1393 SH:
118). Amn is used in the Quran with both
literal and figurative meanings and has a higher
frequency than the word Kufr (disbelief).
Lexicographers have defined and analyzed this
word as follows: Khalil ibn Ahmad and Turayhi
considered the root Amn to be the antonym of
Khawf (fear) (Farahidi, 2010 AD/1409 AH: 8,
pp. 388-389; Turayhi, 1956 AD/1375 AH: 6,
204), and defined Iman (faith) as confirmation
and Mu’min (believer) as one who confirms.
For example, Mu’min means confirmation in
this verse: "And you are not a believer to us,
even if we were truthful."* (Yusuf/17)

Ibn Faris considers the word Amn to be
derived from two closely related roots, one
meaning tranquility of the heart and the other
meaning confirmation (lbn  Faris, 1983
AD/1404 AH: 1, 133). Raghib lsfahant also
defines the root Amn as tranquility and peace
(Isfahani, 1991 AD/1412 AH: 90-91). Ibn
Manzir and Zubaydi define Amn as safety and
security, and [Iman as trust and Amin
(trustworthy) as strong due to confidence in
one's own power (lbn Manzir, 2006 AD/1426
AH: 1, 156-160; Zubaydi, 1993 AD/1414 AH:
18, 27-28). Mustafawr derives the root Amn
from a single origin of security, tranquility, and
the removal of fear and anxiety, and defines
Iman as placing oneself or another in security
and tranquility (Mustafawi, 1989 AD/1368 SH:
1, 150).

1. Even if we were truthful, you would not believe us. The
noteworthy point in this verse is the use of the conditional
particle "Law" which, according to grammarians, is a particle
of impossibility. This means both the condition and the result
of the condition are impossible and improbable. In other
words, the particle "Law" further emphasizes the brothers of
Joseph's lack of truthfulness, demonstrating the harmony and
coherence between the wording and the meaning. (This
meaning is considered in some Quranic translations such as
al-Mizan, Makarem, and Meshkini, etc., and the phrase "Ma
Anta bi Mu‘min Land" is translated as "You would not
believe™ or "you did not believe.")
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From the foregoing discussion of the root
Amn, it is clear that Amn has various semantic
aspects, some of which are not its primary
meaning. According to lexicographers, the
primary meaning of the word Amn is security
and peace, and it gradually came to be used
with other meanings, although the original
meaning is usually also present.

5. Amn (Security) in Collocation

Semantics studies the relationship between the
linguistic form and its meaning. In this field,
the collocation and substitution of words are
crucial in meaning construction. This network
connecting linguistic form and meaning allows
for a more precise understanding of texts,
especially the Holy Quran. The word Amn
(security, safety, faith) is a central word in the
Quran, sometimes used in its primary meaning
(to put oneself or another at ease) and
sometimes in a secondary meaning. Within its
semantic field, it forms multiple semantic
domains with other key words, acquiring
specific meaning and concept through
relationships such as  collocation and
substitution with these words. This section
examines the meaning of Amn based on its
collocations.

5.1. prepositional Collocation of Amn

Verses where Amn is accompanied by a
preposition encompass both its primary and
secondary meanings. Verses using the
prepositions Ba’ (with) and Lam (to, for) appear
together in Surah al-Tawbah: "And among
them are those who annoy the Prophet and say:
He is but an ear. Say: An ear of good for you;
he believes in Allah and believes in the
believers, and is a mercy to those who have

believed.” (al-Tawbah/61)! It is noteworthy
that the verse discusses the Prophet's faith in
Allah and the believers. Faith in Allah is
expressed with the preposition Ba’, signifying
literal belief, while faith in the believers is
expressed with the preposition Lam, signifying
a secondary, figurative meaning of belief
(Tabataba’t, 1995 AD/1374 SH: 9, 409). This
means the Prophet (PBUH) has faith in God
and trust in believers, but not in hypocrites. In
other words, as a leader fulfilling his prophetic
duty, he is a "good ear" and a good listener to
the hypocrites; however, he trusts the believers
and confirms their truth.?

5.2. Nominal Collocation of Amn

The nominal companion of "Faith" (lman) is
"Polytheists" (Mushrikin). The verse, "And
most of them believe not in Allah except while
they are polytheists,” (Ytsuf/106) presents faith
intertwined with polytheism. Ibn ‘Ashir, in his
commentary, explains that "Most of them™ refer
to the Arab polytheists. He interprets the verse's
core meaning as refuting their claim of faith
alongside polytheism, arguing that their faith is
equivalent to disbelief because they associate
other deities with God (lbn ‘Ashir, 1999
AD/1420 AH: 12, 124). Allamah Tabataba',
addressing the coexistence of seemingly
contradictory concepts—faith in God and
polytheism—uses the analogy of conflicting
human traits, explaining that their coexistence

1. Among them are those who trouble the Prophet, saying, "He
is credulous and listens to everyone." Say, "He listens to you
for your own good. He believes in God and trusts and believes
the words of the believers." And he is a mercy to those of you
who have believed.

2. This distinction in wording is another manifestation of the
harmony and coherence of word and meaning in the Holy
Quran, which is also observed in translations of the Quran.
For example, "Belief in believers" is translated as
"Confirmation" in the Makarem and al-Mizan translations and
as “Trusting” and “Confidence in the Ansariyan and Elahi
Qomeshei translations—all of which are synonymous
meanings.
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depends on their relative strengths and degrees
(Tabataba’1, 1995 AD/1374 SH: 11, 276). In
this verse, "Faith” signifies polytheistic faith, as
it is juxtaposed with polytheism. Qummi, Fayd
Kashant, and Mugatil, in their commentaries,
interpret this polytheism as polytheism in
worship (Qummi, 1983 AD/1404 AH: 3, 52;
Fayd, 1994 AD/1415 AH: 3, 52; Muqatil, 2005
AD/1426 AH: 1104).

In summary, the commentators' consensus
regarding the conjunction of faith and
polytheism is that the mention of "Faith"
alongside polytheism in this verse does not
imply the existence of true faith in the
polytheists. Rather, the negative particle "l/ia"
(except) in the verse excludes them from the
realm of true faith. They are polytheistic in their
obedience to God, following both divine
commands and prohibitions, and harbor
conflicting traits—faith and polytheism—of
varying degrees. Since they worship other
deities alongside God, their faith is tantamount
to disbelief.

5.3. Adjectival Collocation of Amn

The term Amn in its adjectival context refers to
verses where it is accompanied by a descriptive
adjective, such as in (al-Hashr/23): "al-Quddis
al-Salam al-Mu’min al-Muhaymin* (The Holy,
the Peace, the Secure, the Guardian), or by a
phrase with a descriptive meaning, as in (al-
Nisa’/124): "And whoever does righteous deeds,
whether male or female, while being a believer,
those will enter Paradise.”>  Therefore, it
signifies a description applicable to both God
and His servant. Comparing these two verses,
we can say that when "Mu’min" (believer)

1. And God is pure, free from all defects, a grantor of safety,
and dominant.

2. And those among men and women who perform some
righteous deeds, while having faith during the act, they will
enter Paradise.

describes God, it is preceded by "al” (the definite
article) and means "He who secures His creation
from their own oppression.” (Tabrisi, 1952
AD/1372 AH: 9, 400) When it describes a
servant, it appears as an indefinite noun. Or, as
in verse 17 of Surah Yasuf (previously
mentioned): "You do not believe us, even if we
were truthful,” where, due to its proximity to
"Sadiqg" (truthful), "Amn" implies belief or
acceptance.

5.4. Verbal Collocation of Amn

Certain words in the semantic field of "Amn"
play a contextual role, appearing before or after
it, significantly impacting the construction of
the concept of faith and its specific meaning.
Verses where "/man" (Faith) takes on different
semantic aspects due to its association with
other verbs indicate that the root "Amn,"
depending on the context, refers to meanings
beyond those already mentioned. These
meanings include verbal affirmation, heartfelt
belief, faith accompanied by gratitude,
monotheism, and in some cases, faith
accompanied by shirk (polytheism).

5.4.1.Shakartum
In verse 147 of Surah al-Nisa’, "Amn" is
associated with the verb "Shakartum" (you gave
thanks), placing them within the same semantic
field: "If you are grateful and have faith, what
business does God have in punishing you?"
Majma* al-Bayan interprets this verse, and
the preceding and following verses, as
addressing the hypocrites who are in the lowest
level of Hell and have no help except those who
repent, believe, and do righteous deeds; God
will not punish them, because punishment by
kings is for satisfaction, revenge, averting
harm, or gaining benefit — things impossible for
God (Tabrist, 1952 AD/1372 AH: 3, 200).
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Therefore, God does not punish hypocrites
who repent and perform righteous deeds; rather,
as the meaning of the previous verse indicates,
"Sawfa Yu'tillahu al-Mu 'minina Ajran ‘Azima,"
(al-Nisa’/146) He gives them a great reward
along with the believers. Thus, believers are
those who believe in God and are grateful for
His blessings.

5.4.2. Kafaru

Among the words that fall within the semantic
field of faith and are associated with it but are in
contrast to it is the word Kufr (disbelief). "This
is because they believed, then disbelieved.
Therefore, a seal was set upon their hearts, so
they do not understand.” (al-Munafiqin/3) This
verse explains the faith of the hypocrites. The
hypocrites professed faith with their tongues but
were disbelievers in their hearts, and God sealed
their hearts so that they could not understand the
truths of faith (Tabataba’i, 1995 AD/1374 SH:
19, 469). In this verse, faith means outward
faith, because it is associated with the word
Kafaru (they disbelieved). ‘Arist, Tabataba',
Mugatil, and Harin ibn Musa considered the
faith of the hypocrites to be outward and verbal,
and their disbelief to be inward and heartfelt
(‘Arast, 1994 AD/1415 AH: 5, 331; Tabataba’i,
1995 AD/1374 SH: 19, 469; Mugqatil, 2005
AD/1426 AH: 5; Harun, 1988 AD/1409 AH:
125-126).

Also, in verse 5 of Surah al-Ma’idah, the
word Amn is associated with the verb Kufr:
"And whoever denies faith, indeed, their deeds
will be nullified." (al-Ma’idah/5) (Mugqatil,
2005 AD/1426 AH: 979). Fayd Kashani
interprets the word Iman (faith) as prayer
(Kashani, 1994 AD/1415 AH: 2, 12), and
Ba/krant, in his commentary, interprets it as the
Wilayah (spiritual guardianship) of Imam Ali
(AS) (Bahrani, 1954 AD/1374 AH: 2, 250).

Kulayni, regarding the Ba’ in Bil Iman, states
that the Ba’ is either a Ba’ al-‘lwad (Ba’ of
substitution) or a Ba’ al-Musahaba (Ba’ of
companionship). In the first case, it means that
one disbelieves in place of the faith he
possessed. In the second case, it means that he
disbelieved along with his faith; that is, he was
a disbeliever in his heart but a believer in
appearance (Kulayni, n.d.: 5, 591).

5.4.3.‘Amili al-Salihat

The word Amn, in verses such as verse 7 of
Surah al-Bayyinah, takes on the meaning of
profound faith due to its association with
righteous deeds: “Indeed, those who have
believed and done righteous deeds — it is they
who are the best of creation.” (al-Bayyinah/7)
In this verse, Iman signifies heartfelt belief,
which is also the most common meaning of
Iman in the Quran (Makarem, 1992 AD/1371
SH: 27, 206; Mugatil, 2005 AD/1426 AH:
430). The same applies to verse 124 of Surah
al-Nisa’, where Iman signifies profound faith,
coupled with righteous deeds, as a condition for
entering Paradise: "And whoever does
righteous deeds, whether male or female, while
being a believer — then those will enter
Paradise.” (An-Nisa’: 124) In these verses,
Iman means acknowledging the oneness of God
and His justice, believing in the Prophet (peace
be wupon him), and acting upon God's
commands (Tasi, n.d.: 3, 338; Tabrisi, n.d.: 6,
59).

From the foregoing, we can conclude that
profound faith is accompanied by righteous
deeds. According to Quranic interpretations,
righteous deeds consist of acknowledging God's
oneness and justice, believing in the Prophet
(PBUH), and acting upon God's commands and
prohibitions. The combination leads to
becoming "The best of creation."” Superficial
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faith, however, is not accompanied by righteous
deeds and results in "A seal being placed upon
their hearts,” leading to an inability to
understand the truth.

5.4.4. Ta’murina bil Ma‘raf wa Tanhawna
‘an al-Munkar

The word Amn in verses such as verse 110 of
Surah Ali ‘Imran, due to its association with
enjoining good and forbidding evil, signifies
sincere and devout faith: "You were the best
nation brought forth for mankind; you enjoin
what is right and forbid what is wrong and
believe in Allah." (Ali ‘Imran/110) In this verse,
Iman, because of its association with enjoining
and forbidding, means steadfastness in
upholding the oneness of God (Ibn ‘Arabi, 2001
AD/1422 AH: 1, 118). Safi commentary
interprets the verb Tu 'miniin (you believe) in this
verse as encompassing belief in everything
commanded. Fayd Kashani states that the reason
for the believers' comanding good and
forbidding bad is their faith in God, their
affirmation of Him, and their public declaration
of their religion (Fayd Kashani, 1994 AD/1415
AH: 1, 370).

Based on the information provided regarding
the term Amn (security), its primary meaning is
security and tranquility. Other meanings, such as
verbal faith, heartfelt faith, faith accompanied by
righteous deeds, faith accompanied by gratitude,
etc., are secondary meanings arising from
contextual association.  Regarding the word
Amn, its various meanings represent different
levels of faith, the highest being heartfelt faith
accompanied by righteous deeds, and the lowest
being verbal affirmation. However, in instances
where the words Kufr (disbelief) and Amn are
juxtaposed, the discussion pertains to those who
deny faith and hypocrites who, after outward

faith, revert to disbelief and leave the realm of
faith.

Following the examination of the word Amn
and its various meanings through contextual
association, the word Kufr is studied, as it is
considered by some lexicographers to be the
antonym of Iman (faith). For a better
understanding of Amn, it can be understood
through its opposite.

6. The Concept of Kufr from the

Lexicographers' Perspective
The word Kufr is a central word in the Holy
Quran, appearing with its derivatives 524 times
in 77 surahs and 464 verses of the Quran
(Homaei, 2014 AD/1393 SH: 273). This word
is examined from the perspective of early and
later lexicographers such as Farahidi, lbn
Faris, lbn Manzir, Zamakhshari, Mustafawr,
and others.

Khalil ibn Ahmad sometimes defined Kufr as
the opposite of faith and sometimes as the
opposite of gratitude (Farahidi, 1988 AD/1409
AH: 5, 356). He also defined ingratitude
(Kufran al-Ni‘mah) as a lack of gratitude: "He
was ungrateful for the blessing (Kafara al-
Ni‘mah) meaning he did not thank for it."
Therefore, it can be concluded that gratitude is
commensurate with faith. Ibn Faris derived the
root of Kufr from the meaning of concealment
and covering, and defined a farmer as a Kafir
because he covers the seed in the earth. He also
defined Kufr, due to its concealment of the
truth, as the opposite of faith, and ingratitude as
denying, concealing, and covering a blessing
(Ibn Faris, 1983 AD/1404 AH: 5, 191). Raghib
Isfahant and Zamakhshart also defined Kufr as
concealment and covering, and called night a
Kafir because it covers people. Raghib, in
explaining the meaning of ingratitude, defined
it as the failure to express gratitude. He also
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believed that the word Kufran (ingratitude) is
used more frequently in the Quran in the sense
of denying a blessing than the word Kufr in
denying religion. He considered the plural of
both meanings to be Kafir (Isfahani, 2005
AD/1426 AH: 714; Zamakhshari, 1979: 547).
Ibn Manzir and Zabidi also define Kufr as
the opposite of faith, its meaning being denial
and rejection of blessings, and they equate Satir
with Kafir (disbeliever): "Whoever conceals
something has disbelieved in it." (Ibn Manziir,
2005 AD/1426 AH: 2, 3453-3457; Zabidi, 1993
AD/1414 AH: 7, 450) Therefore, the word
Kuffar in the verse of Sura al-Hadid is
interpreted as "Farmers™: "Like the rain which
delights the farmers with its growth.” (al-
Hadid/20) lbn Manzir, Ibn Athir, and Sahib
identify four types of Kufr: denial (Jukid),
opposition (Mu ‘anada), hypocrisy (Nifag), and
rejection (/nkar) (Ibn Manzar, 2005 AD/1426
AH: 5, 144; Tbn Athir, 1947 AD/1367 AH: 4,
184; Sahib, 1993 AD/1414 AH: 6, 250). They
then explain these types as follows: Kufr Juhid
is a satanic disbelief; there is inner knowledge
but no outward confession: "But when that
which they knew came to them, they disbelieved
in it." (al-Bagarah/89) Kufr Mu ‘anada is where a
person has inner knowledge and outwardly
confesses to God's existence, but out of envy and
injustice is not a believer. This is like the
disbelief of Abii Jahl and his ilk. The third type,
Kufr Nifag, is defined as having outward
confession but no inner belief. The fourth type,
Kufr Inkar, is disbelief that is both inner and
outward, and is disbelief in the oneness of God:
"Indeed, those who disbelieved — it is all the
same to them whether you warned them or did
not warn them — they will not believe." (al-
Bagarah/6) A hadith from Imam Sadig (AS) in
Majma ‘ al-Bakrayn mentions five forms of Kufr
in the Book of God: Denial and rejection of the

Lord's Lordship (like the disbelief of the
Zanadiga), denial by one who knows the truth
(Jahd Jahid), rejection of blessings, neglecting
God's commands and prohibitions, and the
disbelief of disavowal, as in Abraham's words to
his people: "We have disbelieved in you" (al-
Mumtahanah/4) (Turayhi, 1955 AD/1375 SH: 3,
A75-476).

Mustafwi considers the root of Kufr to be
rejection and disregard of things, the effects of
which  are  repudiation, erasure, and
concealment. Examples include rejecting and
disregarding the kindness and generosity of
others, and neglecting the truth (Mustafwi,
1989 AD/1368 SH: 10, 79).

It is clear from what has been said about
Kufr (disbelief) that it has various semantic
aspects, some of which are not its primary
meaning. According to linguists, the original
meaning of the word Kufr is concealment or
covering, and it gradually came to be used with
other meanings and associated with them,
although it often retains its original meaning as
well.

7. Kufr in Relation to Collocation

The network of connections between a word
and its meaning has a significant impact on the
meaning derived from the verses, and
understanding the meanings of Quranic words
requires knowing the relationships that words
have with each other. In the field of the
semantics of Kufr, some words play a
collocational role, appearing before or after the
word Kufr, and having a considerable impact on
the construction and meaning of Kufr. In this
section, the meaning of Kufr will be examined
in light of its collocational words.

7.1. Nominal Collocations of Kufr
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Among the words that are in the same semantic
field as Kufr and have a collocational
relationship with it is the word al-Fasigin (the
transgressors). "And whoever disbelieves after
that - then those are the transgressors.” (al-
Nur/55) In this verse, those who do not
associate partners with God and worship Him
are categorized with the believers, and those
who disbelieve in Him are categorized with the
transgressors. In Tafsir al-Safi, Kufr, due to its
collocational relationship, is interpreted as
apostasy from the religion or ingratitude for the
blessing of security (Fayd Kashani, 1994
AD/1415 AH: 3, 443). The same is true in
verse 99 of Surah al-Bagarah, where it says:
"And none will disbelieve in it except the
transgressors.” In Kashf al-Asrar, by Khaja
‘Abdullah Ansart, Kufr, due to its collocational
relationship with Fisqg, is interpreted as the
rejection of God's covenant, and because of this
rejection, they were expelled from the Sharia of
Moses (Ansari, 1951 AD/1371 AH: 1, 291).
Tabataba’i, in al-Mizan, considers their
transgression to be the reason for their disbelief
(Tabataba’1i, 2011 AD/1390 SH: 1, 230).
Another nominal collocation that is in the same
semantic field as Kufr is the word al-Khasiriin
(the losers). "And whoever disbelieves in it -
then those are the losers." (al-Bagarah/121)
This verse points out that those who recite the
divine book as it should be (to act upon it)
believe in it and those who disbelieve in it are
among the losers. Kufr in this verse, due to its
collocation with what precedes and follows it,
is interpreted as disbeliever (Makarem, 1992
AD/1371 SH: 1, 427; Tabrisi, n.d.: 1, 375).

7.2. Adjectival Collocations of Kufr

The word Kufr in verse 9 of Surah Hid, due to
its association with the adjective Ya'is
(despairing), carries the meaning of "Ingrate"

and "Concealer: "And if We grant a man a taste
of mercy (such as health, wealth, children, and
security) from Ourselves, then We withdraw it
from him (for a wise reason), he becomes utterly
despairing of the future and deeply ungrateful
for the blessings he once possessed.” (Had/9)
Ibn ‘Ashiir's commentary defines Kafiir as
denying a blessing and showing ingratitude
towards the benefactor (Ibn ‘Ashir, 1999
AD/1420 AH: 11, 212). In Majma* al-Bayan,
Kafiir is interpreted as "Ingrate.” (Tabrisi, n.d.:
12, 15) Verses where Kufr signifies concealing
the truth all refer to disbelievers. Another verse,
in Surah Lugman, uses Kafir, due to its
association with the adjective Khattar
(transgressor), to mean denial and rejection:
"And when a wave encompasses them (at sea),
like overshadowing clouds, they call upon God,
purifying their faith and worship for Him (from
all forms of shirk). But when He brings them to
the land, some of them follow a moderate path
(the path of Tawnhid), while others break their
covenant. And none deny Our signs except
every covenant-breaker and disbeliever.”
(Lugman/32) Both al-Mizan and Neoonneh
commentaries interpret Kafiir as “Ingrate.”
(Tabataba’i, 1995 AD/1374 SH: 16, 341;
Makarem, 1992 AD/1371 SH: 17, 84)

7.3. Verbal Collocations of Kufr

In numerous verses of the Quran, the word
Kufr, due to its association with other verbs,
takes on different semantic aspects. That is,
based on the context of the verses, it refers to
concepts other than those previously
mentioned. Among the verbs associated with
Kufr are:

7.3.1.La Yu’miniin
In verse 6 of Surah al-Bagarah, Kufr, due to its
association with the verb "La Yu’minin,"
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means the denial of the oneness and uniqueness
of God: "Inna Alladhina Kafari Sawa’'un
‘Alayhim am Lam Tundhirhum la Yu minin."
(al-Bagarah/6) Qarashi calls this type of Kufr
"Stubborn Disbelief." (Qarashi, 1991 AD/1412
AH: 6, 125) As previously mentioned, Ibn
Manzir, Ibn Athir, and al-Sahib termed it
"Disbelieving Denial." (Ibn Manzar, 2005
AD/1426 AH: 5, 144; Ibn Athir, 1947 AD/1367
SH: 4, 184; al-Sahib, 1993 AD/1414 AH: 6,
250) From what has been stated, it can be said
that stubborn disbelief is that disbelief where
warning and the lack thereof have no effect on
the disbeliever and do not lead to their belief.

7.3.2.‘Arafi

Another keyword semantically related to Kufr
(disbelief) and exhibiting a collocation with it is
the root ‘Irfan. "So when that which they
recognized came to them, they disbelieved in it"
(al-Bagarah/89); the precedence of the root
‘Irfan over Kufr indicates knowledge preceding
disbelief. Fayd explains the verse by stating that
the Jews sought divine assistance against the
disbelievers, and God answered their request by
sending the final Prophet (PBUH). They
recognized the Prophet through his attributes,
but denied his prophethood due to envy and
oppression (Kashani, 1994 AD/1415 AH: 1,
158). In this verse, due to the collocation of
‘Irfan with Kufr, the intended meaning of Kufr is
its technical meaning: Rejection and denial.
This verse implies that disbelief does not occur
unless preceded by knowledge and recognition;
hence, the verse first states "They recognized"
(‘Arafi), followed by "They disbelieved.”
(Kafarii)

7.3.3. Ushkuru
Among the words that fall within the same
semantic field as Kufr and have a contrastive

collocation with it is the word Shukr
(gratitude/thanksgiving). In verse 152 of al-
Bagarah, Kufr is collocated with Shukr, meaning
the denial of blessings: "So remember Me; | will
remember you. And be grateful to Me and do
not disbelieve in Me." (al-Bagarah/152) The
remembrance of God precedes gratitude, and
gratitude follows the remembrance of God.
Whenever Kufr in the Quran means the denial of
blessings, it is accompanied by Shukr. At the end
of the verse, the verb La Takfuriin means "do not
disbelieve in Me."

Also, in verse 3 of Surah al-Insan, "Indeed,
We guided him to the way, either grateful or
ungrateful,” (Inna Hadaynahu al-Sabil Imma
Shakiran Imma Kafira), Kufr and Shukr are
situated in a contrastive semantic field and have
a contrastive relationship. Tabataba’r, in his
interpretation of the verse, defines guidance as
showing the way, not as achieving the desired
goal, and interprets Shukr as utilizing the
blessing and acknowledging its source. In
explaining the phrase "Either grateful or
ungrateful,” he states that this phrase provides
two arguments. The first is that the intended
meaning of "Way" is the tradition and path that
humans are obligated to follow. The second is
that this path is optional (Tabataba’i, 1995
AD/1374 SH: 20, 122-123). Therefore, when
Kufr is accompanied by Shukr, the literal
meaning of Kufr is intended, which is
concealment or covering up, and is translated in
Persian as ingratitude.

7.3.4.Aslaha

In verse 2 of Surah Musammad, the word Kufr
(disbelief), due to its inflectional form (7afl)
and its proximity to the verb Aslaha, undergoes
a semantic shift. Combined with Sayyi’at, it
acquires a positive connotation, and Kaffara
‘anhum Sayyi’atihim means the transformation
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of evil deeds into good deeds: ‘Kaffara ‘anhum
Sayyi’atihim wa Aslaha Balahum"
(Muhammad/2) (Askari, 2020 AD/1400 SH:
225; Raghib, 1954 AD/1374 AH: 4, 51;
Zamakhshari, 1986 AD/1407 AH: 4, 315;
Tabataba’1, 1995 AD/1374 SH: 18, 336; Tusi,
n.d.. 9, 288).

7.3.5. Ashraktumiin

In verse 22 of Ibrahim, the word Kufr, due to
its proximity to the verb Shirk (associated with
polytheism), signifies disavowal and rejection,
taking on a positive connotation: "Inni Kafartu
bima Ashraktumiini min Qablu"* (Ibrahim/22)
(Zamakhshari, 1986 AD/1407 AH: 2, 551;
Tabataba’i, 1995 AD/1374 SH: 12, 54).
Homaei notes that this meaning of rejection is
more prevalent in the Quran (Homaei, 2013
AD/1393 SH: 278). Furthermore, the article "A
Linguistic Study of the Quranic Word Kufr"
equates Kufr with ingratitude and denial of God
(Azarnoosh et al., 2012 AD/1391 SH: 1-16).

7.3.6. Kadhdhaba

Another key word semantically related to and in
collocation with Kufr is the root Takdhib (denial).
(al-Bagarah/39) In this verse, Kadhdhabii (they
denied) follows Kafari (they disbelieved). Ibn
‘Ashiir, in his commentary on this verse, suggests
that Alladhina (those who) may refer to the
descendants of Adam, alluding to the polytheists
who denied all divine miracles, including the
Quran (Ibn ‘Ashir, 1999 AD/1420 AH: 1, 430).
Tabrist explains that the disbelief inherent in

1. | certainly disavow the partnership you attributed to me in
this world (that you equated my obedience with the obedience
of God). Existing translations of the Holy Quran render the
word Kufr in this verse as disavowal (Ansariyan), disbelief
(Elahi), disavowal and disbelief (Makarem), being a
disbeliever (Jawami‘ al-Jami‘), and denial (al-Mizan). From
what has been stated, it can be said that, based on the context
of the verse, the meaning of disavowal and rejection is more
appropriate.

denial is not merely a matter of speech but
indicates a denial of the heart, similar to
prostrating to the sun, which is not disbelief in
itself but reveals the denial within the heart
(Tabrisi, n.d.: 1, 144). In this verse, the
collocation of Takdhib with Kufr emphasizes the
intended meaning of the latter as a denial of the
heart.

Based on the provided material regarding the
root word Kufr, it can be said that its primary
meaning is "To cover,” and its other meanings, in
the context of co-occurrence, include al-Fasigiin
(the wicked), Yais (despair), La Yu 'minin (they
do not believe), Ma 'Arafu (they did not know),
Ashraktamin (you associated partners with God),
Kadhdhabui (they lied) and so on. Furthermore,
rejecting the truth, denying Tawhid (the oneness
of God), denying and rejecting evidence, denying
blessings, and disavowal and disassociation are
secondary meanings of Kufr that have emerged
due to co-occurrence. It can be said that the
various meanings of the word Kufr represent
different levels of disbelief, and its base meaning
is denial, which, depending on the change in the
object of the wverb, has acquired different
meanings.

Conclusion

The aim of this research was to gain a deeper
understanding of the divine word concerning
the two central words Amn (security, safety)
and Kufr (disbelief) in their collocations. The
findings showed that the two focal words, Amn
and Kufr, within their semantic fields, are
related to other keywords in various
relationships, such as collocations and
substitution. Careful attention to the network of
connections between words in a semantic field
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yields more precise understandings of the
Quran.

Among the results obtained, the following
can be mentioned:

Regarding the root word Amn, it can be said
that the primary meaning of Amn is tranquility.
Its other meanings, in the context of
collocations, include verbal confession,
heartfelt belief, faith accompanied by gratitude,
etc. This word, in terms of collocations,
includes verbal collocations (prepositions Ba’
and Lam), nominal collocations (the word
Mushrikiin (polytheists)), adjectival
collocations (al-Mu’min (the believer), Wa
Huwa Mu’min (and he is a believer), Sadiq
(truthful)), and verbal collocations (Shakartum
(you gave thanks0, Kafari (they disbelieved),
‘Amalii al-Salihat (they did righteous deeds),
Ta’murin bil Ma'‘raf wa Tanhawna ‘an al-
Munkar (you commanding good and forbidding
bad).

Regarding the root word Kufr, it can be said
that the primary meaning of Kufr is "To cover,"
and its other meanings, in the context of co-
occurrence, include nominal collocations (al-
Fasiqun), adjectival collocations (Ya us), and
verbal collocations (La Yu 'minin, ‘Arafii (they
knew), Ashkuri (give thanks), Aslak  (to
reform), Ashraktumiin, Kadhdhabii).

Rejecting the truth, denying Tawhid, denying
and rejecting evidence, denying blessings, and
disavowal and disassociation are secondary
meanings of Kufr that have emerged due to
collocations. It can be said that the various
meanings of the word Kufr represent different
levels of disbelief, and its base meaning is
denial, which, depending on the change in the
object of the verb, has acquired different
meanings.

Furthermore, the findings indicated that in
the Holy Quran, the words and their meanings

are completely coherent and harmonious.
Whenever faith in God and the unseen is
mentioned, it is expressed using the preposition
Ba’, and whenever faith and trust in other
people are mentioned, it is expressed using the
preposition Lam. It is suggested that in future
research, words within the semantic field of
security and disbelief, such as gratitude (Shukr),
remembrance (Dhikr), falsehood (Kidhb), and
truth (Sidq), be studied and examined.
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ABSTRACT

The main question of the article is what approach to political participation is
the existing or desired approach in Qur'anic thought. The research hypothesis,
using the Jane Hampton model in theories of the state as a theoretical
framework, is that in religious state, political participation and competition
within the political regime are not against or solely for it, and among the
delegative and agential approaches; the desired approach of the Qur’an is
closer to what can be called "conditional maximum" or de-agential approach,
which is conditional in the emergence and survival of religious state; a
participation that is original as a causal element but is conditional and bound
to some prior conditions and circumstances. The research approach in the two
categories of verses of Shiira and Bay‘ah clearly has some differences with
some other interpretative perspectives, and in the stage of choosing a leader,
despite accepting the divine text and appointment, it also considers the
political participation of the people to be relevant. In the research, in addition
to the verses of Shiira and Bay‘ah, other verses such as the verses of keeping
the contract, enjoining what is right and forbidding what is wrong, public
speeches of the Qur’an, caliphate and trust, etc. have been compared with
political and agency participation. Accordingly, the validity of the political
contract between the ruler and the people, the requirement of the Shura
institution in the public arena, active political participation as enjoining what
is right and forbidding what is wrong and interfering in determining destiny,
the right to choose and general selection of the people, the caliphate as a kind
of doubt from God in line with the right to participate, and also the right to
leave the government to the worthy as a trust are among the findings of the
research as components and pillars of the "Conditional Maximum"
(delegative- Agential) political participation approach.
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Introduction

Political participation is one of the most
important concepts and the most delicate
political challenges in political science, which is
considered a battle of opinions both in the field
of theory and in practice in Iranian society and in
the contemporary period, especially in the
government of the Islamic Republic of Iran, and
various views from different intellectual sources
have been presented about it. Therefore, this
discussion, as one of the important moments and
sensitive bottlenecks, must be considered and
examined from different aspects in order to
separate the Quranic and Islamic approach to
political participation from alternative approaches.
This is while the main source of inspiration is the
Holy Qur’an. Accordingly, examining the verses
related to political participation and its related
sub-sets can be effective in untangling
theoretical and practical knots.

Political participation is focused on goals that,
in the religious perspective, are comprehensive
happiness, but below that, the efficiency of the
political system, regularization of entry and
presence in the political system, balanced and
proportionate distribution of power, increasing
trust between the state and the nation, and the
realization of rights and the transfer of political
and non-political demands to the political system
are among its goals. All of these issues can be
presented under the teachings of the Qur’an and
are key objectives of the research.

Political participation is related to important
theories, and these theories influence its
theoretical and operational definition and
narrow and expand its scope. Elitism theory
limits and confines significant political
participation to the elite and considers the
masses to be largely inactive or tools of the
elite; Pluralism Theory considers it the key to
political behavior, because it is an important

factor in explaining the distribution of power
and determining policies. Accordingly, there
are various definitions of political participation
(Firahi, 1998: 44; Musaffa, 1996: 9; Pai, 1991;
Rash, 1998: 123); but Selected defines it as the
active and often conscious participation of
individuals in  society, individually or
collectively, in the public sphere and the
process of social influence and the exercise of
power, decision-making, decision-making and
implementation in a supportive, supervisory
and competitive manner. On this basis, firstly,
most unconscious actions and passive actions
are excluded. Also, desirable and ideal political
participation from a religious perspective is an
activity that considers the comprehensive
material and spiritual well-being of society and
is not reduced to a specific form and dimension
of it, especially material well-being.

On this basis, the main question of the
research is what the nature of political
participation is and what approach to it is the
desired approach of the Qur’an? The research
hypothesis is that it seems that this concept is
one of the concepts that has the ability to be
measured in the Qur’an. Based on this capacity
measurement and on the basis of the method of
subject interpretation®, it can be said that from

1. The research uses the method of thematic ijtihad
interpretation. From an angle, ijtihad interpretation can be
divided into sequential ijtihad interpretation and thematic
ijjtthad interpretation. In thematic interpretation, ijtihadist
effort is made to explain a topic or a specific Qur'anic title
with regard to different verses on that topic, narrations,
interpretive techniques, and history, which is what the present
research is in this category. Various definitions have been
proposed regarding thematic interpretation.  Sayyid
Muhammad Bagqir Sadr, in explaining thematic interpretation,
states that in this method, the interpreter does not examine the
verses of the Qur’an verse by verse like an analysis, but
rather, the interpreter tries to focus his research on a topic of
life, ideology, or social issues or worldview that the Qur’an
addresses, and explains, investigates, and studies it (Sadr,
1980: 12). Muhammad Hadi Marif also considers thematic
interpretation to be a response to the issues raised; Of course,
sometimes the question is from within the Qur’an and the
answer is from within the Qur’an, and sometimes the question
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the perspective of the Qur’an, the desired type
of political participation is the conditional
maximum (delegative- Agential), meaning that
in terms of scope, participation in the political
system is maximal but is conditional on
political leadership with specific conditions.

1. Research Background
There are limited articles on political participation
in the Qur’an; such as the article on the right of
citizens to participate and political freedom with
an emphasis on the Holy Qur’an (Sayyid Bagheri,
2018: 41-65) which has observed political
participation and its role in freedom in three
stages. Another article is Political Participation in
the Islamic Utopia from the Perspective of the
Quran and Hadiths (Yazdani, 2018: 48-73),
which are directly related to the research topic.
Also, parts of the book Government and Politics
in the Qur’an (Qazi Zadeh, 2007) as well as parts
of books on the Guardianship of the
Jurisprudence or Islamic government. However,
there is very limited independent work. The
article on the analysis of the role of the Prophet in
the development of the social system of Islamic
societies (Mahmudi Raja, Damyar, 2018) is also
indirectly related to the research topic and deals
with the topic of participation and socio-political
order using Giddens' theory.

In recent years, three books have been
published that are most relevant to the research

is taken from the context of the realities of life and social
needs, and the answer is from the Qur’an. This is the second
and correct way of questioning, which is based on the words
of the Commander of the Faithful, “That is the Qur’an, so
investigate it...” (Nahj al- Balaghah: 158) (Marwiyan, 2008).
Various other definitions have also been made (Sobhani,
2006, 1: 11. Muslim, 2000: 16). The author's definition of
thematic interpretation using some perspectives (Jalili, 1993:
170) is as follows: "It is an inquisitorial effort to
systematically understand the Qur'anic view in the light of a
theory-based collection of verses about living scientific and
theoretical issues and topics arising from human knowledge
that are united in meaning and purpose, and it is expected that
the Qur’an has a true word on the subject.”
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topic. The book Political Participation in Shi‘1
Political Jurisprudence (lzdehi, 2017) is the
first and most serious in this field and provides
a jurisprudential description of political
participation under two legitimate and
illegitimate political systems. The book Index
of Political Participation in the Islamic Progress
Model (Khulousi, 2016) is another book that
has been published. Another work is the book
Strategies of Shi‘T Political Jurisprudence for
the Development of Political Participation
(Rahmani, 2015), which examines the patterns
and strategies of political participation from the
perspective of Shi'T political jurisprudence.
However, the Conditional Maximal (guardian-
agent) approach to political participation, which
suggests the two-sidedness of the structure and
agent relationships, has a very limited history in
a completely abstract and non- Qur'anic manner
(Lakzayi, 2002: 135-160), which is discussed in
detail in this research and also based on the
Quran, and the concept of conditional
maximization is outlined under it.

2. Theoretical Framework: Delegative-
Agential Political Participation

This hybrid approach is derived from the
literature on the origins of sovereignty theories.
In general, two types of models can be
discussed in political participation relations: the
alienation model and the agency model, which
are based on a social contract (Nuri and
Tavassoli Rokn abadi, 2017), and Jane
Hampton discusses and examines it in her
theories of the state in the modern period
(Hampton, 2001). These theories have two
distinct faces and procedures regarding the
nature and extent of the presence of the people
and the ruler; the agency social contract and the
alienation social contract, the latter of which is
related to Thomas Hobbes (Hobbes, 2014) and
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the former to John Locke (Locke, 2013). In the
perspective of Jean-Jacques Rousseau (1712-
1778), one can also see aspects of the fusion
and dialectic of both aforementioned theories,
although his speech is somewhat ambiguous
and open to interpretation. Rousseau tries to
bring together the individual and society and
establishes the concept of general and universal
will (Rousseau, 2009: 113).

Accordingly, in the theory of delegation, all
authority is with the ruler and the state and is
delegated to it absolutely. In the theory of
agency, the source of all decisions is the desires
and inclinations of the majority of the people,
and the state is merely the agent of the general
will.  However, both theoretically and
practically, it is possible to combine delegation
and agency participation. This issue also exists
in the theory of Islamic political participation.
With the difference that divine right and divine
lordship are also the source of the effect in the
scene of participation, and God and His works
and divine commands are not absent from the
area of human political life; because in both
theories of delegation and agency, the source of
granting the right to rule is the people, not God.
But this does not interfere with the article's
borrowing of these two concepts in a theoretical
framework; because the center of gravity is the
self-assignment or non-assignment, regardless
of its source. In the Shi‘T Islamic perspective,
the theories of participation are different and
different. However, in the theories of the
guardianship of the jurist, two main views can
be categorized. In the first view, which is the
theory of the guardianship of the jurist, and the
majority of jurists believe that the religious
scholar has political guardianship and the
public opinion is involved in the practical
realization of the political guardianship of the
jurists, but they are obliged to accept the orders
of the scholars and obey them (Javadi Amoli,

2016: 189; Misbah Yazdi, 2002: 116-118). On
this basis, since the transfer of guardianship
from the infallible to the jurist is certain,
political participation leads to external
acceptance and realization.

The second theory, which is the minority
view, is the theory of election or delegation,
which rejects the evidence and proof of the first
theory, stating that the authority is transferred to
the people during the occultation, not the
religious scholar, and he lacks political
authority. Therefore, the authority in the
occultation is for the people, who are delegated
to the jurist, and the jurist is elected and
dismissed by the people. In fact, the jurist is the
representative of the people in exercising
sovereignty. Of course, this view also has
different versions (Salihi Najafabadi, 2001: 50;
Montazeri, 1988: 2, 290). The third theory,
which the research is inclined towards, is
considered to be the result or average of the two
theories of legal authority and delegation. In this
sense, on the one hand, it considers the religious
scholar as the deputy of the impeccable Imam
(AS) and has authority (delegation), and on the
other hand, in order for this authority to be
implemented from a potential point of view and
for the jurist to be able to exercise his authority,
he needs the support of the members of society
from a religious perspective (agency) and
becomes conditional. In this theory, unlike the
second theory, the jurist has guardianship, but
the actuality of his guardianship is subject to and
conditional on the acceptance, consent, and
participation of the people as a part of the divine
(Na’ini, 1999: 74-73, Imam Khomeini
(Khomeini, 1990: 20, 171-170) also places him
in this category with some details (Kavakebiyan,
1999. Arasta, 2005). Accordingly, political
participation is maximal but conditional.

Based on this view, it is possible to mix and
match guardian-centered political participation
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with people (agent)-centered political participation.
Combining verses such as obedience, priority, etc.
with verses such as determination of destiny,
council, uprising in equity, allegiance, etc., which
are the result of combining divine lordship and
human agency, constitutes a transferrable-
agentive political participation in which the God-
appointed guardian is present in a specific or
general form; active popular participation and
selected elites are also available under it.

In this respect, it seems that it can be said
that the type of political participation in the
Qur’an and Islam is theoretically transferable-
agentive (guardian-agent), and on this basis, the
research proposes a conditional maximum
participation (Delegative-Agential), the
dimensions and reasons of which are discussed
in detail in the course of the research based on
thematic interpretation. From here, it also
becomes clear that the maximum clause refers
to the agentive nature of such participation,
which expresses the scope of the field of
participation and the possibility and mobility of
the people. The conditional clause also refers to
its transferable part, which carries with it the
prior conditions of a religious system and
primarily refers to the specific characteristics of
the rulers and leaders in the religious society,
and secondly, the specific goals of the religious
state and the legislative system.

3. Reasons for the Delegative-agential
(Conditional Maximal) Political Participation
in the Qur’an

In the delegative-agential (conditional maximal)
approach in the Qur’an, on the one hand, it
leaves some of the scope of participation to the
rulers or elites, and on the other hand, it is active
in other areas. This approach in expanding
political participation is similar to the approach
of participation as legitimacy or absolute
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maximum, and in granting political guardianship
to jurists in the era of occultation, it is like an
approach that, by emphasizing people-
orientedness, grants political guardianship to the
jurist and considers people's participation not as
a condition but as a basis. Therefore, the agential
approach pursues maximum political
participation and does not see a conflict between
the political guardianship of jurists and
maximum political participation (Agajani,
2017: 157). This approach also makes a
difference in the interpretation of verses
between the era of the Infallibles and the era of
occultation. Of course, this theory can have
different versions, which have been reflected in
some works (Kavakebiyan, 1999; Araista,
2005; Eta‘at, 2020; Marandi and Jalali Asl,
2021). Accordingly, we are seeking to explore
the reasons for this approach in citing verses of
the Qur’an and interpreting them thematically,
and we will analyze the relevant verses based
on the method of thematic interpretation.

3.1. Shiira Verses: (Shara: 38 and Ali
‘Imran: 159)

Shiira is one of the most important titles
associated with political participation in Islamic
political  literature, which has various
approaches to it. The relationship between
council and political participation is particularly
related to the role of the people in the decision-
making process in the religious state. Of course,
it is also effective in selecting a leader,
especially in the era of occultation.
Accordingly, considering the goals of council,
it becomes clear that council in political
participation has both subjectivity and path.
Some have divided the council into three types:
"Pre-government council, concurrent
government council, and post-government
council, which is a good division." However,



Biannual Journal Quran and Religious Enlightenment, Autumn & Winter 2025, VOI. 5, NO.2 (17-38) 23

they have considered the Sharia council to be
only in the post-government council and in
cases where there is no statement from God and
the Messenger (Araki, 2009). This shows that
they have remained in an atmosphere of not
distinguishing between the periods of presence
and absence. In addition, this approach, which
has a minimal and passive view of political
participation, deprives the council of the final
decision even in the post-government council
and considers it to belong to the leader, whether
infallible or not (Araki, 2009: 29).

In the political sense, the term council means
the participation of the people of the
community and their free presence and
cooperation in consultation and discussion
before making any decision or arrangement. In
other words, "Consultation” guarantees the
right of a group of individuals, including groups
and minorities, to freely discuss and debate the
arguments and arguments of all participants in
the discussion (Shawi, 1994: 31), which in
practice implies the need for rulers to pay
attention to the advice of experts and the
righteous and to participate in political affairs
(Amin, 1997: 16), i.e. the right of the nation to
political participation in government affairs and
decision-making(Abdul Khalig, 1998: 41).

A) The Difference between Shira and
Consultation

A point that is useful in processing the
discussion and its relationship to political
participation is to pay attention to the possible
difference between Shira and consultation.
Consultation covers issues in both the public
and private spheres; while Shara is mainly a
concept in the public sphere. The verses and
narrations related to consultation mainly
emphasize the personal channel and individual
decision-making, but it should not be
considered the same as Shira; as some other

scholars also hold this opinion (Shawi, 1994:
7). Various narrations about consultation are
also mostly of the same nature; such as Imam
Al’s consultation with Abdullah ibn Abbas
about accepting the caliphate after the murder
of ‘Uthman (Tabari, 1988: 4, 406). Narrations
that indicate consultation and then individual
determination belong to this category. Such as a
hadith from Imam Rida (AS) which states that
the Messenger of Allah (PBUH) would consult
his companions and then decide on what he
wanted (Barqt, 1951: 2, 601; Hurr Amili, 1989:
12, 44). Such narrations (Sadtq, 1993: 4, 385;
Fayd Kashani, 1986: 26, 233; Hurr Amili,
1989: 12, 46) also indicate consultation and
advice and not Shara. In addition, in some
narrations, Yurtdullah is mentioned.

Such narrations emphasize the importance of
individual and not institutional consultation. In
individual consultation, the decision is made by
the individual, but in institutional consultation, it
is a collective decision, but its implementation is
through the individual responsible. Shira is a
social institution whose customary nature is
based on collective decision-making regarding
common interests, interests, and rights. Shira,
in its customary and historical nature and
practice, is more than mere consultation. In
consultation, generally others are not interested
in the matter. However, in Shira as a social
institution, the participants in the council are
considered interested.

Therefore, it seems that the phrase "And
consult them in the matter" (Shira: 38) in the
noble verse primarily indicates the institution of
council and public participation. Likewise, the
verse "And their matter was consultation
among themselves" (Ali ‘Imran: 159) is true in
its true sense and is not Makki; because the
matter refers to public, political, and social
affairs. This issue is also strengthened by
considering the background of the events of the
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Battle of "UAud" and the choice of the method
of confronting the polytheists through the
Shuira. Therefore, such a distinction can be
shown at that time as well. Of course, in its
procedures and mechanisms, it is natural that
there are serious differences with today.

B) Shara Is a Concept of Signature, not
Establishment

Another point is that religious rulings and
issues are either signature or establishment. The
matter of consultation and consultation after
Shiira in political and governmental affairs has
been prevalent in various societies for a long
time. This was also the case in the society of
Mecca and Medina. Specifically, in Mecca,
Qusay Ibn Kilab, the fourth grandfather of the
Prophet Muhammad, after attaining the
presidency, established a place for him to
consult with the people and for the people to
consult with him. This was also done in other
tribes and cities. Accordingly, the Prophet's
political action is based on the character of the
wise and the social lifestyle approved by God,
which establishes the rules of signature.

From this perspective, Shiira has had a long
history in the tribes and cities of the Arabian
Peninsula, including Mecca. On this basis,
perhaps Qusay's most fundamental action in
Mecca was the establishment of Dar al-
Nadwah, which organized political positions
and social affairs. Dar al-Nadwah was the place
for discussion and decision-making on political,
military, social and economic matters of Mecca,
such as the Khuza ‘ah and Bani Hashim treaty
(Ton Sa‘d, 2000: 1: 66; lbn Habib, 1964: 89;
Azraqi, 1989: 88). It provided the basis for the
Hilf al-Fudal treaty (Mas'udi, 1979: 3, 9). It
was the decision of Quraysh to kill the Prophet
(PBUH), which led to his migration on the
night of the House of Prayer (lbn Hisham,
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1998: 2, 124; Ibn Sa‘d, 2000: 1, 193-194).

On this basis, the council was a signed
institution with a long history among the people
of Mecca and Medina and most of the nations
of that era, taking into account the specific
differences of nations, which was based on
rules in which, although the role of the leader
and commander was prominent, it was
ultimately a collective decision. This issue
highlights its connection with the issue of
political participation.

C) Argument for the Applicability of Verse
38 of Surah Shara

Argument for this verse in relation to the
category of political participation requires
proving some matters, including that it includes
major government affairs. The verse indicates
the construction of the news. There is no
objection to prove its implication, and the
advisors are the entire Islamic nation or the
elite. In the verses of consultation, our approach
to Conditional Maximal/Delegative-Agential
participation is that a difference can or should
be made between the period of the infallible
and the period of presence and the period of
occultation, and this period is outside the
applicability and generality of consultation. In
the election of the leader and his selection
during the period of presence, the definitive
texts remove it from the circle of majority vote
and popular selection, which is beyond the
scope of the subject and the scope of the
discussion and is a presupposition of the issue.
However, in the actions of the government, we
believe in detail, which we will discuss in its
place. Another point is that we are not trying to
deny individual management, but rather in the
need to pay attention to and give sufficient
weight to the political and general participation
of the people and the elite.
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Verse 38 of the Qur’an is a statement of the
characteristics of believers and in fact it seeks to
mention the requirements and consequences of
faith that, along with responding to God,
performing prayers and spending money,
consultation is also mentioned. Some have not
considered this wverse as a jurisprudential
indication of the necessity of consultation (Ha'ir,
1994: 56) and some have considered it (Qarashi:
9, 498). However, regardless of the
jurisprudential discussion, it is clear that the
language of the verse is the language of necessity
and necessity in Qur'anic literature. The matter in
this verse covers all personal and social matters
and issues. There are two views about the verse.
Some consider it directly related to politics and
the second view considers it unrelated to
government affairs and believes that it does not
directly indicate social and political issues. It
seems that this verse, unlike verse 159 of Ali
‘Imran, primarily expresses the importance and
necessity of consultation in the individual and
social lives of individual believers and does not
have a specific and specific indication of the
political and social institution of the council;
although it also observes it in a secondary and
corresponding way. In any case, there is no doubt
about the entry of social and political issues and
how they are managed in the religious
government or the believers, and both
approaches include it and consider it part of the
meaning of the verse. Another argument is that
some believe that the verse does not have a
subject matter for the infallible and only has a
path (Sobhani, 2006: 2, 231-230), while even if
consultation is a path, it does not interfere with
our discussion of the necessity of political
participation. Rather, it adds to the necessity
because in this assumption, the infallible,
although he does not need consultation and
advice, considers himself obliged to it, therefore
this is necessary and obligatory for non-

impeccable people in the first way.

Another objection to the verse is that the
verse was revealed in Mecca and no social or
political issue was raised. The answer is that
although the verse is very likely Meccan, the
meaning of the verse is not an external issue but
a real issue. That is, it is in the capacity of
expressing a real and general issue and does not
have the status of a specific revelation. In
Mecca, in addition to personal issues and
circumstances, the Prophet's call also had a
political and social burden. Accordingly,
although it does not have an external primary
implication for political affairs, it has a
mandatory and general implication. Of course,
it should be noted that some have also
considered some verses of Surah al-Shira,
including this verse, to be civil (Tabataba'T,
1970: 18, 6).

Relying on the verse in the obligation or non-
obligation of Shara: "An important issue in
relation to political participation is what the
principle of adhering to Shira is during presence
and absence.” Is it mandatory or non-
mandatory? The participatory-agential approach
and the research approach consider the
formation of a council necessary in the era of
presence and absence and believe that the
literature of the verse is a literature of obligation,
meaning that the verse calls the practice of
believers in political affairs based on council. Of
course, its quality and quantity are different; as
commentators also hold this view. Although
some of them have not considered following the
council’'s decision as necessary for the infallible,
they have considered referring to the council as
necessary and obligatory. For example, the best
hadith is that the sentence "And their affair is
consultation between them" indicates the
relevance of the council in Islam (Qarashi, 1992:
9, 498). The obligation to obey the leaders of
authority does not prevent them from resorting
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to the council in issuing orders. It can be said
that consultation is a basic rule in all Muslim
affairs unless there is a special reason; because
even if the word "Wa Amrahum" does not have
generality or specificity, its appearance in its title
indicates generality, as some emphasize on this
point (Fadlullah, 1998: 10, 191-192; Modarresi,
1998: 12, 365).

This is why some commentators (Ibn Ashiir,
n.d.: 3, 269) emphasize not only the necessity of
relying on the council during the occultation, but
also point out its necessity and exclusivity in
managing the community, and consider the
council to consist of the learned, pious, and
pious elite in matters where the community is
confused or doubtful in determining the ruling or
subject, or is in dispute over personal, social,
political, and other matters. This is because they
believe that any non-infallible believer is not
absolute in knowledge and understanding, but is
in need of the council. Of course, exclusivity in
the council may not be correct, but in the larger
dimension and in keeping the community
together, it is certainly necessary; as others also
believe in the necessity of the Shira for the
Prophet in matters other than revelation and the
command of Allah (Amili, 1981: 2, 257). Sunni
commentators and jurists have also commented
on its necessity (Ibn Ashiir, n.d.: 3, 269). In any
case, consulting the ruler is necessary according
to the provisions of the verse and the Qur'anic
literature of the language, and from the point of
view of jurisprudence, it is at least strongly
recommended and at most obligatory. If the
latter is not accepted, the former will manifest
itself in a more powerful way and strengthen the
scope of political participation.

D) Arguing with the Contents of Verse 159 of
Surah Ali “‘Imran
Verse 159 of Surah Ali ‘Imran is the second
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verse that is of great importance in the system of
Shuara and its relation to political participation.
This verse was revealed about the Battle of
Ukud in the days after the end of the war
(Tabari, 1988: 2, 60). In this verse, despite the
sad events of Ukud, which reminded the minds
of people, including the Prophet Muhammad, of
the incorrectness of acting on the results of
consultation and the collective wisdom derived
from it, the Prophet’s previous practice of
consulting with people and involving them in
political decisions, even if it had undesirable
effects, is emphasized. In arguing with this
verse, several questions must be answered and
proven. Whether the meaning of the command
includes means related to war or not; whether
the command "Shawurghum” indicates an
obligation or is it recommended, which was
discussed in the previous verse; is the address
only addressed to the Prophet (PBUH) or is it
not specific to him? There are various views in
the interpretations and scholars in response to
these questions. The verse is not specific to the
Prophet. This is a matter that is almost
unanimously agreed upon by all interpretations.
The contemporary Sunni commentators, Ibn
Ashar, in al-Tahrir wa al-Tanwir, have
considered the Prophet to be responsible for the
Shiira (Ibn Ashir, n.d.: 3, 268).

E) Necessity/non-necessity of acting according
to the opinion of the Shira

"The main point here is the issue of necessity or
non-necessity of acting according to the opinion
of the Shara and the result resulting from
political  participation. The approach of
transference-agential participation, in short,
believes in the necessity of acting according to
the result of the Shara in the grand scheme of
things and major affairs, and with a retrospective
look at the period of the impeccable occultation,
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it believes that this necessity may have been
fulfilled during the time of the Infallible, at least
after the Messenger and the Infallible had been
persuaded, as some commentators have also
said." (Fadlullah, 1998: 6, 347-344)

It is also possible to request a pardon, but if we
do not accept the period of the presence of the
infallible, there is no other excuse during the
period of occultation. Thus, the phrase "If you
resolve” indicates the determination of the
Prophet and the leader of the religious community
to act on the result of the council after consulting
with the members of the council. In fact, from
this perspective, "Determination™ has a deleted
object that can be "Determination on one
opinion" or "Determination on implementing the
opinion of the council.” Since opposing the
opinion of the majority of the council is a
violation of the purpose, it actually leads to the
necessity of acting on the result of the council. Of
course, the opinion of the council is detailed and
has various scenarios, but the necessity of acting
at least includes the desire of the overwhelming
majority, and the manifestation of such a desire
usually and habitually convinces the infallible.

It is necessary to attach a car to the car if it is
not necessary to have a different design for it.

This group considers the phrase "When you
have decided, put your trust in God" to indicate
the authority of the final decision. These
interpretations, like the concepts of the Quran
apparently extend this approach to the period of
occultation (Subhani, 2006: 2, 231-230).

Based on prior assumptions such as the
infallibility and knowledge of the Imam, this
view believes that the advice and consultation
of the Prophet and the infallible were not real
and had other purposes such as giving
personality to the nation, advising to gain the
approval of the people, etc.

In criticizing this view, several points are
worth noting. First, the infallibility and

knowledge in all the details related to the daily
affairs of the battlefield are ambiguous and may
not be fully proven. An example of this is the
Battle of "Badr" and the warning of "Hubab ibn
Mundhir™ against choosing a place to camp and
proposing another place and accepting the
Messenger of Allah (Ibn Sa‘d, 1990: 3,427,
Tabari, 1988: 3, 960).

In the discussion of the Imam's knowledge,
although there is consensus in its generality,
there is still disagreement in the details, and
perhaps it is not possible to extend knowledge
to everyday matters forever and in all cases.
Unless the Prophet and God will, and it is
natural that in most cases matters are handled
through normal channels. An example of this
can be the Prophet's lack of initial knowledge
of the lost camel during the Battle of
"Tabitk."(Majlisi, 1990: 18, 109; Wagqidi, 1989:
3, 1010; Ibn Hisham, 1998: 4, 523)

The difference in pronouns, i.e. the plural
pronoun in "Shawirhum™ and the singular
pronoun in "‘Azamta,” does not imply an
individual decision other than the council's
opinion. Rather, since leadership and issuing
orders are in any case with the infallible, such
as the Prophet or non-infallible, and he must
execute and communicate them to his
subordinates, the determination is naturally
attributed to him; because authority and
execution are with him.

But even if we ignore these technical points,
it still has no negative impact on our main
discussion, which is maximum participation,
and the emphasis is on it. Because it shows that
the Prophet and the infallible, who is connected
to the source of revelation and the unseen
world, considers himself obliged to consult,
consult, and intervene in the affairs of people
with the opinions of experts and people, and
acts according to appearances, and the Book of
Revelation also emphasizes this.
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On this basis, even if we believe that the
consultation of the Holy Prophet was not to
benefit from the thoughts of the people.
Therefore, God left the right to make decisions
only to that Prophet. We can consider the period
of the infallible occultation as necessary and
obligatory, or we can consider the detailed
jurisprudential ruling of consultation in terms of
the necessity and desirability of consultation
between major and minor matters. And it was
concluded that although the command in the
verse mentioned is not understood as more than
preference in general terms, since major affairs
of the country cannot be arranged for non-
infallible people without consultation, and "what
is obligatory cannot be accomplished except by
it, so it is obligatory™ in such cases, consultation
is obligatory; as the Tasnim commentary also
holds this view (Javadi Amuli, 2009: 16, 134).

Based on this, the research view is that the
verse, considering the context as a whole,
indicates the necessity and necessity at least in
the language of the Quran because avoiding
major sins and performing prayers are among
the obligations of the Islamic religion (Akhiind
Khurasant: 1, 71; Sadr, 1997: 1, 269-272).

Although trust and charity have examples
of obligatory and recommended, of course, in
nominal sentences, the basis is on news, not
construction, and the bearing on construction
requires corroboration, but since the speech is
from God and describes the characteristics of
believers, it indicates the qualities that are
necessary for faith and the believer is obliged
to acquire them. This corroboration transforms
the appearance of the speech from pure news
to construction in the status of news. Similar
arguments have been made by jurists in other
cases.

The appearance of the noble verse indicates
the obligation of the Prophet to consult, because

Agajani: Religious State and Political Participation ...

it has been proven in the discussions of
principles that the appearance of the absolute
form of the command indicates obligation unless
there is evidence to the contrary. There is also no
evidence of desirability, and we do not have any
external evidence. On the contrary, the
appearance of the command in those two
sentences (Fa ‘fu ‘anhum wa Istaghfir Lahum)
indicates obligation. Since they are verbs of
command and the command is also apparent in
obligation, it must be said that these two
sentences also indicate obligation; therefore, a
valid proof must be presented to prove the
desirability —of forgiveness and seeking
forgiveness, while no proof has been presented.
In addition, the Quran mentions many
obligatory and recommended things in the
context, such as: "Give of what is easy for you,
and establish prayer, and give Zakah, and lend
to Allah a goodly loan." (al-Muzzammil: 20)
Although reciting the Quran is recommended
and performing prayer is obligatory, "And
when you greet with a greeting, greet with a
better one than it or return it" (al-Nisa: 86).
Although returning a greeting is obligatory,
returning a greeting in a better way (i.e. better
than what the person greeting) is recommended.
The possibility that this verse is in the
position of a prohibition illusion and the
command after the prohibition or in the position
of a prohibition illusion indicates non-necessity
can be dismissed if the verse is separated from
the story of Ukud or if the fundamental
argument that the command after the
prohibition illusion does not indicate necessity
is denied. Also, the Prophet's continuous life
and his statements about the necessity of
consultation support the verse's meaning.
Therefore, in the affairs of people and not
the affairs of God, and in ordinary matters such
as transactions and socializing, which are
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permissible to do and permissible to abandon,
and social matters that are based on people's
discernment and their good judgment. From "If
you decide™ which is a branch of their
consultation in the matter, it can be understood
that when a decision is made in consultation to
do something, you must decide and make a firm
decision, and also do not allow yourself to
doubt and rely on God, because after
consultation and decision, matters and their
implementation in any case go beyond the
freedom and will of man and fall within the
channel of God's will. Just as commentaries
such as "In the Light of the Qur’an,” (Talegani,
1983: 5, 398) Roshan (Mustafawi, 1981: 5,
116) and Tafsir li kirab Allah al-Munir (Karami
Huwayzi, 1982: 1, 56) have also interpreted and
interpreted this way. Of course, the decision of
the council can have various aspects, which
include the necessity of at least a result leading
to the persuasion of the Messenger.

Some hadiths (Barqgi, 1951: 2, 601) also
reinforce this view. The Prophet (peace and
blessings of Allah be upon him) was quoted as
saying: "If your leaders are your best, your
wealth your weakness, and your affairs are not
a matter of consultation among you, then the
surface of the earth is better for you than its
interior."You have some of its backs (Tirmidhi,
1998: 3 and 361, Ibn Shu’bah, 1984: 36).

The way of the infallibles, especially the
Prophet Muhammad, who was commissioned
by God to consult with people, and therefore
there are examples of his consultations, which
were sometimes in the form of individual
consultations and sometimes in groups,
councils, or a group of advisors; consultation
regarding the principle of the Battle of Badr,
which, according to historical texts and reports,
was in the form of councils or among the
general public (Wagqidi, 1989: 1, 47, Tabari,
1988: 2, 140-189). If, based on the first verses

of Surah al-Anfal, the departure from Medina
with the intention of war is attributed to God's
order, there seem to be two answers.

Firstly, there is no historical record that the
Prophet conveyed to the people God's decision
and opinion to leave before the council and
consultation, or that he said anything that
indicated God's will to leave. However, there
are historical texts regarding consultation and
the formation of the council. Another thing is
that the verse is related to the end of the war
and the dispute over the spoils and it speaks of
God's creative will through ordinary factors
such as the agreement of the majority. As it
refers to the opposition and aversion of a group
of believers to leave, this is a historical matter.
There are many such cases in the Qur’an, such
as the verse "Ma Ramayt idh Ramayt walakinna
Allah Ramayt”. (al-Anfal: 17) Therefore, the
verse does not negate the decision-making
council in this regard.

Consultation in choosing and determining the
position of the battle with the companions in the
form of a council (Ibn Hisham, 1998: 2, 258,
Tabari, 1988: 2, 200). Consultation with the
elders of the companions and collectively about
the prisoners of the Battle of Badr (Waqidi,
1989: 3, 926), consultation in the Battle of Ukud
to leave Medina or stay there to confront the
Meccan army (Waqidi, 1989, vol. 1: 211) that
the Prophet (PBUH) chose the opinion of the
supporters of leaving Medina, who were in the
majority (Wagqidi, 1989: 1, 209); consultation in
the war of the parties on the quality of
confrontation with the enemy (Tabari, 1988: 2,
224) and the order to dig a trench (Wagqidi, 1989:
1, 444); consultation in the battles of Bani
Qurayzah and Banii Nadir (Biyhaqi, 2003: 9,
218); in the story of peace with Quraysh in
Hudaybiyyah (lbn Kathir, 1998: 1, 220); in the
Battle of 7a'if (Halabi, 2006: 3, 161) and the
Battle of Tabsk (Ibn Rajab, 1997: 10, 82-83).
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3.2. Verses of Caliphate (al-Bagarah: 30;
Sad: 26)
One of the Qur'anic reasons for the Conditional
Maximal political participation is the issue of
human caliphate from God, which increases the
length, breadth and depth of political
participation and strengthens the foundation of
participation. There are different views on the
concept and instance of the caliph. In brief,
there are two general approaches among
contemporary interpretations: succession from
predecessors and succession from God. In the
second approach, three approaches can be
identified: succession of perfect humans,
succession of human species, and doubtful
succession of species. The Conditional
Maximal participation approach, in the
perspective of research, believes that the human
species represents God, of course, in a doubtful
way, which broadens the scope of political
participation and its context and facilitates
intervention in political processes for people.

From the perspective of research, this view is
closer to the right, because the angels object to
the human species being the successor of God;
otherwise the succession of previous generations
or previous humans is not an issue that would
provoke the angels' objection. Likewise, the fact
that the sentence "Indeed, | will make you a
caliph on earth™ is a nominal and not a verb, and
the fact that the adjective "Makes" is a form of
the word "J&’il" is a proof of the continued
existence of the caliph of Allah. If the sentence
were a verb, like the verse "O David, I will make
you a caliph on earth,” (Sad: 26) then it would
be a personal and not a generic one, whereas the
fact that it is a nominal in this verse indicates
that the caliphate is a generic one; as the Tasnim
commentary also has verses on this point (Javadi
Amoli, 2009: 3, 37-36).

The theory of the caliphate is a questionable
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generic one that focuses on Conditional
Maximal political participation. According to
which, a person has the right and freedom to
choose political leaders, especially in the era of
occultation, and he can choose from among
qualified jurists or, in another version, qualified
believers, and his consent and selection are the
conditions for the legitimacy of exercising
sovereignty. Also, on this basis, the active
political participation of all members of society
under the rule of the jurist is strengthened.

On this basis, entrusting the affairs of
leadership and management of society to
mankind in the light of divine rules and
traditions can be understood from this verse
because a human being who is the successor of
God is obliged by his dignity to choose his own
leader and political leader within the framework
of religious rules in the absence of a designated
caliph. As the concepts of the Qur’an, based on
the argument from this verse, have concluded
that man's sovereignty on earth is due to his
successorship from God and have believed in
popular sovereignty and have considered the
verse as evidence for the intervention of the
popular element in government (Sobhani, 2006:
2, 192-190). On this basis, the position of man
as the divine caliph is not only related to
creation and the revival and utilization of the
earth, but also requires the permission of man
to occupy social and governmental affairs.
Accordingly, if the concept of caliphate is
understood as the succession of God on earth
and the mentioned verses, especially verse 30
of al-Bagarah, are seen as indicating the
caliphate of man on earth, then there is a
possibility that political and executive
participation can be achieved from it. Because
the prerequisite for the application of caliphate
from God on earth is that man is permitted to
possess the earth in a creative and legislative
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way. Creative possession is with the revival and
growth of the earth and legislative possession is
with ruling the earth (Muntazeri, 1989: 1, 1-5).
In another approximation, if caliphate is an
attribute of the people or society, then these
verses indicate that the leader is chosen through
elections because the meaning of the caliphate
of the general people is that they rule over
themselves and there is no other way than
elections. As Sayyid Muhammad Bagir Sadr
also believes that God has made man His caliph
on earth and the administration of human
society, politics and management of its affairs
are among the duties of the divine caliphate of
man. From his perspective, man has become the
successor of God, the ruler of his own destiny,
and the Holy Qur’an has introduced this
caliphate as a divine trust (Sadr, 1980: 23-9).

On this basis, the Caliphate establishes and
strengthens the proposition of human agency
and authority as God's successor on earth for
the selection of rulers, and especially serious
participation in the structure of the religious
government and under the leadership and in the
position of decision-making and decision-
making and selection of managers and
participation in public legislation under the
shadow of Sharia, and its questionability is
focused on the effort of all humans to entrust
sovereignty to those who possess the most
divine attributes and divine and human
qualifications in the macro and micro. Of
course, this view is tied to the potential
guardianship of jurists in the era of occultation
in the desired approach of the research and
operates maximally under it.

3.3. The Verse of Keeping the Contract
(al-Ma’idah: 1)

One of the verses that proves the research
hypothesis, namely political and executive
participation, and can affect the scope of

political participation, is the verse of keeping
the contract (O! You, who believe, fulfill the
contracts). This means that if there is a written
or oral agreement between the Imam of the
community, especially during the era of
occultation, which is according to the jurist’s
assumption, according to the provisions of this
verse, keeping it is necessary and essential. In
fact, whenever an agreement has been formed
in advance between the Imam and the follower,
the jurist and the community, it will be binding
according to the noble verse and it will not be
permissible to break it. On this basis, there is
the possibility of conditional allegiance based
on the agreement of the parties Of course; the
first question is whether there is the possibility
of a political contract?

It seems that Ba means the order of the work,
and Alif and Lam are the general gender and
usefulness, and the meaning of the absolute
contracts is the contract and includes all
transactions between Muslims. It includes sale,
peace, lease and even the initial conditions. It
includes the contract between the creator and the
creature, between the prophet and the nation,
between the Imam and the subject, between the
husband and the wife, and it also includes vows
and covenants. Therefore, in some narrations it
is interpreted as covenants, in some it is
interpreted as the covenant of guardianship, and
in some it is interpreted as allegiance, and all of
these are expressions of examples and do not
contradict the general and include everything
that is considered in the custom of contracts
and agreements and is proportional to loyalty.
Of course, there are two views among
commentators and jurists on this matter. One
view believes that contracts have limitations and
that deviation from them is not permissible, and
that the verse of signing conventional contracts
was in the early days of Islam and that new
contracts require new legislation. Another view
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is that the generality of the verse indicates its
inclusion. It includes both conventional contracts
in the past and new contracts, and even contracts
that will be needed later. Since the signature of
the verse is not a specific reason, the second
opinion is more accurate and precise, because
the developments and views of social life require
new contracts that do not require special texts or
being included under conventional legal titles for
their legality. Only the limits of permissible and
forbidden things must be observed. Some
commentaries, especially Min Wahy al-Qur’an
(Fadlullah, 1998: 8, 17-18), have also chosen the
second opinion.

On this basis, arguing with this verse as a
jurisprudential rule is not a reason to exclude
divine covenants or issues related to the
leadership and leadership of the nation that were
taken from the nation by the Prophet.
Accordingly, the choice of the nation for the
ruler and the assignment of tasks to him and the
acceptance of the ruler to carry out the tasks is a
kind of contract and agreement between the
nation and the ruler. Therefore, whatever
indicates the validity and influence of contracts
and their influence applies to its validity and
influence. Whether it is based on reason or on
the verse "Ufii bil ‘Ugid" as some jurists have
said (Muntazeri, 1988: 1, 575). For this reason
and on this basis, it is clear that one can argue
with the verse about the intervention of the
people and their extensive qualitative
participation under the general divine criteria
and accept the possibility of a political contract
between the jurist and the people within specific
frameworks. This issue is even seen in the
attitude of the founders of the Islamic Republic's
constitution, such as Beheshti, who speaks of the
lack of direct intervention by the leadership in
all matters and that the leadership pursues some
of its actions through predetermined channels
(Islamic Consultative Assembly, 1985: 1686).
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3.4. Verses of Enjoining Good and Forbidding
Evil

Citing verses of enjoining good and forbidding
evil can be another evidence for the hypothesis
of research on Delegative-Agential political
participation. The three verses 104 and 110 of
Ali ‘Imran and 71 of al-Tawbah and other
verses of enjoining good and forbidding evil are
verses that address the people and call them to a
political duty, hence they have a complete
implication on the political participation of the
general public. In addition, enjoining good and
forbidding evil is not fundamentally a one-sided
matter but is two-sided. On the other hand, the
dimensions, levels and stages of enjoining good
and forbidding evil that are mentioned in
religious sources refer to the supervision and
political participation of the people in various
matters of society, that is, in the affairs of
people or the correct implementation and
execution of the command of Allah.

Enjoining good and forbidding evil is a
result of the social responsibility of the people,
and this responsibility creates for them the right
to supervise; Because if enjoining what is good
and forbidding what is evil were not a social
responsibility based on a right commensurate
with itself, that is, the right to supervise, it
would not have been granted the honor of being
issued, because right and responsibility are
inseparable. If people in Islamic society did not
have the authority to interfere in the public
sphere and seize political destinies, they would
never have been charged with such a serious
duty. It is the right of other members of society
that has placed the duty and responsibility of
enjoining what is good and forbidding what is
evil, or of giving advice and benevolence on
our shoulders. If a Muslim does not fulfill his
duty of advising or supervising other believers,
especially advising or supervising leaders and
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rulers, in fact, in addition to abandoning an
obligatory duty, he has violated the rights of
other members of society, and they can
question him as to why he did not respect their
rights and did not fulfill his duty. The public
sphere is under the supervision of the entire
Islamic nation, and the important function of
enjoining what is good and forbidding what is
evil is the health and reform of society.

The uprising of Imam Husayn (AS) was to
enjoin good and forbid evil. Looking at the
symbols of participation in Islam, we will see
that political participation in Islam is of an
active and competitive nature. Accordingly, the
verses of enjoining good and forbidding evil
strengthen the totality of political participation
under religious rule and expand the power of
action and maneuver of the people in the field
of public affairs and the implementation and
execution of divine affairs.

3.5. The Verse of Trust (al-Nisa: 58)

Qur’anic evidence is the verse of trust, and
although the political interpretation of this verse
is not very colorful among Shi‘T commentators
and theologians, it does exist; as some have
pointed out some aspects of it and its
implication is complete political Delegative-
Agential participation or conditional Maximal,
as some commentators have argued (Sobhani,
2006: 2, 197; 207-206).

The argument based on the verse is based on
two premises. The first premise is that the
meaning of trust is also political and social trust;
because if it cannot include political positions
and affairs, it will be fundamentally unarguable.
While the implication of the verse is general and
there is no reason to exclude political positions
and affairs. Rather, there are narrative reasons.
Accordingly, this attitude towards trust is also
evident among the interpretations.

Thus, the trust is the rules, decrees, limits,

and the like, and their implementation is only
possible with a religious government. That is,
accepting religion and practicing it has
components such as managing society,
organizing its affairs and affairs, and
establishing religion requires government.
Accordingly, the addressee of the verse is the
people and the believers, and the divine trust is
the government of justice, which is a duty and
responsibility and is at the disposal of the
people, and they must and can entrust it to
anyone who is qualified to assume it, including
jurisprudence and justice, at their discretion, so
that they can establish truth and justice.

From this, the second premise is that it is the
addressee and responsibility and authority of the
general public in fulfilling the political trust, that
is, leadership, government, and governance, to
the worthy and qualified individuals, in other
words, to those who have the qualifications.
Because the Holy Qur’an recognizes the ruler
and supervisor of the community as the trustee
and guardian of the community, and considers
just government as a type of trust that has been
entrusted to him and that he must fulfill.

On this basis, the formation of the state and
the election of the ruler are the social rights of
the nation, and the government is a trust with
the ruler that has been given to him by the
nation. And the source of the government is the
people. Of course, the purpose of the people's
rule is not to be under the sovereignty of God,
but these two are of two types. One is an
independent and inherent right, and the other is
a subordinate and granted right. The hadiths
also confirm this view; the hadiths that clarify
or refer to the trust of the government with the
ruler (Sobhani, 2006: 2, 207-206).

Accordingly, this verse addresses the people
to fulfill the trust, and on the other hand, the trust
is the government and the emirate, as the
continuation of the verse also strengthens this
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view. Therefore, the positive political participation
is a Conditional Maximal (Delegative-Agential)
during the time of occultation, when the instance
is not clear and there is no text, and the people
play a role in selecting the instance based on
religious criteria and conditions from among
those who meet the conditions.

3.6. Bay‘ah Verses

These verses (al-Fath: 10; al-Fath: 18; al-
Mumtahanah: 12) introduce the concept of
Bay ah in Islamic thought, which is a relevant
and important concept in political participation.
"Bay ‘ah" is a type of agreement that makes the
one who swears allegiance obeys the one who
is sworn to as much as possible. This word is
derived from the word "Bay ‘ah," and since the
Arab custom (and also in Iran) was that when
they wanted to finalize a deal, they would shake
hands with each other, therefore shaking hands
with another person when giving obedience was
called "Mubaya ‘ah™ and "Bay ‘ah™ (Tabataba'1,
1995: 18, 409). Historically, Bay''ah had a
serious precedent before Islam and is one of the
cases that Islam has signed and is considered
one of the signature rules and has two
functions: confirmation and establishment, and
has examples.

After Islam, the oath of allegiance to the
tribe and the conversion of Muslims to Islam
can be considered as a kind of oath. However,
politically, the first official and noteworthy oath
is the First Pledge of ‘Agabah, during which 12
people from Yathrib pledged allegiance to the
Prophet. Although this oath is non-political in
content, its meaning is political. The Second
Pledge of ‘Agabah was more political than the
First Pledge, during which 73 men and women
from the people of Yathrib pledged allegiance
to the Prophet to support him as their own
children. Various other oaths of allegiance have
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been recorded during the time of the Prophet,
the most important of which are the Pledge of
Ridwan, the Pledge of the people of Mecca, and
the Pledge of Ghadir.

The challenge in the issue of allegiance
(Bay ‘ah) is its connection with the issue of
appointment. This has led many jurists to
consider it a mere affirmation and devoid of
active participatory significance. However, two
points should be noted. First, a distinction should
be made between the infallible Imam, for whom
there are definitive texts, and the selection of a
jurist from among the generally appointed
jurists. The second point is that if the allegiance
of Ridwan can be called an affirmative
allegiance, the allegiance of ‘Agabah especially
the second Agaba, can be considered an
institutional allegiance, but not in the sense that
the Prophet's guardianship and mission were
established with it, but rather in the sense that
this allegiance, along with the text and
appointment, was part of the actualization of the
Prophet's political emirate and guardianship in a
specific demographic and geographical area
called Medina; as Ali (AS) also cited the general
allegiance of the people of Medina as an
indicator of the validity of the allegiance in
arguing with those who denied his infallibility
and complete guardianship. Accordingly, the
validity of the oath of allegiance, as it was
accompanied by "Buts" and "Ifs" during the time
of the infallibles, has sufficient validity during
the time of occultation based on the theory of
Conditional Maximal participation  when
determining the leader of the jurist from among
the jurists. Accordingly, the desired perspective
of the research is based on a theory that
considers the role of people's participation as a
part of the cause alongside divine appointment.

Several narrations of Alr's (AS) words in
Nahj al-Balaghah (sayyid Radi, 1994: 268; Nahj
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al-Balaghah: 16; Nahj al-Balaghah; Letter 6, p.
312; Nahj al-Balaghah, Sermon 173) and others
(Ibn Athir, 1966: 3, 193; Nuar1, 1988: 11, 78).
Also, the Messenger of God (Majlist, 1990: 40,
78; Tasi, 1994: 560) and other Shi'T Imams
clearly indicate the importance, necessity and
validity of the pledge of allegiance and leave no
room for denial or justification. These narrations
in themselves demonstrate the effectiveness of
political participation (Arasta, 2001). This is
while some other theories (Mu’min Qummi,
2007: 51, 34-61) consider such narrations as
unsubstantiated in the broad role of the people
and consider them as a matter of the silence of the
enemy or Tagiyyah, which of course also
indicates the importance of the people's political
participation and can be relied upon. However, it
seems that we should add together these
narrations and the evidence of the installation, the
sum of which is conditional on maximum
participation. Accordingly, we consider the
evidence of the infallible installation during the
time of presence to be complete and the evidence
of the potential installation of a jurist during the
time of absence to be strong and have priority.
Considering the abundance and strength of these
narrations and the actions in accordance with
them in the Imams' lives, reducing it to the silence
of the enemy may be contrary to appearances.

3.7. The Verse of Destiny (al-Ra‘d: 11)

The eleventh verse of Surah al-Rad is also one
of the verses that establishes the necessity of
political participation in various forms of
support, supervision, etc. in a legitimate or
illegitimate system. One of the clear
implications of the eleventh verse of Surah al-
Ra ‘d (Indeed, Allah does not change what is in
a people until they change what is in
themselves) is collective will and public
participation in determining the fate of society.
One of the first concepts that indicates

the presence of people in Islamic texts is
"Collective will". The collective will of humans
can be inferred from the verse. In this verse,
collective will is presented as an independent
factor in the length and not the width of God’s
will. It is on this basis that the Qur’an
emphasizes the active political participation of
individuals in society for the good and
considers any change and transformation of the
collective destiny of man to be tied to change
and transformation, effort and efforts, and
presence in the scenes of political movement.
The presence of the word "Nation" indicates
that the main purpose of the verse is not
individual change, but collective social change.

On this basis, when the Qur’an speaks of the
longitudinal will of man and his collective
political participation in the destiny and
changes of the socio-political destiny in line
with the divine will and gives it subjectivity, it
has in fact accepted it as a true pillar. Hence,
the right to choose and adapt to the general
divine Islamic conditions in the political scene
belongs to him, whose benefit and harm reach
him as a social whole. Therefore, the verse can
imply a Conditional Maximal (delegative-
agential) political participation.

3.8. Verses Indicating the Attention of the
People to the Public Duties

From the totality of the verses containing the
social duties of the people, it is clear that the
formation of a government is necessary as a
prerequisite for all Muslims. Therefore, if the
people intend to form a government to fulfill their
social duties, they have the right to elect a
qualified person as the ruler. Because it is not
logical and reasonable for the people to be
obligated to social duties by the lawgiver, but not
to have any right to intervene and express
opinions in order to create the prerequisites and
provide the grounds for performing those duties.



36

Conclusion

This article analyzes the verses about political
participation in the Qur’an, and in addition, it
refers to the hadith, history, approaches and
opinions of interpretations and rational reasons
based on thematic interpretation. The research
seeks to prove and strengthen the approach of
political delegative-agential participation or
Conditional Maximal political participation using
the model of the social contract of assignment and
agency and combining and merging them with
interventions and occupations that, despite the
differences that do not harm our adaptation. From
the research point of view, this approach is the
desired approach in interpreting political
participation in the Qur’an in a way that, while
not ignoring the historical ShiT perspective, it
opens the field of presence and maneuver of the
popular will to the fullest extent possible and
depicts a clear and broad horizon in the field of
political participation within the framework of
prior conditions and conditions.

Therefore, the research approach in two
groups of verses, namely the verses of the
council and the verses of the oath, clearly
differs from some other interpretative
perspectives. The delegative-agential approach
(Conditional Maximal) in the stage of selecting
a leader, despite accepting the divine text and
appointment, also considers the political
participation of the people to be relevant. Based
on the verses of the council, consulting with the
people or their representatives is not considered
a decorative and marginal matter. Both
consultations are necessary and commitment to
consultation and the result that arises from
consultation is, in essence, necessary; because
the very formation of the council by the
infallible shows the impeccable’s prior
commitment to its results. At least in cases
where there is a decisive majority about an
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opinion and it convinces the infallible. Of
course, in the case of the infallible and the
infallible Imam, if there is any doubt about the
commitment to the result of consultation or
there are reasons that undermine it, in the case
of non-infallibles, such reasons do not exist and
adherence to the result of consultation is
certain, at least in major matters. On this basis,
in the era of occultation, public political
participation and consultation with the people
are mandatory both in the selection of the
leader and in the course of political decisions.

Another challenging point is the attitude
towards the concept of allegiance, which is
mentioned in several verses of the Qur’an. The
preferred approach to the study considers
allegiance to be semi-established in nature. On
this basis, in the era of occultation, the text and
legitimacy of the leadership of the jurist are
potential, which require allegiance to be
transformed into actuality. Even if it is true,
reducing the words of the Prophet to a debate
shows that the Prophet behaved in this way in
practice and did not behave otherwise, and he
prescribed and gave authority to this procedure
in public reasoning. In addition, this issue is
much stronger in non-infallible people. The
sides of this theory are gathered from the verses
of the council, the verses of commanding good,
the verses of allegiance, and the verse of
fulfilling the contract, the verse of trust, the
verse of dignity, and the verses of public
speeches of the Qur’an and are articulated
under the Conditional Maximal political
participation.
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ABSTRACT

Van Leeuwen's (2008) discourse-semantic approach is a method of discourse
analysis that, employing socio-semantic categories and emphasizing the
importance of social actors in discourse, investigates the hidden layers of
language in both oral and written texts, revealing the underlying relationships
within each discourse. In Van Leeuwen's (2008) method, anyone playing a role
in the discourse is considered a social actor. This branch of analysis can find a
special place in Quranic studies; for, upon reflection on certain Quranic
narratives, it becomes evident that these texts, overtly and covertly, contain many
of these discourse systems. This research aims to analyze the discourse system of
Surah Yisuf using a descriptive-analytical method, employing the socio-
semantic components of Van Leeuwen's (2008) analytical model. Given that the
Surah Yusuf, while narrating a concise account of the life of Prophet Yisuf,
features significant social actors and noteworthy speech acts, a discourse analysis
using Van Leeuwen's theory reveals beneficial insights that enhance the wonder
of this heavenly book. Studies show that in this Surah, discourse components
based on overtness (frequency 758) have a higher frequency compared to those
based on covertness (frequency 322). This signifies that God, in a stylistic
innovation, familiarizes the audience with the names of individuals, groups,
places, and times in which social actors play active roles. Furthermore, role
attribution (frequency 195), reference type specification (frequency 302), and
nature specification (frequency 88) show the highest representation in the various
overt expressions of social actors in this Surah.
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Introduction

Understanding and comprehending the verses of
the Quran is the most important research issue
for scholars studying this heavenly book and
divine qift. Many sciences, including
morphology and syntax, rhetoric, and thrology,
have been developed in this regard. Rhetoricians
and syntacticians have examined the aesthetic
and extra-textual structures of the Quran, and
religious scholars have engaged in the
interpretation of its verses. With the
advancement of new sciences, Quranic studies
have also expanded into various fields of
psychology, sociology, and linguistics, each
branching into further subfields. Discourse
analysis is one issue within the field of linguistics
and communication. Discourse analysis is an
interdisciplinary field of study that emerged in
the mid-1960s. Due to its interdisciplinary
nature, it quickly became one of the qualitative
methods used in various fields of political
science, social sciences, communication, and
critical linguistics.

This branch of discourse analysis gradually
gained a special place in Quranic studies;
researchers used it to "Examine a list of binary
oppositions between what is in the verse and
what is not, but is related to the subject of that
verse" (Jorofi and Ebadiyan, 2013 AD/1393 SH:
4); therefore, "Quranic discourse became a verbal
event whose main elements are the sender,
receiver, message, and purpose.” (Yaqgtin, 1989:
9) Therefore, the aim of discourse analysis of
Quranic verses is "the description of meaningful
speech beyond the sentence.” (Aghagolzadeh,
2006 AD/1385 SH: 46)

The present study, using a descriptive-
analytical method and aiming to discover the
extra-textual relations of the Quran, aims to
examine the degree of explicitness and
implicitness of the linguistic system of the

blessed Surah Yusuf, focusing on its social
actors. The story of Prophet Yisuf can be
considered the only story narrated relatively
extensively and solely within one Surah of the
Quran, and it is known as the "Best of stories
(Ahsan al-Qasas)". This Surah possesses a
unique linguistic texture, using all the action,
perceptual, emotional, and affective events
occurring within the cognitive domains of a
cultural-linguistic community in narrating the
meaningful history of Yasuf's life.

God, in this Surah, utilizing all linguistic,
verbal, and semantic capacities, has worked to
institutionalize the message of Yisuf in the
minds of the public.

On the other hand, in the field of critical
discourse analysis, some theorists, in order to
determine the components of discourse and
textual analysis, have developed and proposed
models. Among these, Van Leeuwen's
discourse-semantic model can be considered a
suitable approach for analyzing the discourse
governing the Surah of Yisuf, because his
model is an expansion and synthesis of the
views of other social thinkers before him, and
also because of its emphasis on socio-semantic
components, it is consistent with the discourse
of the Surah of Yisuf. Leeuwen's model
consists of discourse components such as
omission, expression, activation, passivation,
personification, depersonalization, linking,
separation, etc., in which a set of individuals
participate as social actors in a discourse. This
paper aims to answer the following questions
by applying this theory:

1. To what extent is the effectiveness of
discourse analysis in the blessed Surah of
Yiisuf?

2. With what motivation has each of the
discourse components been applied to social
actors?
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3. To what extent have these components
been able to be prominently expressed to
influence the audience?

The approach of the research suggests that
the application of "Van Leeuwen™ is not always
applicable and is only one method, by applying
which one can illuminate the hidden and
underlying layers of the words and verses of
some Surahs of the Quran and add to its
miracle. On this basis, Quranic discourses,
especially stories, have the capability of
discourse analysis based on this model, and the
blessed Surah of Ysuf, with its socio-semantic
text, enhances its capability for such analysis.

1. Research Background

In the field of discourse analysis, numerous
studies have analyzed the discourse of the
Surahs of the Quran. Some of them are
mentioned below: Khumad al-‘Amash (2008
AD/1388 SH) in his book "Quranic Discourse:
A Linguistic Study of the Connection between
Text and Context of the Quran" believes that
with discourse markers, the audience can be
helped in better understanding the concepts of
the Quranic verses.

Sayyidi and Hamedi (2012 AD/1391 SH) in
their article, "Discourse Analysis of Verses
Related to the Day of Judgment in the Last Two
Parts of the Quran,” consider this type of
discourse primarily as a warning and
awakening for the heedless, emphasizing the
certainty of the Day of Judgment. Pakatchi,
Shaeiri, and Rahnama (2015 AD/1394 SH), in
their article, "Analysis of Discourse Processes
in Surah al-Qari‘ah with Emphasis on Semiotic
Tension," conclude, after examining Surah al-
Qari‘ah based on discourse process analysis,
that the discourse processes of Surah al-
Qari‘ah, as a whole, follow a descending
tension structure and proceed towards discourse

rupture. Jorofi and Mohammadiyan (2014
AD/1393 SH), in their article, "A Study of
Surah ‘Abas from the Perspective of Michel
Foucault's Discourse Stylistics,” state that in
analyzing Surah ‘Abas, one can better
understand the influential environmental factors
in the revelation of this Surah and its impact on
verbal actions, the grammatical and semantic
continuum used in the verses. Hosseini and
Radmard (2015 AD/1394 SH), in their article,
"The Influence of Linguistic-Spatial Context on
Speech Act Analysis; A Comparison of the
Frequency of Speech Act Types in Meccan and
Medinan Surahs of the Holy Quran,” believe
that the expression of divine and Islamic
knowledge in the form of assertive speech acts
occupies a larger volume of verses in the
Meccan Surahs; while speech acts related to
commands, prohibitions, encouragement, and
warnings have higher priority in the Medinan
Surahs. Davoodi Moghadam (2014 AD/1393
SH) in his article, "Literary-Linguistic Analysis
of the Quranic Story of Moses (AS) and Khidr
from the Perspective of Discourse Systems,"
acknowledges that discourse system analysis
can be used to showcase the skillful structuring
of Quranic narratives. Davoodi Moghadam
(2014 AD/1393 SH) in his article, "Semiotic-
Semantic Discourse Analysis of the Story of
Yusuf (AS)," through a semiotic-semantic
analysis of the story of Ydusuf, describes and
explains the various discourse systems in this
story.

Based on this, the present research is the first
to analyze the discourse-oriented verses of the
Quran in Surah Yiasuf, emphasizing socio-
semantic components. This not only represents
a novel contribution to research but also plays a
significant role in enlightening the audience
about the method of presenting various Quranic
concepts and making them aware of the
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importance of language in expressing these
concepts and discovering the linguistic
relationships in the Holy Quran.

2. Theoretical Framework

Analyzing the linguistic structure of literary
works leads to a better understanding of them;
because the "Analysis of literary texts and
poetry allows the audience to better understand
literary concealments and the underlying layers
of literary language." (Ashouri, 1998 AD/1377
SH: 210) The expansion and development of
text analysis tools using linguistic vocabulary
and other fields of study are among the reasons
for the successes of the discourse studies field
based on linguistics. Van Dijk defines discourse
as "A form of language use, for example in a
speech or even more generally, spoken
language or a way of speaking." (Mirfakraei,
2004 AD/1383 SH: 7-8) Van Leeuwen's model
(2008) is one of the new theories of critical
discourse analysis that, unlike other methods,
uses a "Socio-Semantic” inventory. In his
model, he "Presents a network system in which
social actors are represented, and where the
possible union between various linguistic types,
the sociology of language, and discourse
characteristics begins.” (Sadat Meqdari and

Jahangiri, 2014 AD/1394 SH: 126) Therefore, it
can be said that grammatical structures help in
finding components, and with the discovery of
components, social actions are automatically
found. Based on this assumption, Leeuwen
introduces the socio-semantic components of
his model.

In Van Leeuwen's model, text analysis is
upgraded from a descriptive level to an
explanatory and justificatory level, and the
relationship between language, society, and
ideology is shown. In this method, discourse-
oriented structures play the most fundamental
role in expressing and recognizing the meaning
hidden behind the text; thus, he systematically
examines how social factors are reflected in the
text and evaluates the impact of language on the
representation of actors in the work. In this
theory, actors refer to individuals who are
present and participate in a social action or
discourse (Leeuwen, 2008: 52). Looking at
Surah Yasuf, the social actors of the Surah
include all the individuals who participate in
the various events and stories of this Surah. The
presence of each of these social actors is
evaluated using the  discourse-oriented
components, which are presented in a table
below.
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Table no 1. Discourse-Oriented Components of Van Leeuwen's Model
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3. Analysis of Discourse Components in
Research Data

By examining and analyzing the linguistic
system of Surah Yasuf, the discourse
components of Van Leeuwen are extracted, and
the purposes of using each are identified.
Leeuwen's model consists of two main
branches: omission and expression, each
divided into separate sub-branches.

3.1. Omission
"Omission" is the non-inclusion of a word,
sentence, or part of a sentence, or a part of
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speech in the text; in such a way that the
audience understands the omitted element(s)
through verbal and semantic clues.” (Shafaei,
1984 AD/1363 SH: 189) The component of
omission in Van Leeuwen's model is divided
into two sub-components: "Unintentional
Omission” and "Intentional Omission.” In
"Unintentional Omission,” items are omitted
that, in the opinion of the writers, the reader is
able to guess. In this component, details are
omitted that do not serve a specific purpose
(Van Leeuwen, 2008: 32). Intentional omission
"Is linked to the author's objectives and to
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create the desired impression on the audience”
(Sadat Meqdari and Jahangiri, 2014 AD/1394
SH: 127) and is itself divided into two types:
concealment and downplaying.

The first type of intentional omission is
"Concealment.” In "Concealment,” we are
faced with the "Complete omission of the social
actor and its activity." (Van Leeuwen, 2008:
33) In this type, there is apparently no trace of
the social actor, but with a little attention,
semantic evidence indicating it can be found. In
the blessed Surah Yusuf, the social actor has
been completely omitted from the discourse 22
times. One of the most prominent examples of
concealment is the use of the passive voice.
Below are some examples of "Concealment.”

"Falamma Ra’a Qamisahii qudda min
Dubur.” (Yasuf/28) In this discourse, two
actors are observed. The passive verb "Qudda"
refers to Yusuf, whose shirt is torn. Here, it
appears to have been intentionally omitted from
the discourse flow, and this intentional
omission is in the form of concealment.
However, another actor, who is present in the
discourse through expression, is the vizier of
Egypt, the one who saw Ysuf's torn shirt.

"Wa La’in lam Yaf‘al ma Amuruhi la
Yusjananna.” (Yasuf/32) This discourse shows
two actors. The passive verb "Yusjananna"
refers to Yasuf, where the omission is a form of
concealment, and Zulaykha, as an actor overtly

present in the discourse, threatens Yasuf and
imprisons him.

"Qudiva al-Amru Alladhi fihi Tastaftiyan."
(Yasuf/41) In this discourse, the passive verb
"Qudiya" refers to Yasuf, who is consciously
omitted as an actor from the flow of the
discourse, and the omission is a form of
concealment.

The second type of conscious omission is
"Downplaying.” In "Downplaying,” "Despite
the omission of the agent from the discourse, a
trace of him remains in the text, so that his
presence can be implicitly understood” (Arab
Yousefabadi, 2016 AD/1396 SH: 49); in
traditional rhetoric, this trace is called a verbal
context. In the blessed Surah of Yisuf,
"Downplaying” is used 340 times. The
following verses are evidence of the omission
of the social agent of the downplaying type:

"Qala Inni Layahzununi an Tadhhabu bihi."
(Yusuf/13) The agent of the verb "Qala" the
implicit pronoun "Huwa," refers to Jacob, who
is the actor who spoke; the fact that you take
him away from me saddens me. The omission
here is a form of downplaying.

"Wa Ja'n Abahum  ‘Ishd’'u  Yabkin."
(Yusuf/16) The social agent of the verb "Ja’a"
is the explicit pronoun "Waw," which refers to
the sons of Jacob, who are omitted as actors
who came to their father weeping at night, and
the omission is a form of downplaying.
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Chart 1: Frequency of exclusion subdivisions

According to the frequency chart of deletion
components, it can be said that conscious
deletion, with 322 instances, has the highest
frequency. Among the types of conscious
deletion, downplaying has a frequency of 300,
and concealment accounts for 22 instances. It
should be noted that unconscious deletion was
not observed in this Surah.

3.2. Assertion

Van Leeuwen states: "Whenever a social actor
is clearly present in the discourse, the
phenomenon of assertion has occurred.” (Van
Leeuwen, 2008: 34) In assertion, social actors
clearly appear in the discourse. It should be
noted that assertion is divided into three
methods: role assignment, type of reference
assignment, and nature assignment (Van
Leeuwen, 2008: 34).

3.2.1.Role Assignment (Role Allocation)

In role assignment, a distinction is made
between grammatical roles and the actual roles
of social actors. The concept of role assignment

is divided into two sub-components: activation
and passivation. In activation, "The social actor
is presented as an active, dynamic, and
influential force."” (Mirzadeh and Yousefabadi,
2016 AD/1396 SH: 50) This type, in fact, is the
performer of all actions.

The first type of role assignment, activation,
is used 127 times in the blessed Surah Yasuf.
Examples are given below:

"Idh Qala Ydasuf li Abihi:..." (Yasuf/4).
Yasuf is presented in this discourse as an active
agent who has dreamt of eleven stars, the sun,
and the moon prostrating before him and relates
the dream to his father. The statement is in the
form of role assignment, and the role
assignment is in the form of activation.

"Wa Ja'u ‘ala Qamisihi bi Damin Kadhib."
(Yusuf/18) The sons of Jacob are presented as
active social actors who stained Ydasuf's shirt
with false blood. The blood, whose falsehood
was evident, was to prevent the father from
discovering what they had done to Yasuf. The
role assignment here is in the form of
activation.
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"Rabbi qad Ataytani min al-Mulki wa
‘Allamtant min Ta 'wil al-Ahadith." (Ytsuf/101)
God is presented as a social actor who taught
Yasuf the interpretation of dreams. The
statement in this passage is also of the type of
role assignment, and the role assignment, due to
the high importance of the actor and their
prominent role in the discourse, is in the form
of activation.

Another type of role assignment is
passivation. Passivation means: "The social
actor has accepted the action under compulsion
and submits to it." Passivation is divided into
two categories: direct and indirect influence. In
direct passivation, actors are directly assigned a
task, whereas in indirect passivation, actors are
indirectly recipients of the outcome of the
action (Van Leeuwen, 2008: 35). Direct
influence occurs 50 times in Surah Yasuf, and
indirect influence occurs 18 times.

"Qala ya Bunayya la Taqsus Ru’yaka ‘ala
Ikhwatika fa Yakidii laka Kaydan.” (Yasuf/5) In
this discourse, Yasuf is presented as a social
actor directly prohibited by Jacob from

revealing his dream to his brothers to avoid
their schemes. Jacob knew that Yasuf's status
would soon rise. The passivation here is direct.

"Qala Qa’ilun minhum la Taqtulii Yisufa wa
Algithu  ft  Ghaybat al-Jubbi Yaltagizhu."
(Yusuf/10) Yusuf's brothers are presented as
social actors directly prevented from killing
Yusuf by Levi's command. They hid him in the
bottom of a well, hoping that passersby or
travelers would find him and take him away.
The passivation in this discourse is direct.

"Wa Rawadatuhii Allati Huwa fi Baytiha ‘an
Nafsiht wa Ghalagat al-Abwab." (Yusuf/23) In
this verse, Yasuf is presented as a social actor
directly and deceitfully invited to a room by
Zulaykha, who was infatuated with him, and
against his will, she desired him. This is a case
of direct passivation.

"Wa Abyaddar ‘Aynahu min al-Huzn fa
Huwa Kazim." (Yusuf/84) Jacob is presented as
a social agent indirectly affected by intense
sorrow and grief, his eyes turning white from
weeping, and his grief lingering over time. The
passivation is indirect.
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Chart 2: Frequency of role allocation subdivisions
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According to the frequency chart of role
components, "Activation" has the highest
frequency with 127 instances, followed by
"Deactivation™ with 68 instances. Among the
types of deactivation, "Direct influence" has a
higher frequency (50 instances) than "Indirect
influence™ (18 instances).

3.2.2.Determining the Type of Reference

To determine the type of reference, two
categories are used: personalization
(identification) and depersonalization. In
"ldentification,” the social actor is not only the
identifier of the group to which the actor
belongs; it also specifies the relationship
between the namer and the named.
Identification is divided into two subcategories:
"Unspecified Identification” and "Specified
Identification.” In unspecified identification or
depersonalization, social actors are represented
in a non-human form. Depersonalization itself
is divided into two sub-components: abstraction
and objectification (Van Leeuwen, 2008: 36).
Each of these categories and their related
subcategories is discussed below.

3.2.2.1. ldentification

Identification is divided into two subcategories:
"Unspecified Identification” and "Specified
Identification.” "If the identity of social actors
represented in human characteristics
(identification) is introduced as anonymous
individuals, then the unspecified identification
method has been used." (Van Leeuwen, 2008:
37) This method uses vague words such as
Kull, Qawm, Jama‘ah, Ta'ifah, ‘Adad, Fulan,
Akthar, etc. In the Surah Ysuf, this method of
unspecified identification is used 27 times. The
following verses are examples of this type of
unspecified reference.

"Uqutli Yiasufa Awitrahithii Ardan Yukhall
lakum Wajhu Abikum wa Takiinii min Ba ‘dihi
Qawman Salihin." (Ytusuf/9) The identity of the
‘Qawm” in this verse is unspecified, and the
word "Ardan" is used indefinitely. Here, the
type of reference is unspecified.

"Allahu Ghalibun ‘Ala Amrihi wa Lakinna
Akthara al-Nasi la Ya ‘lamun." (Yusuf/21). The
identity of the agents to which the word
"Akthara™ refers is unknown. The type of
reference is unspecified; most people do not
know to what high position God will elevate
Ysuf.

"Wa al-Qiihi fi Ghayabatil Jubbi Yaltagithu
Ba‘du al-Sayyarah." (Yusuf/10) The identity of
the agents to which the word "Ba ‘du” refers is
unknown. Therefore, the type of reference is
unspecified.

However, another type, "Specification,"
occurs when the identity of the social actors,
represented in human characteristics, is
explicitly stated. Leeuwen divides specification
into four types: Conjunction, disjunction,
naming/classification, and  single/multiple
instances. In the process of "Conjunction,"
"Social actors or a group of social actors only
share a single viewpoint in a specific role or
activity. It is mostly represented by
conjunctions.” (Van Leeuwen, 2008: 37) This
method, used 20 times in the Surah of Ysuf, is
mostly represented by conjunctions. The
following verses are examples of specification
by conjunction:

"Inni Ra’aytu Ahada ‘Ashara Kawkaban wal
Shamsa wal Qamara Ra’aytuhum [i Sajidin" .
(Yusuf/4) The stars, sun, and moon, as social
actors participating in prostrating to Yusuf, are
mentioned. Here, the specification is by
conjunction.

"Lagad Kana fi Yiisufa wa Ikhwatihi Ayatun
lil Sa'ilin." (Yusuf/7) The story of Yasuf and
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his brothers, as the social actors of this
discourse, is narrated as a source of lesson and
wonder. Here too, the specification is by
conjunction.

The second type of specification is
differentiation. In the process of
"Differentiation,” "An agent or group of agents
is differentiated from a similar agent or group."
(Van Leeuwen, 2008: 37) This method, which
is achieved using expressions such as Bal,
Lakin, Amma, etc., is repeated 8 times in Surah
Yiusuf. The following verses are examples of
this discourse-oriented application:

"Wa Ja'n 'ala Qamisihi bi Damin Kadhibin
Qala bal Sawwalat lakum Anfusukum Amran."
(Yusuf/18) In this discourse, the lustful desires
of Jacob's sons are differentiated from Yasuf's
bloodstained shirt through the word "Bal."

"Allahu Ghalibun 'ala Amrihi wa Lakinna
Akthara al-Nasi 1a Ya‘lamun." (Yasuf/21) In
this verse, God is dominant over all affairs, but
most people do not know. In this discourse, the
people's unawareness of God's dominance over
Yusuf's affairs is differentiated through the
word "Lakin."

25

10

Assocition

Differentiation

Chart 3: Frequency of association and differentiation

According to the frequency chart of
"Linking and differentiating," specification in
this Surah is expressed in only two ways:
linking and differentiating. No other examples
were observed in this Surah. The linking
component has a frequency of 20, and the
differentiating component has a frequency of 8.

3.2.2.1.1. Naming and Classification

If, in a discourse, "A social agent is represented
by their real name and unique identity, the
method of naming is used, which itself is
divided into the subcategories of (formal, semi-
formal, and informal) naming and if the agent is
represented according to their collective
identity and the roles they share with other
agents, the method of titling is used, which
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itself is divided into (ranking and relational
titling)." (Van Leeuwen, 2008: 38)

In "Naming,” a proper noun—the name of
the agent, is often mentioned, such as: Allah,
Moses, Pharaoh, Qarun, Aaron, and others;
however, in "Titling," instead of using a proper
noun, the titles and epithets of the agent are
stated, such as: God Moses, Lord of the
heavens, and Messenger of God, etc. In Surah
Yisuf, social agents are employed 24 times in
the naming type and 12 times in the titling type.
"Idh Qala Yusufu li Abthi ya Abati". (Yusuf/4)
When Yuasuf said to his father... In this
discourse, the naming of Yasuf is semi-official
because this name is applicable to everyone.

"Qala Yabushra Hdadha Ghulamun wa
Asarrihu Bida ‘atun.” (Yusuf/19) When the
water-carrier saw Yusuf, he gave good tidings,
behold, this is a slave. Here, the naming is of
the second type. The titling of Yasuf with the
word "Ghulam" (slave) indicates his social role.

"Qala Sawfa Astaghfiru lakum Rabbi innahii
Huwa al-Ghafiir al-Rahim." (Yusuf/98) The
titling of Allah with the word "Rabb" (Lord)
indicates God's social role. In "Classification,"
social agents are represented according to
identities and roles shared with others.
Classification is divided into three branches:
Role assignment, identity assignment, and
value assignment. In the role assignment
method, "Agents are represented in terms of
their activity, role, profession, or work they
perform.” (Van Leeuwen, 2008: 39) This
method is done with words such as teacher,
advisor, lawyer, minister, etc. Social agents in
Surah Yisuf are classified 29 times using the
"Role Assignment” method. The following
verses are examples of classification by role
assignment:

"Qala [j‘alni ‘ala Khaza’in al-Ard, inni
Hafizun ‘Alim". (Yasuf/55) (Yasuf said,

"Appoint me over the storehouses of the land,
for I am a watchful, knowledgeable guardian.™)
In this discourse, the social agent is classified
by the role of treasurer and responsibility. In
the "ldentity = Assignment” classification
method, "Agents are classified according to
inherent and permanent characteristics and are
given a specific identity.” This type of
classification is divided into the following three
sub-branches: 1. Class identity, which is
classified based on ethnicity, gender, language,
culture, and religion; 2. Kinship identity, which
is classified based on kinship and friendly
relationships such as brother, mother, family,
confidant, fellow traveler, and others; 3.
Apparent identification, in which the agent is
represented based on appearance and physical
characteristics (Van Leeuwen, 2008: 40). Social
agents in Surah Yisuf are represented 39 times
using this method of identification.

"Falama Ra‘a Qamisahii Qudda min Dubur.
"(Yusuf/28) (The torn shirt of Yasuf indicates
his apparent identity) (Apparent Identity)

"Qala Abthum inn1 12 Ajidu Riha Ytsufa
Qala innaka al-Yawma ladayna Makinun
Amin." (Yusuf/54) (Class identity) (High status
and trustworthiness for Yusuf)

"Yusufu Ayyuha al-Siddiqu Aftina f1 Sab‘i
Bagqaratin Simanin Ya’kuluhunna Sab‘un ‘jaf."
(Yusuf/46) (Class identity) (Truthfulness for
the agent Ysuf)

In the classification by the method of "Value
Attribution,” "In value attribution, contrasting
and evaluative terms is usually used to
represent agents.” (Van Leeuwen, 2008: 40)
This method is represented with vocabulary
such as Muslim, polytheist, infidel, tyrant,
pious, etc. The social agent in Surah Yusuf is
introduced 30 times wusing this method.
Consider the following verses:
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"Wa la Nudi‘'u Ajral Muhsinin".(Ytsuf/56)
(Value attribution through considering social
agents as benevolent)

"Qala Hal ‘Alimtum ma Fa‘altum bi Yasuf
wa Akhthi Idh Antum Jahilan".(Ytsuf/89)

(Value attribution through considering social
agents as ignorant and misguided)

"Qalu Tallahi lagad Atharakallahu ‘alayna
wa in Kunna la Khati’n". (Yasuf/91) (Value
attribution through considering social agents as
erring)

45
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Chart 4: Frequency of nomination and categorization

According to this chart, the highest
frequency in the naming and classification sub-
branch belongs to "ldentification,” with 39
instances. The lowest frequency belongs to
"Titling," with 12 instances. "Role assignment"
and "Naming" each have 29 instances, and
"Value Assignment” has 25, placing them
midway between the lowest and highest
frequencies.

3.2.2.1.2. Specification of Single and Multiple
Instances

Another example of "Specification™ observed in
this Surah is the specification of single and
multiple  instances. "Single-instance
specification occurs when a social actor
performs only one social role at a time, and if

more than one social role is performed, the
specification is of the multiple-instance type."
(Van Leeuwen, 2008: 40)

In Surah Yasuf, the single-instance method
is used 40 times, and the multiple-instance
method is used 32 times. The following verses
illustrate the single-instance function of the
social actor:

"Wa Rawadathu Allatt Huwa fi Baytiha ‘an
Nafsih". (Yusuf/23) (Zuleikha as a social actor
performing only the role of desiring her slave)

"In al-Hukmu illa lillah, Amara Alla
Ta'budd illa Iyyah". (Yasuf/40) (Allah as a
social actor performing the role of ruler)

The second type, multiple-instance
specification, occurs when social actors are
represented as multiple social actors at the same
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time. Multiple-instance specification itself is
divided into four components. These four sub-
components are: "Inversion, symbolization,
implication, and compression.” Multiple-
instance roles of the social actor "are either in
contrast with each other, like good and bad;
black and white, which is called multiple-
instance inversion; or they are imaginary,
which is called multiple-instance
symbolization; or, apart from the main role,
there is also an implicit and virtual role, which
is called implication; or it has an abstract role,
in such a way that a specific attribute is taken
from a group of actors and then applied to each
individual in that group, which is called

multiple-instance method is used a total of 32
times. The following verses illustrate the
multiple-instance function of the social actors
in Surah Yasuf:

"Inna al-shaytan lil Insani ‘Adawwun
Mubin." (Yasuf/5) (The social agent has two
roles: Misleading and revealing; multiple-case
inversion)

"Falama Atawhu Mawthiqahum Qala Allahu
‘ala ma Naqualu Wakil." (Yasuf/66) (God, as a
social agent, plays the dual roles of witness and
guardian; multiple-case compression)

"Qala bal Sawwalat lakum Anfusukum
Amran, Fasabrun Jamil." (Yasuf/83) (Patience,
as a social agent, plays the dual roles of

multiple-instance compression.” (Van forbearance and  beauty;  multiple-case
Leeuwen, 2008: 41) In Surah Yasuf, this compression)
30 77
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According to the frequency chart of the
specification components, in summary, among
these components, multiple-case specification
has the highest frequency with 32 instances,
while implicit specification has the lowest
frequency with only 1 instance. After multiple-
case specification, unspecified cases have 27
instances, single-case specification has 25, and
compression has 20. Inversion has 6 instances,
and symbolization has 5, representing a smaller
number.

3.2.2.2. Depersonalization

As previously mentioned, determining the type
of reference is divided into two branches:
personalization and depersonalization.  “In
depersonalization, social actors are represented
in a non-human form. Depersonalization itself
is divided into two sub-components: abstraction
and objectification.” (Van Leeuwen, 2008: 36)

In the first type, abstraction, "An attribute or
characteristic of the actor replaces the actor,
and the actor is represented in this way". (Van
Leeuwen, 2008: 36) This method is used 18
times in the Surah Ytsuf.

"Wa Atat Kullu Wahidatin minhunna
Sikkinan." (Yusuf/31) (The knife, as a social
agent, from which sharpness and cutting ability
are abstracted, is given as a tool for peeling
fruit to the guests)

In the second type, namely, the
objectification of "A social actor through the
place, the tool with which he/she is active, is

mentioned or their limbs are visualized" (Sadat
Meqdari, 2014 AD/1394 SH: 131) if when,
"The social actor denotes a place, the
objectification is of the place-oriented type; if it
is a tool, it is of the tool-oriented type; if it is
the speech and writing of the actor, it is of the
speech-oriented type; and if the objectification
is done by referring to a part of the social
actor's body, it is of the limb-oriented type."
(Van Leeuwen, 2008: 36) This method is used
23 times in the Surah Yusuf. In the following
verses, the social actor is objectified in one of
the four types above:

"Qala Qa’ilun minhum la Taqtulii Yisuf wa
Algithu  fi  Ghayabatil Jubb  Yaltagithu."
(Yusuf/10) (The well (pit) as a social actor is
not inherently good or blessed; rather, it
becomes blessed through individuals or good
deeds; place-oriented)

"Wa Sharawhu bi Thamanin Bakhsin
Darahima Ma‘dadah." (Ytsuf/20) (The dirhams
act as the tool with which Ytusuf was traded;
tool-oriented)

"Wa lagad Hammati bih1 wa Hammat biha
law 1a an Ra’a Burhana Rabbihi, Kadhalika li
Nasrifa ‘anhu al-St’i wa al-Fahsha’. "
(Yusuf/24) (The replacement of the actor of
God's proof to guide Ysuf instead of following
his desires; speech-oriented).

"Ma Balu al-Niswat Allatt Qatta'na
Aydihinna." (Yusuf/50) (The act of cutting
hands instead of fruit; limb-oriented)
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Spatialization

Instrumentalization

somatization

Utterance
autonomization

Chart 6: Frequency of objectivation categories

The frequency chart of the sub-components
of objectification shows that place-oriented
objectification, with 8 instances, has the highest
frequency, while speech-oriented and limb-
oriented objectification, both with 4 instances,
have the lowest frequency. Tool-oriented
objectification, with 7 instances, ranks second.

3.2.2.3. Determining the Nature of Actors
"Determining the nature of actors” is a third type
of statement. It occurs when a social actor is
represented either generally (genus) or specifically
(species). Determining the nature of actors is
divided into two branches: Generic reference and
specific reference. In generic reference, social
actors are represented generally as a group, class,
or category (Van Leeuwen, 2008: 37), such as
humanity, animals, evil, good, humankind,
creation, etc. In Surah Yusuf, this method is used
21 times to determine the nature of social actors:

"Inna al-Shaytan 1lil Insani ‘Aduwwun
Mubin." (Yasuf/5) (The clear enmity refers to
the general nature of the social actor)

"Wa Qala al-Akhar inni Arani Ahmilu
Fawqa Ra’s1 Khubzan Ta’kulu al-Tayru minhu,

Nabbi’'na bi Ta’wilihi" (Yusuf/36) (The nature
of the social actor, "Birds," is determined by the
general genus, "Animal")

In specific reference, actors are represented as
specific and unique individuals. Examples
include: The Messenger of Allah, Medina, the
people of Medina, the Muslims, the happiness
people, etc. This representation can be individual
or collective. "When the actor is represented
individually, it is individual reference; when
represented as a group, it is group reference".
(Van Leeuwen, 2008: 37) In Surah Yisuf, both
individual and group reference is used 40 times to
determine the nature of social actors. The
following verses are examples of the
representation of social actors in both "Individual
Reference" and "Group Reference" forms:

"Ataynahu Hukman wa ‘Ilman, wa Kadhalika
Najzi al-Muhsinin." (Yasuf/22) (This determines
the nature of actors as a group reference)

"Inni Taraktu Millata Qawmin 12 Yu’mintina
Billah wa Hum bil Akhirati Hum Kafirtn".
(Yasuf/37) (In this discourse, the nature of
actors is determined as an individual reference)
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According to the table of components

determining

referential

nature,

"Type of

Referent” has the highest frequency with 40
occurrences, while "individual referent” has the
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lowest frequency with 18 occurrences. In this
chart, "group referent” and "gender referent”
have intermediate frequencies with 22 and 21
occurrences, respectively.

Table no.2: Frequency of Discourse Components in Surah Yiisuf

Type Frequency Type Frequency Type Frequency Type Frequency
Deletion 322 Consc!ous 322 Unconsplous 0 Concealment 22
Deletion Deletion
Role Type of
Downplaying 300 Statement 758 A 195 Reference 302
Specification o
Specification
N-at-ure_ 61 Activation 127 Deactivation 68 Direct 50
Specification Influence
Indirect 18 Attribution 261 Depersonalization 41 Unspecified 27
Influence
Specification 234 Linking 20 Separation 8 Naming 24
Formal 0 Semi-Formal 17 Informal Naming 7 Titling 12
Naming Naming
Rank Relationship A Role
Specification 3 Specification 9 Classification % Assignment 29
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Identit Class-Based Relational Apparent
Spec ﬁcaﬁon 39 Identity 10 Identity 18 Identity 11
P Specification Specification Specification
Valuation 30 Singular 40 Plural 32 Inversion 6
Symbolization 5 Impllg d 1 Condensation 20 Abstraction 18
Meaning
Obijectification 23 Locational 8 Tool-oriented 7 Speech- 4
Based
Body-Part Gender Individual
Based 4 Referent 21 Type Referent 40 Referent 18
Group Generic
Referent 22 Referent 20 Set Referent 2 Total 1080
Conclusion The effectiveness of this method in

The blessed Surah Yusuf narrates the life story
of Prophet Yusuf, in which social agents play
a significant role in noteworthy speech acts.
Therefore, analyzing the social actors in Surah
Yusuf based on Van Leeuwen's (2008)
discourse-semantic  approach—a discourse
analysis method incorporating socio-semantic
categories with an emphasis on the importance
of social actors within the discourse—proves
highly effective. This Surah, possessing a
sociological text, enhances its suitability for
such analysis. Furthermore, the various social
individuals are presented with different
components, either explicitly shown or omitted
(concealed), thereby conveying a divine
message to the audience regarding the
commands and prohibitions for social agents.
Moreover, the prominence of various
discourse-semantic ~ components IS SO
significant that it transcends the text and literal
meaning of the sentences, clearly conveying
the message to the audience and aiding their
understanding and comprehension of the
Verses.

analyzing the discourse of Surah Ydusuf is
entirely consistent with the findings of Arab
(2117 AD). However, the Surah al-Qasas in
their research is a concise account of the life of
Prophet Musa, while Surah Yusuf provides an
extensive narrative of the life of Prophet
Yusuf. Furthermore, it is the only story of a
prophet completely narrated within a single
Surah, whereas the story of Prophet Musa is
recounted across multiple Surahs. The crucial
point is that, considering this important aspect,
Arab’s (2117 AD) judgment cannot be
considered complete. A correct judgment
necessitates a comprehensive examination of
the matters mentioned in Surah al-Qasas, as
well as the same events narrated differently or
from different perspectives in other Surahs of
the Quran.

A comparison of this research with
previous studies reveals that each component
of discourse-based rhetoric in the verses of
Surah Yusuf is explained with different
rhetorical motivations, which God Almighty
used to further emphasize the meaning.
Accordingly, the highest frequency of
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discourse components in this Surah belongs to
the component of "Declaration” with a
frequency of 758, compared to the component
of "Concealment™ with a frequency of 322. In
conscious omission, sometimes the social
actor was completely removed from the
discourse system, and sometimes they were
distanced from it for a short time to downplay
their role. Furthermore, the specific stylistic
devices of the Holy Quran, with the analysis
of discourse components, show a high
frequency of the "Declaration” component,
which is a specific technique of the Almighty
Creator in presenting social agents in various
situations and conditions. This finding is
somewhat consistent with the findings of
"Arab" (2117 AD). In their research, the
highest frequency of discourse components in
Surah al-Qasas belongs to the component of
"Declaration” with a frequency of 916, which,
compared to Surah Ysuf in this research,
shows a higher frequency of the "Declaration”
component in Surah al-Qasas. This indicates
that the presence of social actors in Surah
al-Qasas is much more prominent than in
Surah Yusuf. However, this overt presence is
due to the specific context, situation, and
conditions of Surah al-Qasas compared to
Surah Yusuf. This means that God, in a
stylistic creativity, familiarizes the audience
with the names of individuals, groups, places,
and times in which social actors play an active
role. However, in Surah Yisuf, due to the
beauty and attractiveness of the story and
the audience's fascination, this component is
somewhat less prominent than in Surah
al-Qasas.

Conversely, the component of
"Concealment” in the research of "Arab"
(2117 AD) has the lowest frequency with 245.
Although the component of "Concealment”
has the lowest frequency in both Surahs, the

component of concealment is significantly
lower in Surah al-Qasas compared to Surah
Yusuf. This is because, given the context and
situation of Surah Yisuf, the component of
concealment is more effective.

The assessment of the socio-semantic
components in this Surah indicates that these
components have prominently emerged,
successfully identifying and referring to social
actors. Describing each social actor in the
Surah as a main character in the text helps in
better understanding the speech act and the
semantic-rhetorical structure of the text.
However, some components, such as semi-
formal naming and unconscious omission,
were not found in the text of the Surah. This
demonstrates the relative effectiveness of Van
Leeuwen's discourse-oriented analysis in
analyzing the blessed Surah Yusuf, and it can
only be used as a tool to express some hidden
layers of discourse in this Surah.
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A New Perspective on the Meaning of the Phrase "Ma Tagaddama
wa ma Ta’akhkhara" in the Second Verse of Surah al-Fath
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1. Assistant Professor, Shahid ABSTRACT
#/Iaﬁ?glllﬁar::versny of Azerbaijan, Translating the Quran is an extraordinarily sensitive and challenging task due
2. Associate Professor, Shahid to its m_iraculous eloquence, its position within religious texts, _and its deep
Madani University of Azerbaijan, connection to the beliefs of Muslims. Furthermore, the complexity of certain
Tabriz, Iran. verses and the inconsistency between their superficial translations and the
3. PhD student in Quran and definitive principles of Islam add further difficulty to this process. The second

Hadith, Arak, Iran. verse of Surah al-Fath is one of these verses, which, due to its connection to

the impeccability of the Prophet (PBUH) and the consensus of Muslims on
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Introduction

Translation is the restatement of the message of

a source language in the closest natural

equivalent of the target language, one that is

first close in meaning and then in style to the

original text (Nida and Taber, 1969:. 12).

Translation is a one-way process, meaning it

always moves in one direction, from a "source"

language to a "target" language. Catford defines
translation as "the replacement of textual
material in one language by equivalent material

in another language™ (Catford, 1965: 20).

The sensitivity of translation in sacred texts
is much higher than in ordinary texts and
presents its own unique challenges, sometimes
leading to misunderstandings of verses or
hadiths. The second verse of Surah al-Fath
contains words whose correct understanding
requires more careful consideration in
translation. This study seeks to demonstrate that
the translation of "Ma Taqaddama wa ma
Ta’akhkhara™ as "past and future” is incorrect.
Rather, "Ma Tagaddama™ refers to the "past,”
and "Ma Ta’akhkhara" refers to what is near
the “present time,” while translating "Ma
Ta’akhkhara" as "future” is an error. This study
also examines the translations of various
translators. Few translators have paid attention
to this point and provided an accurate
translation, while most have presented an
unacceptable translation of this noble verse. A
precise investigation of the meaning of these
phrases can often resolve the underlying doubt
and reveal the true meaning of the verse. This
paper aims to answer the following questions:

1. What is the correct meaning of the phrase
"Ma Tagaddama wa ma Ta'akhkhara™ in the
second verse of Surah al-Fath?

2.What are the interpretive and narrative
evidences supporting this meaning?

3. To what extent have translators adhered to
the correct meaning of the phrase "Ma
Tagaddama wa ma Ta akhkhara"?

Regarding previous research, the following
works can be mentioned: "Sayyid Mohammad
Hossein Javaheri published an article titled
"Research on the Types of Quran Translation”
in the Journal of Quranic Research (Special
Issue on Quran Translation) in 2005, issues 42
and 43." The author in this article examines the
foundations of translation knowledge and the
tools and principles of translation, aiming to
clarify the various meanings of translation-
related terminology and facilitate the
convergence of Quran translators and critics.
Mohammad Mehdi Masoudi published an
article titled "Quranic Explanation of the
Precedence and Consequence of the Soul and
Body from a Philosophical Perspective™ in the
Journal of Quranic Research in 2015, issue 75.
In this article, he offers a new interpretation of
the Quranic phrase "Ma Tagaddama wa ma
Ta’akhkhara” from a Quranic-philosophical
perspective. Mohammad Hassan Tagiyeh
published an article titled "Comparative
Critique of Quran Translations™ in the Literary
Criticism Studies Journal in 2017, issue 45. In
this research, he selected and compared the
translations of several verses from five
translators and critically assessed them. He not
only critiques others but also examines and
evaluates his own translation. Mohsen Khushfar
and Mansoureh Bagheri published an article
titled "Study of the Word Dhanb, Ma
Tagaddama wa ma Ta'akhkhara, and Its
Relationship with Divine Forgiveness in the
Second Verse of Surah al-Fath from the
Viewpoint of Both Sunni and Shia
Commentators™ at the 6th National Conference
on Modern Research in Humanities in 2020.
This research discusses the second verse of
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Surah al-Fath and the relationship between the
"Dhanb” of "Ma Taqaddama wa ma
Ta’akhkhara” and the impeccability of the
Prophet (PBUH). However, no research has
been conducted specifically on the meaning of
the phrase "Ma Tagaddama wa ma
Ta’akhkhara." 1t is hoped that the present
research will make a small contribution to the
precise understanding of this verse.

1. Statement of the Problem

Translation refers to an action or process
involving the transfer of something from one
language to another, and it is also used to refer
to the product of such a process (Webster,
2003: 1241). Furthermore, translation is defined
as the act of relating the meaning of a source
text to its equivalent in the target language
(Kaplan, 2002: 1051-1054). During the transfer
of meaning, often through adjustments and
structural changes, part of the meaning is lost,
which implies that, from a linguistic
perspective, there is no complete equivalence or
balance between languages. That is, when the
form of meaning changes, this change also
affects the meaning itself, and it is difficult to
claim that the same meaning exists in two
sentences with different structures and forms.
This is why the concept of "equivalence™ is not
raised in translation studies; what is considered
is "balance," which is often not fully attainable.
In other words, perfect balance in translation is
an ideal and unrealistic concept that is
practically unachievable (Manafi Anari, 2005:
88). Of course, in the case of translating the
Quran, besides the literary aspect, the religious
and doctrinal dimension further complicates the
issue. The miraculous dimensions of the Quran
and the translator's preconceptions make Quran
translation face theoretical and practical
difficulties. For instance, the verse "And when

Ibrahim said to his Father Azar, "Do you take
idols as gods? Indeed, | see you and your
people to be in manifest error" (al-An‘am/74)*
presents a challenge because, according to other
Quranic verses, Azar is depicted as an idol
worshiper, whereas a significant number of
Muslims believe that all of the Prophet
Muhammad’s ancestors were Muslims and
believers in Allah, and that no polytheists
existed in his lineage. This discrepancy
complicates the translation of this verse.
Therefore, some commentators have translated
the word "Ab" in a meaning other than
"Father,” arguing that "Father" is specific, but
"Ab" is broader in meaning. Similarly, the
verse "So that Allah may forgive you what has
proceeded of your sin and what will follow"
(al-Fath/2) has faced challenges in translation
and interpretation due to these preconceptions.
Two important points are noteworthy in
translating and interpreting this verse. The first
point involves the word "Dhanb" (sin); among
Shia scholars, the impeccability of the Prophet
(PBUH) before and after his prophethood is a
consensus. A statement by Shaykh al-Tis7 is a
representative example of Shia belief in this
matter: "Our Prophet, Muhammad (PBUH), is
infallible throughout his life, in speech, in what
he must do, and in what he must not do, as if
any sin were to occur, he would lose his status
among the people. And if forgetfulness were
allowed, trust in his words would be
undermined, and consequently, the purpose of
his prophethood would be invalidated, which is
impossible." (Tast, 2000 AD/1421 AH: 97) In
contrast, there are differences among Sunni
scholars on this matter. While some do not
believe in the Prophet's impeccability before

1. "Wa idh Qala Ibrahimu li Abihi Azara Atattakhidhu
Asnaman Alihatan inni Araka wa Qawmaka fi Dalalin
Mubin."
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prophethood, almost all of them accept his
impeccability after prophethood. However, Ibn
Taymiyyah is an exception; he believes that
prophets, including Prophet Muhammad
(PBUH), are not protected from sin and error
after prophethood but immediately repent upon
committing sin (Ibn Taymtyyah, 1985 AD/1406
AH: 2, 432). Thus, it can be claimed that the
impeccability of Prophet Muhammad (PBUH)
is agreed upon by both Shia and Sunni scholars,
though there are differences regarding the
extent of this impeccability. Nonetheless, the
impeccability of the Prophet (PBUH) after
prophethood is a consensus among Islamic
scholars, and as mentioned, only Ibn
Taymiyyah has contradicted this consensus,
though his reasons for doing so are weak and
unsubstantiated, requiring further examination.
Some researchers have analyzed his arguments
and demonstrated their flaws (Malik Makan,
2018 AD/1397 SH: 103). Therefore, the word
"Dhanb,” which is translated as sin, contradicts
the belief of Muslims on this matter, leading
some translators and commentators to choose
alternative meanings, such as the consequences
of an action, etc. It is important to note that the
precise meaning of the word "Dhanb™ should
be examined based on authoritative sources.
One can claim that the original meaning of this
word is not "Sin." Words are often initially
coined to refer to tangible and specific matters,
and later their meanings extend to abstract and
general concepts. Based on this, the word
"Dhanb™ (with an open "Dhal" and a silent
"Nun™) is derived from the word "Dhanab” (with
an open "Dhal" and "Nin'), meaning "Animal
Tail." Since the tail of an animal is at the end, this
term has been used metaphorically to refer to
low-ranking individuals and those considered
unimportant or worthless within a community.
"Dhanb" originally meant "Grasping the tail of

something.” "Dhanabtuhz™ means "l grasped its

tail." Subsequently, any action with undesirable
consequences came to be referred to as
"Dhanb,” as such an act has an inevitable
outcome (Raghib, 1983 AD/1404 AH, under
the word "Dhanb"). Thus, according to what
Raghib has explained, the original meaning of
the word "Dhanb" is the adverse consequence
or result of an action, and in this sense, it does
not conflict with the impeccability of the
Prophet (PBUH). Al-Tabataba 7's insightful and
scholarly analysis of this verse and the
connection between conguest and forgiveness is
quite illuminating. He states: "The Prophet’s
efforts to invite people and his struggle against
disbelief and polytheism, both before and after
the migration, as well as the wars he fought
with the polytheists, were actions that had
negative consequences, making them a type of
"Dhanb.” It is clear that the polytheists of
Quraysh, as long as they maintained their
power, never regarded him with forgiveness,
meaning they did not cease causing him
trouble. They would never forget the
destruction of their tribe and the killing of their
leaders, and until they quashed the Prophet's
name and existence, they would not rest.
However, Allah, through the conquest of Mecca
or the Treaty of Hudaybiyyah, which ultimately
led to the conquest of Mecca, removed the
power of the Quraysh and covered the sins the
Prophet, was accused of by the polytheists,
granting him protection from the harm of the
Quraysh. The word "Dhanb" here refers to the
negative consequences and the dangerous
outcomes brought about by his invitation,
which, from the perspective of the polytheists,
made him deserving of punishment, much like
how Moses (PBUH) considered himself guilty
in the killing of the Egyptian youth and said,
"And they have a sin, so | fear they will Kill
me—this is the meaning of the Prophet’s past
sins, the sins he had committed before the
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migration. His future sins would be the
bloodshed he caused among the leaders of
Quraysh  after the migration. Allah’s
forgiveness of the Prophet’s sins is about
covering them and nullifying the resulting
punishments by taking away the power of the
Quraysh.” (Tabataba’i, 1994 AD/1373 SH:
18, 385)

The second point involves the phrase "Ma
Tagaddama wa ma Ta’akhkhara,” which most
translators have rendered as "Past and Future.”
The forgiveness of past sins is something that is
easily understood, but the forgiveness of future
sins raises theological questions. It seems to
imply that a person has been granted
permission to commit sins and then be forgiven.
With this interpretation, it appears as if Allah
has forgiven the past and future sins of an
individual. Since this phrase, other than for the
Prophet (PBUH), has also been applied to non-
infallible  individuals, such translations
complicate the matter further. For example,
some narrations suggest that the visitor to the
shrine of Imam Husayn (PBUH) may have his
past and future sins forgiven. In such cases, this
ritual act could be interpreted as permission to
commit sins in the future.

This paper seeks to demonstrate, through a
precise analysis of the meaning of "Ma
Tagaddama wa ma Ta’akhkhara," that the
translation of this phrase as "Past and Future" is
incorrect. Instead, "Ma
corresponds to "Past,” and "Ma Ta'akhkhara"
refers to what is near the "present,” thus the
translation of "Ma Ta akhkhara" as "Future" is
inappropriate. Additionally, this study examines
the translations of various scholars. Only a few
translators have correctly rendered this phrase,
while most have presented an unacceptable
translation of this noble verse. A careful
investigation of the precise meaning of the

Taqaddama"

expressions may eliminate the root of the
confusion and reveal the true meaning of
the verse.

It is important to note that the second verse
of Surah al-Fath involves interpretive
translation. Three definitions of interpretive
translation can be provided:

A) The translator elaborates on the content,
but in a different language from the original, as
in Persian or translations of the Quran in other
languages. Examples include the translations of
Tafsir al-Mizan, al-Minhaj al-Sadigim, and
Elahi Qumshaei (Ma'rifat, 2001 AD/1380 SH:
1, 115).

B) Interpretive translation refers to
translations in which the translator adds
explanations within the translation to convey
the context of the verse in the target language,
aiming to better transfer the meaning and offer
an interpretive meaning (Jawahiri, 2005
AD/1384 SH: 12).

C) In the third sense, interpretive translation
involves  the translator conveying their
interpretive understanding within the translation,
without using clear markers like parentheses or
brackets, which can be considered free translation
(Gholamhoseinzadeh, 2007 AD/1386 SH: 57).

Since the Quranic text was revealed long
ago, understanding and interpreting its content
is not straightforward, and various factors
influence the accurate comprehension of the
text. As one Quran scholar rightly pointed out,
"The translation of ancient texts and sacred
books, especially the Holy Quran, carries the
specific contexts of its era, including
linguistic, historical, geographical, ethnic,
theological, and spiritual aspects, and modern
words, with their numerous changes over time,
cannot entirely replace the original text nor be
literally adequate. The reason we see literal
translations as vague, disconnected, and
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sometimes even erroneous is precisely because
of disconnect between the meanings of words
in the modern technological era and the
meanings of words in the time of the Quran.
Therefore, it is necessary to preserve the
integrity of the content while ensuring that the
translation stays true to the Quran’s meaning
and style, and by utilizing interpretations and
connections between verses, and occasionally
adding explanatory terms in parentheses or
footnotes, we can bridge the temporal gap and
make the translation more accessible and
faithful to the original text." (Bi Azar Shirazi,
1998 AD/1377 SH: 267)

A review of previous scholars and
translators' works leads us to conclude that they
were never truly focused on critically assessing
earlier translations and pointing out their
shortcomings. Sometimes, they corrected
earlier translations within their own works
(Khorramshahi, AD/1378 SH: 50). In
contemporary times, the critique of translations
has gained momentum, and after the Islamic
Revolution, both Quran translations and
scholarly critiques of translations have
expanded significantly.

2. Analysis of the Translation of the Noble
Verse 2 of Surah al-Fath
Forty translations of the Quran were selected to
conduct a comprehensive examination of
Quranic translations in order to determine how
many translators and commentators have
accurately conveyed the meaning of the verse,
particularly the phrase "Ma Tagaddama wa ma
Ta’akhkhara." The word "Dhanb,” commonly
translated as "Sin," implies the negation of the
impeccability of the prophets from a theological
perspective, and in this verse, it contradicts the
impeccability of the Prophet Muhammad
(PBUH) regarding sin. To resolve this issue,
translators have used terms such as "Mistake,"

"Slip," "Error," "Consequence," "Wrongdoing,"
"Aftermath,” "Obstacles," and "Difficulties” in
their translations. Occasionally, they have
retained the word "Sin" but attributed it to the
community of the Prophet (PBUH) or identified
sins that the polytheists attributed to the
Prophet (PBUH). In any case, extensive efforts
have been made by commentators and
translators to address this issue and resolve the
contradiction with the Prophet's impeccability.
While addressing this topic is not the main
focus of this paper, a brief reference to it is
made for completeness and context.

The primary goal of this paper is to clarify
the correct meaning of the phrase "Ma
Tagaddama™ and "Ma Ta’akhkhara." A
common issue found in the translations below
is the use of the terms "past” and "future.”
Translators have rendered "Ma Taqaddama"
and "Ma Ta’akhkhara" as "Past" and "Future.”
However, the use of "past” and "future™ is
uniform across most of these translations. Upon
further reflection on the translations, it appears
that the most accurate and precise translation of
the phrase "Ma Taqaddama wa ma
Ta’akhkhara” is "Preceding and Succeeding.”
Other phrases that convey the same concept can
also be classified as correct translations. The
various terms that translators have selected for
"Ma Tagaddama wa ma Ta akhkhara" are
classified as follows. In the classification
below, translations (1-2) through (14-1-2) can
be considered correct, although in terms of
style, the equivalent "Preceding and
Succeeding™ seems superior to the others. Other
phrases such as "Previous and Subsequent,”
"Before and after Migration,” "Past and
Present,” "Earlier and Later,” "Previous and
Remaining,” "Advanced and Delayed,” "Came
first and came last," and "Earlier and Later" are
conceptually equivalent to "Preceding and
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Succeeding™ but differ in terms of wording and
composition.

2.1. Correct Translations

2.1.1.Preceding and Succeeding

o Khorramdel: "The goal was for Allah to
forgive your preceding and succeeding sins,
complete His favor upon you, and guide you
to the straight path."”

o Garmaroudi: "So that Allah may forgive your
preceding and succeeding sins, complete His
favor upon you, and guide you to the straight
path.”

o Nasafi: "Indeed, Allah forgives your
preceding and succeeding slips and
completes His favor upon you, and keeps you
on the path of righteousness."

2.1.2.Past (First) and Last

o Bahrampour: "So that Allah may remove
your past and last sins [which they attributed
to you] and complete His favor upon you and
guide you to the straight path.”

o Khorramshahi: "So that finally Allah may
forgive your first and last sins [of the nation]
and complete His favor upon you and guide
you to the straight path.”

2.1.3.Before Migration and After Migration

o Balaghi: "So that Allah may remove the
consequences of your deprivation before
migration and after migration and complete
His favor upon you and guide you to the
straight path leading to the exaltation of
Islam’s word."

2.1.4.Past and Present

e Qara'ati: "So that Allah may cover the
adverse consequences [of your invitation] in
the past and present, complete His favor upon
you, and guide you to the straight path."

2.1.5.Previous and Later

« Kaviyanpur: "So that Allah may forgive your
previous and later sins [of your followers]
and complete His favor upon you and guide
your future followers to the straight path."”

2.1.6.Past and Remaining

e Qureshi (Ahsan al-Hadith): "So that Allah
may forgive your past and remaining sins and
complete His favor upon you and guide you
to the straight path."”

2.1.7.Came First and Came Last

 Ashrafi: "So that Allah may forgive you what
came first from your sin and what came last
and complete His favor upon you and guide
you to the straight path.”

e Abu al-Futih al-Razi: "So that Allah may
forgive you what came first of your sin and
what came last, complete His favor upon
you, and guide you to the straight path.”

e Misbahzadeh: "So that Allah may forgive
you what came first from your sin and what
came last, complete His favor upon you, and
guide you to the straight path.”

2.1.8.Preceded and Followed

e Mu'izzi: "So that Allah may forgive you what
preceded your sin and what followed and
complete His favor upon you and lead you to
the straight path."

2.1.9.Was First and Will Be After

« Rahnama: "So that Allah may forgive for you
the sins that were before and those that will
be after and complete His favor upon you and
guide you to the straight path."

2.1.10. Preceded and Then Came
e Khajavi: "So that Allah may forgive
whatever preceded your sin and whatever
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will follow, complete His favor upon you,
and guide you to the straight path."”

2.1.11. Past and Will Follow

« Siraj: "So that Allah may forgive for you
what is the past of your sin [what the
polytheists considered a sin] and what will
follow, and complete His favor upon you and
guide you to the straight path."

2.1.12. Previous and Remaining

e Dehlawi: "The ultimate result of the conquest
is that Allah will forgive for you what passed
from your sins and what remains, complete
His favor upon you, and guide you to the
straight path.”

2.1.13. Past and After

e Ansari: "So that Allah may cover for you
what is the past of the consequences [which
emerged from the speech and actions of the
people regarding you] and what will come
after, and complete His favor upon you, and
guide you to the straight path.”

2.1.14. Past and Delayed

e Amini: "So that Allah may forgive the past
lapses of yours and those you have delayed,
complete His favor upon you, and show you
the straight path."

2.2. Incorrect Translations

It seems that translations that render "Ma
Tagaddama wa ma Ta'akhkhara™ as "Past and
Future” are incorrect. Not only is this
translation not an accurate equivalence in terms
of style, but it also raises theological issues that
are difficult to address. The precise equivalents
of "Tagaddama" and "Ta'akhkhara" are
examined with reference to verses and
narrations in the following discussions. The
theological issue is related to the Prophet’s

impeccability, which will be discussed in detail
later. Unfortunately, as observed, around 60%
of translators have chosen this equivalence,
while other translations, such as "Before and
after this,"” "Past and after this,” "first and
future,” "Past, now, and then,” are also
conceptually synonymous with "Past and
future."”

2.2.1.Past and Future

e Arfa‘: So that He may forgive your past and
future sins, complete His favor upon you, and
guide you to the straight path.

o Elahi Qumshei: "So that Allah may forgive
your past and future sins (the scholars say
that the sins of the Prophet are those that the
polytheists considered as such, for which
they saw his call to the oneness of Allah as
his greatest sin, and these sins refer to before
and after the migration), and complete His
favor upon you and guide you to the straight
path."

« Yassari: "So that Allah may forgive your past
and future sins as a reward for purifying
Mecca from polytheism, the Kaaba from
idols and idol worship, and complete His
great favor upon you and guide you to the
straight path.”

e Ansari: "So that finally Allah may forgive
your past and future sins and complete His
favor upon you and guide you to the straight
path.”

« Pourjavadi: "So that Allah may forgive your
past and future sins and complete His favor
upon you and guide you to the straight path.”

o Tabataba’t. "So that Allah may remove the
effects of the sins you were indebted to the
polytheists for (and for which they
considered you deserving of harm and
punishment) and forgive both your past and
future sins, complete His favor upon you, and
guide you to the straight path.”
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Fouladvand: "So that Allah may forgive your
past and future sins and complete His favor
upon you and guide you to the straight path."”
Fayz al-Islam: "So that Allah may forgive
your past and future sins (which the
polytheists considered a sin)."

Makarem Shirazi: "So that Allah may forgive
the past and future sins attributed to you (and
establish your truth) and complete His favor
upon you and guide you to the straight path."”
Meshkini: "So that Allah may forgive your
past and future sins (the ones the polytheists
considered, such as defaming their
sacredness, or the first offenses you
considered as mistakes) and complete His
favor upon you and guide you to the straight
path.”

Barzi: "So that Allah may forgive the past
and future sins [of your nation] for you and
complete His favor upon you and guide you
to the straight path."”

Boroujerdi: "So that Allah may forgive the
past and future sins of your community and
complete His favor upon you and guide you
to the straight path."”

Payandeh: "So that Allah may forgive the
wrongdoings of your past and future and
complete His favor upon you and guide you
to the straight path."

Mustafawt: "So that He may forgive any kind
of past and future mistakes, complete His
blessing and grace upon you, and guide you
on the straight path."”

Sadeghi Tehrani: "So that Allah may cover
the dangerous worldly consequences of your
work (mission), both past and future, and
complete His favor upon you and guide you
to the straight path."

Safarzadeh: "After this, Allah, by virtue of
the blessings of this universal victory, will
forgive your past mistakes and also those that

may arise in the future, and complete His
favor upon you and keep you on the straight
path."

e Ansariyan: "So that Allah, through this
manifest victory, will remove everything
from the past and future [obstacles, plots, and
difficulties caused by your enemies] that
stood in the way of the progress of your call
to Islam, complete His favor upon you, and
guide you to the straight path.”

2.2.2.Before This and After This

o Ayati: "So that Allah may forgive your sins,
both what was before this and what will
come after, complete His favor upon you,
and guide you to the straight path.”

2.2.3.Past and After This

« Halabi: "So that Allah may forgive for you
your past sin and what will come after, and
complete His favor upon you and guide you
to the straight path."”

2.2.4.First and Future

o Bayan al-Sa‘adah: "So that Allah may
forgive your first and future sins [of your
community] and complete His favor upon
you and guide you to the straight path."

2.3. Past, Now, and Then
o Mojtabavi: "So that Allah may forgive your
sins—the wrongs that the polytheists and
enemies committed against you—»both past,
now, and later on, and complete His favor
upon you and guide you to the straight path."
Mojtabavi is the only translator who has
chosen the equivalence "Past, now, and then"
for the phrase "Ma Taqaddama wa ma
Ta’akhkhara." The above translations appear to
be incorrect because, in terms of meaning and
concept, they are similar to "Past and future,”
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even though the wording may seem different.
Ayati has chosen "Before this and after this,"
which, in meaning, is the same as "Past and
future.”" Halabi has chosen "After this" for "Ma
Ta’akhkhara," and Bayan al-Sa‘adah uses
"First" for "Ma Taqaddama." As observed, the
majority of Quran translations (about 60%)
have erred and failed to select an accurate and
correct equivalent for the phrase "Ma
Tagaddama wa ma Ta 'akhkhara."

3.The Meaning of "Qaddama™ and

""Akhkhara' in Commentaries
To understand the correct meaning of "Ma
Tagaddama™ and "Ma Ta'akhkhara™ in the
second verse of Surah al-Fath, we will review
the opinions of commentators on these
expressions. Additionally, this study will also
examine verse 13 of Surah al-Qiyamah, which
contains the terms "Qaddama" and "Akhkhara,"
along with the views of commentators. We will
begin by analyzing the interpretation of the
second verse of Surah al-Fath. In this noble
verse, Allah says: "So that Allah may forgive
you what has preceded of your sin and what
will follow." There is some debate among
commentators regarding the meaning of
"Preceding” and "Following.” Some have
interpreted "Ma Taqaddama" as referring to the
disobedience and lapse of Adam and Eve, and
"Ma Ta’akhkhara" as referring to the sins of the
Ummah (community). Others have understood
"Ma Tagaddama as referring to matters before
the  Prophet's prophethood and “"Ma
Ta’akhkhara" as relating to the period after his
prophethood. Some have interpreted "Ma
Tagaddama™ as referring to events before the
Treaty of Hudaybiyyah, and "Ma Ta akhkhara™
as those that occurred after the treaty.

However, based on the interpretation of the
original meaning of the verse, and particularly
the relationship of this forgiveness with the

"Fath Hudaybiyyah™ (the conquest of Mecca),
it becomes clear that the meaning refers to all
the false accusations and sins that were
attributed to the Prophet Muhammad (PBUH)
in both the "Past" and "Future." Had this great
victory not occurred, these sins would have
been considered definite. But with this victory,
both the false accusations of the past were
removed, and the possibility of future false
accusations was eliminated. A supporting
narration for this interpretation is reported from
Imam Ali ibn Miisa al-Rida (AS), whom, when
asked by Ma’man about this verse, responded:
"No one among the polytheists of Mecca had a
heavier sin than the Messenger of Allah
(PBUH), because they worshipped 360 idols.
When the Prophet (PBUH) invited them to
monotheism, it was very hard for them. They
said: "Has he made our entire Gods one God?
This is something strange... We have never
heard such a thing from our forefathers. This is
just a great lie." But when Allah opened Mecca
for His Prophet (PBUH) after the Treaty of
Hudaybiyyah, Allah said: "O! Muhammad! We
have given you a clear victory, so that the sins
of the past and future that the polytheists of
Arabia attributed to you because of your call to
monotheism may be forgiven." Some of the
polytheists of Mecca at that time accepted
Islam, while others left Mecca without
embracing Islam, yet they could not deny
monotheism, and thus the Prophet’s sin, in their
eyes, was forgiven due to the victory." When
Ma’mun heard this, he said, "Blessed be you,
Abul Hasan." (Arasi Huwayzi, 1992 AD/1412
AH: 5, 56; Makarem Shirazi, 1994 AD/1373
SH: 22, 117)

Tafsir Nemooneh offers a relatively
comprehensive categorization of the opinions
of commentators regarding the phrase "Ma
Tagaddama wa ma Ta akhkhara." The opinions
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of commentators regarding this phrase are as

follows:

o Before and after the period of ignorance
(Jahiliyyah) (Tha‘labi, 2001 AD/1422 AH:
12, 204)

« Before and after the conquest (Tasi, 1988
AD/1409 AH: 9, 304; Mawardi, 1983
AD/1402 AH: 4, 138)

« Before and after the revelation of the verse
(Mawardi, 1983 AD/1402 AH: 4, 138)

o Before and after prophethood (Tasi, 1988
AD/1409 AH: 9, 304; Mawardi, 1983
AD/1402 AH: 4, 138)

o Before and after the migration (Tabataba’i,
1999 AD/1420 AH: 18, 133).

In one of the interpretations, "Ma
Tagaddama™ is associated with the incident of
Maria, and "Ma Ta akhkhara™ is related to the
story of Zayd ibn Harithi (Alisi, 1995 AD/1415
AH: 19, 182). Abii Muslim Khurasant interprets
"Ma Tagaddama™ as the sin of Adam and the
subsequent sins that followed (Tha‘labi, 2001
AD/1422 AH: 12, 204). This interpretation was
criticized by Shaykh Tisz, who argued that this
verse speaks specifically about the Prophet
Muhammad (PBUH) and that relating it to the
story of Adam is unfounded (Tusi, 1988
AD/1409 AH: 9, 304).

Tha‘labr, in one of his interpretive
possibilities, translates "Ma Tagaddama" and
"Ma Ta’ akhkhara™ as "Old" and "New," which
aligns with the interpretations conveyed in
narrations.  Qarashi  also  adopts  this
interpretation, stating: "It is highly probable
that the meaning of "Ma Tagaddama min
Dhanbik "and "Ma Ta’akhkhara™ refers to
distant and recent sins, not sins that occurred in
the past and will occur in the future. In other
words, the sins that happened long ago and the
sins that have just occurred. This interpretation
is entirely natural, and there is no need for a

convoluted explanation, such as saying that past
sins are forgiven and that we are granted the
ability to avoid sin in the future." (Qarashi,
2005 AD/1384 SH: 3, 25)

Based on the review of the commentaries, it
appears that "Qaddama" refers to something
that is "Advanced” or "Preceding,” while
"Akhkhara" refers to something that will
"Follow" or occur later, and it never refers to
the future. Perhaps the most accurate translation
of "Akhkhara" would be the word "succeeding,"
which contrasts with "Preceding.” Therefore, it
is better to use the term "preceding and
succeeding” for this phrase (Khorramdel,
Garmaroudi, Nasafi).

Now, we turn to the views of commentators
regarding the noble verse "Yunabba u al/-Insan
Yawma’idhin bima Qaddama wa Akkhara,"
(al-Qiyamah/13) which contains the phrases
"Qaddama"™ and  "Akhkhara."  Various
interpretations have been proposed for this
verse, which can be categorized as follows,
according to Ibn Juzayy:

A) Ibn ‘Abbas and Ibn Mas ‘ud have stated
that this refers to actions performed before
death and actions that remain as a legacy after
death as a tradition or method;

B) Mujahid believes that the first and last
actions of a person will be brought to his
attention. Some commentators interpret the first
and last as referring to actions at the beginning
and end of one's life (Khazin, 1995 AD/1415
AH: 6, 132; Baghawi, 1999 AD/1420 AH: 8,
54), while others interpret the first and last as
referring to the beginning and end of a time
period (Sa'di, 1987 AD/1408 AH: 1, 899);

C) ‘lkramah has said it refers to deeds that
are done wrongly and deeds of goodness that
are delayed (Tabari, 1982 AD/1402 AH: 24,
61). According to Tabart, "Qaddama" refers to
a good or bad deed that is performed, while
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"Akhkhara" refers to a deed that comes after the
first one and nullifies its effect. This
interpretation is also cited from al-Kashshaf
(Zamakhshari, 1996 AD/1417 AH: 7, 189);

D) Dahhak said it refers to some obligatory
deeds that are performed and others that are
delayed;

E) Some believe it refers to the deeds of
disobedience that are performed and acts of
obedience that are delayed,;

F) Zayd ibn Aslam believed it referred to
wealth that is used and wealth that is inherited
(Ibn Jawzi, 2001 AD/1422 AH: 6, 98). Similar
classifications are found in the commentary of
al- Qurtubi (Qurtubi, 1985 AD/1364 SH: 19,
89). Another interpretation of this verse is that
all of a person's deeds (both past and present)
will be made known to them: "He will be
informed of all his deeds, whether old or new,
first or last, small or large.” (Ibn Kathir, 1998
AD/1419 AH: 8, 277)

Ibn Kathir interprets "Qaddama" and
"Akhkhara" as "OIld" and "New," which aligns
with the interpretation found in the narrations.
Based on the views we have discussed, it is
confirmed that "Qaddama" refers to something
that is done before another action, and
"Akhkhara" refers to something that is done
after another. In fact, advancing and delaying is
a relative concept that is measured in relation to
a specific starting point, and sometimes the
point of reference is not explicitly stated but
becomes evident from context (lbn ‘Ashir,
1999 AD/1420 AH: 13, 446).

4. The Meaning of "Ma Taqaddama™ and
“"Ma Ta’akhkhara™ in Narrations

The narrations transmitted through the Ahl al-

Bayt (AS) play a significant role in

understanding the true meaning of Quranic

verses. This is because the infallible members

of the family of the Prophet (PBUH) were the

authentic interpreters of the Quran and the
pure Islamic teachings. They were entrusted
with explaining the meanings of the verses,
and whenever an incorrect interpretation of the
Quranic verses was circulated in society, they
were responsible  for correcting these
misconceptions. Even if some individuals do
not consider them infallible, it can be argued
that by the consensus of the Muslim
community, each of the infallibles (AS) was
regarded as one of the greatest scholars of
their time. Moreover, due to their proximity to
the time of the Quran's revelation, they were
witnesses to many contextual clues that could
aid in the correct interpretation of the verses.
In Islamic narrations, we also encounter the
phrase "Ma Taqaddama wa ma Ta akhkhara."
Several narrations regarding the virtue of
visiting the shrine of Imam Husayn (AS) are
found in prominent Shia books. One such
narration states: "Haddathant al-Husayn ibn
Muhammad ibn ‘Amr an al-Mu‘alla ibn
Muhammad, an Abi Dawid al-Mustaraq, ‘an
ba‘di Ashabina ‘an Muthanna al-Hannat, ‘an
Abt al-Hasan al-Awwal (AS), he said, "I heard
him say: "Whoever visits Husayn (AS) while
knowing his rights, Allah will forgive him his
sins, both past and future.” (Ibn Qulawayh,
1996 AD/1417 AH: 140, Saduq, 1959
AD/1379 AH: 194)

It is important to note that the visitation of
the shrine of Imam Husayn (AS), as an optional
act, can erase the sins a person has committed
up until the time of the visit. However, to
accept that the future sins of the visitor are
forgiven would be incompatible with the
principles of Shari‘ah. To address this doubt,
some narrations use the terms "OIld" and "New"
in place of "Ma Taqaddama”™ and "Ma
Ta’akhkhara,” which conveys a more
reasonable and acceptable meaning. The
following two narrations support this point:



72 Alimohammadil & et al.: A New Perspective on the Meaning of the ...

Harun ibn Kharejeh says, "I asked Imam Sadiq
(AS), "People think that whoever visits Husayn
(AS) gets the reward of one pilgrimage and one
‘Umrah.” The Imam (AS) said, "By Allah,
whoever visits him with recognition, Allah will
forgive all his sins, old and new." (Sadig, 2000
AD/1379 SH: 195) Another narration states:
"Husayn ibn Muhammad Qummi says: "Imam
Misa ibn Jafar (AS) said: "The least reward
for one who visits Husayn ibn Ali (AS) by the
riverbank, if he knows his rights, respects him,
and has allegiance to him, is that all his old and
new sins will be forgiven." (Sadiq, 2000
AD/1379 SH: 196).

Ibn Maskan narrated from Imam Sadig (AS)
that he said: "Whoever visits Abiz ‘Abdullah
Husayn (AS) and knows his rights, all his sins
will be forgiven, old and new (i.e., the sins
committed in youth and those committed later
in life)." (Sadtq, 2000 AD/1379 SH: 419) This
narration indicates that "Ma Ta'akhkhara"
refers to the "New" sins, as it explicitly uses the
word "Hadith™ in place of "Ma Ta’ akhkhara."
This narration offers a new interpretation of
"Ma Tagaddama™ and "Ma Ta’akhkhara,” with
"Ma Taqaddama” referring to sins committed
in youth and "Ma Ta’akhkhara" referring to
sins committed later in life. In the book al-
Mazar by Ibn Mashhadi, there is also a
narration that supports the points mentioned
earlier. The narration goes: "From al-Husayn
ibn Ab1 Sayyar al-Mada’ini, from Ya ‘qib ibn
Yazid, from Ibn Abt ‘Umayr, from ‘Abdul
Raiman ibn al-Hajjaj, who said: "Aba
‘Abdullah (AS) said: "Whoever visits the grave
of Husayn ibn Ali (AS) one of the three
nights—of the Night of Fitr, the Night of Eid
al-Adha, or the Night of the Mid-Shaban—his
sins, both past and future, will be forgiven."
(Ibn Mashhadi, 1998 AD/1419 AH: 348) This
narration should be understood in light of the

previous narrations, where "Ma Tagaddama™
and "Ma Ta'akhkhara" were interpreted as
"Old" and "New." In some narrations, this
virtue is also mentioned concerning the
visitation of Imam Ali al-Rida's (AS) shrine.
The narration goes: "Muhammad ibn Yahya,
from Ali ibn Ibrahim al-Ja fari, from Hamdan
ibn Ishaq, who said: "l heard Abi Ja far (AS)
say, or a man reported to me from Abu Ja far
(AS): "Whoever visits the grave of my Father
in Tus, Allah will forgive his sins, both past
and future.” (Ibn Mashhadi, 1998 AD/1419
AH: 546)

There are also narrations regarding the
virtues of the night of Mid-Shaban, which
mention that the doors of heaven open on this
night and the doors of mercy, acceptance,
forgiveness, grace, repentance, blessings,
generosity, and kindness are all opened. It is
said that during this night, the decrees of life
and the yearly sustenance are distributed, and
anyone who spends this night in Dhikr
(remembrance of Allah), Tahlil, Takbir, Du‘a,
prayer, recitation of the Quran, and seeking
forgiveness until the morning will be granted
heaven as his abode, and his past and present
sins will be forgiven: "For indeed, this is a
night when the doors of the heavens open and
the doors of mercy, pleasure, forgiveness,
grace, repentance, blessings, generosity, and
kindness open. Allah releases the same number
of mercy as the hair of the sheep and its wool.
Allah determines the appointed times and
distributes the yearly provisions. "O!
Muhammad! Whoever revives this night with
Tasbih, Tahlil, Takbir, Du‘a, prayer, reading,
voluntary acts, and seeking forgiveness, Jannah
will be his place of residence, and Allah will
forgive his past and present sins." (Ibn Taws,
1997 AD/1376 SH: 2, 699)
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Majlist, in his interpretation of the verse,
mentions several possibilities and, inspired by
the above narrations, one of the interpretations
he suggests is: "The meaning is that if you have
a past or recent sin, we will forgive it." This
interpretation aligns with the understanding of
"Ma Taqaddama" and "Ma Ta’akhkhara" as
referring to past and present sins. In one of the
volumes of Bihar al-Anwar, Majlist offers a
similar interpretation: "As for the phrase "Ma
Tagaddama wa ma Ta’akhkhara," there is no
objection to interpreting it as the old sins and
the new decisions that were made about him
and his community.” (Majlisi, 1982 AD/1403
AH: 67, 30)

Other narrations about looking at the Ka'ba
in the narrative texts also confirm the previous
views. An example of this narration is: "The
Prophet (PBUH) said: "Whoever looks at the
Ka'ba with faith and sincerity, just one look,
will have their past and future sins forgiven.
Whoever looks at the Ka'ba, it is better than the
worship of a year." (Nari, 1999 AD/1420 AH:
9, 357)

These types of narrations, where a person
asks Allah for the forgiveness of "Ma
Tagaddama wa ma Ta’akhkhara,”" should be
understood in light of the previous statements.
The individual’s intention is not to seek
forgiveness for future sins but for past and
present sins. This is how the meaning should be
understood in the context of the Du'a al-Samat,
where the supplicant asks Allah, by the right of
this blessed supplication, to forgive their sins:
"O! Allah, by the right of this prayer and by the
right of these names whose meanings and
inward realities are known only to You, bless
Muhammad and his family, and avenge the
enemies of the family of Muhammad. Do this
and that and avenge me from such-and-such,
and forgive my sins, both past and future.”
(Kaf*ami, 2004 AD/1383 SH: 92)

It should be noted that "Ma Ta’akhkhara"
does not mean "What will come" in the future,
and it has often been mistakenly interpreted as
future sins. This is due to a lack of precision in
the wording of the narration. Both "Ma
Tagaddama™ and "Ma Ta akhkhara™ are in the
past tense and should not be interpreted as
present or future actions. The failure to address
this simple issue has caused considerable
conceptual difficulties.

A new point that can be added, with a
theological perspective, is that "Forgiveness"
means the "Removal of punishment,” and the
complete removal of punishment entails the
removal of the full obligation. The removal of
the full obligation, in turn, is invalid by both
reason and revelation. This point is so clear that
further explanation is unnecessary. It is also
important to note that the narrations regarding
"Ma Taqaddama" and "Ma Ta akhkhara™ have
been used for ordinary humans and non-
infallibles. If this phrase refers to past and
future sins, it would create a theological
problem and lead to  unacceptable
consequences. It makes no sense for the reward
of an act of worship to be the forgiveness of
future sins, as this would essentially open the
door to committing sin.

Conclusion

The translation of the second verse of Surah al-
Fath is challenging due to its connection to the
impeccability of the Prophet (PBUH). The first
difficulty lies in the use of the word "Dhanb™ in
this noble verse. Translators and commentators
have proposed solutions to avoid the issue of
the Prophet's (PBUH) impeccability, which is
outside the scope of this discussion. The second
difficulty pertains to the phrase "Ma
Tagaddama wa ma Ta akhkhara,” which most
translators and commentators have rendered as
"Past and future.” The issue with this
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translation lies in the forgiveness of past and
future sins. The forgiveness of future sins is
incompatible with the principles of Islamic
thought. Based on the opinions of
commentators in verses where the phrase
"Qaddama wa Akhkhara™ is used, and by
referring to the narrations that have played a
significant role in explaining this phrase and
clarifying its true meaning, it has been
concluded that translating "Ma Taqaddama wa
ma Ta’ akhkhara™ as "Past and future™ is not an
accurate translation and is not without its
issues. Unfortunately, as observed, about 60%
of translators have chosen this equivalence. The
narrations interpret this phrase as "Old" and
"New," which resolves the theological issues
related to the forgiveness of future sins. What
the investigation into the commentators’ views
reveals is that "Qaddama" and "Akhkhara" are
relative terms, measured in relation to a specific
starting point, and the chronological order of
events determines their precedence and
succession. Therefore, translations that render
"Tagaddama" and "Ta akhkhara™ as "Preceding
and Succeeding” are the most accurate and
eloquent choices.
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ABSTRACT

The comprehensiveness of the Qur'an (Jamityyat al-Qur'an) is one of the
fundamental topics in Qur'anic studies. Muslim scholars from the past to the
present have explained this principle by focusing on Qur'anic verses and
narrations from both Sunni and Shi'a sources (Farigayn). Some, by proposing
comparative comprehensiveness, believe that the Qur'an, as the last revealed
book, is comprehensive compared to other divine books. Some have chosen
maximum comprehensiveness, considering the Qur'an to encompass all
sciences and arts. Others, by expressing minimal comprehensiveness, have
limited the Qur'an's comprehensiveness to ethical and moral issues. Some,
accepting moderate comprehensiveness, have introduced the Qur'an as a
guide for humans in material and spiritual matters. This research, using a
descriptive-analytical method, has comparatively explored the
comprehensiveness of the Qur'an from the perspectives of Ibn ‘Arabi and
Imam Khomeini. The research findings show that both great Islamic thinkers,
while accepting comparative comprehensiveness and rejecting minimal
comprehensiveness, have proposed a new view titled "the Qur'an's
comprehensiveness according to the understanding of its audience,” which
explains the secret of the Qur'an's timelessness in every era and place. The
point of difference between Ibn ‘Arabi and Imam Khomeini's views is that
Ibn ‘Arabi accepts maximum comprehensiveness, referring to the Qur'an's
verses indicating past and future sciences, while in Imam Khomeini's
thought, the Qur'an is a book of guidance and human development, and
references to generalities and established material sciences in Qur'anic verses
are for the purpose of human education and guidance.
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Qur'an, Comprehensiveness of the Qur'an (Jami‘tyyat al-Qur'an), Tbn ‘Arabi,
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Introduction

The Qur'an, as evidenced by numerous verses,
is a revelation that clarifies every parable and
reminder for humanity, illuminates every
matter, explains everything, and is a detailed
book. Its teachings and instructions are not
confined to any specific race, society, group, or
class, and its commandments are eternal and
everlasting (Qur'an 16:89; 6:114; 12:111; 17:89;
18:54; 30:58; 39:27; 21:107; 68:52; 34:28,
25:1; 15:9; 41:42; 5:3).

Furthermore, based on narrations from the
Impeccable Imams (AS), such as those that
describe the Qur'an as encompassing all
sciences, arts, and human needs (Fayd Kashani,
1994 AD/1415 AH: 1, 56; Bahrani, 1995
AD/1416 AH: 1, 30), those that emphasize that
the Qur'an contains news of the past and future
as well as all the rulings people need (Sadigq,
1999: 1, 216), those that consider the discovery
and extraction of various sciences from the
Quran to be the task of specific individuals
(Kulayni,1986 AD/ 1407 AH: 1, 61), and those
that identify the Qur'an, along with the Sunnah,
as the source of all knowledge (Majlist, 1982
AD/1403 AH: 73, 212), the concepts and
teachings of the Qur'an possess the necessary
comprehensiveness and applicability in every
time and place. Every individual, according to
their level of understanding, can benefit from
the ocean of knowledge, news, and teachings of
the Qur'an and be its audience.

These characteristics and attributes of the
Quran have created a suitable foundation for
Islamic scholars and exegetes to discover new
dimensions of the Qur'an’s eternity and universality
through contemplation and reflection on this divine
book. Among these dimensions are the sciences
derived from the Quran and the scope of its
comprehensiveness, which contemporaries have
referred to as the "Comprehensiveness of the
Quran." This concept has always been a focus of

attention for Islamic scholars, both past and
present, from the early centuries of Islam to the
present day, with Muslims proving new aspects of
it in every era.

The term "Comprehensiveness” (Jami'tyyah)
is structurally a derived noun (Masdar sina'r)
formed from the active participle (Ism Fa'il) of
the trilateral root "J-M-*." In lexicology, "J-M-
" means to gather scattered things or to unite
the parts of something (Ibn Manzir, 1993
AD/1414 AH: 8, 53; Raghib Isfahani, 1991
AD/1412  AH: 201). "“Jami™  means
comprehensive or all-encompassing, and
"comprehensiveness" (jami'tyyah) refers to the
state or quality of being comprehensive (Sadri
Afshar, 2002: 1, 422; Sayyah, 1989: 282).

In terminology, this term has occupied a
special place, and contemporary thinkers and
exegetes, considering  rational,  scientific,
educational, and social approaches in Qur‘anic
interpretation, have provided various definitions
for it. Some have merely defined it without
commenting on the scope of the Quran's
comprehensiveness, stating: "Comprehensiveness
in terminology means universality and
inclusiveness, whether in the realm of religious
teachings or extending to non-religious
matters." (Shafi1, 2006: 2) Others, by defining
the scope of the Qur'an's comprehensiveness,
have considered it to include matters of the
hereafter and religion (Tayyib, 1999: 5, 178).
Some have stated that the universality and
inclusiveness of the Quran's teachings
encompass all aspects of human life in all
places and times (Mu'addab, 2007: 233). Others
have adopted a moderate approach: "The
comprehensiveness of the Qur'an means the
explanation of all matters necessary for the
perfection of the individual and society in all
spiritual and material aspects; however, it does
not mean that the Qur'an is a vast encyclopedia
containing all the details of mathematical,
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geographical, chemical, physical, botanical
sciences, and the like. Therefore, the
comprehensiveness of the Qur'an refers to its
inclusiveness and universality in addressing
matters related to material and spiritual
happiness and perfection." (Makarim Shirazi,
1995: 11, 361) Finally, some have focused on
the social and educational dimensions of the
Qur'an, believing that: "Comprehensiveness
means the existence of a set of guidelines and
instructions that respond to human needs in
achieving happiness and well-being in every era
and time, without which humans cannot attain
happiness and perfection." (‘Ayazi, 2001: 18)

In determining the scope of the Quran's
comprehensiveness, some exegetes have
adopted a maximalist view, believing that the
apparent meanings of the Qur'anic verses refer
to all sciences, even human and natural sciences
(Ton Kathir, 1998 AD/1419 AH: 4, 510; Suyiti,
1982 AD/1404 AH: 4, 127; Alusi, 1994
AD/1415 AH: 4, 144; Hawwi, 2003 AD/1424
AH: 6, 2965; Fayd Kashani, 1994 AD/1415 AH:
1, 57; Ja'fari, 1997: 6, 194). Others have
considered the Quran a guide for humans in
both material and spiritual matters, adopting a
moderate view (Tabataba1, 1995: 12, 469;
Makarim Shirazi, 1995: 11, 362; Rashid Rida,
1993 AD/1414 AH: 7, 38). Some have taken a
minimalist approach, limiting the scope of the
comprehensiveness of religion, and by extension
the Quran, to matters of values and ethics
(Soroush, 1998: 2-9). Additionally, another
group of exegetes, in explaining the scope of the
Qur'an's comprehensiveness, have introduced the
concept of comparative comprehensiveness,
believing that the Qur'an, as the last revealed
book,  possesses  comprehensiveness  in
comparison to other divine scriptures (Alis,
1994 AD/1415 AH: 3, 321; lbn 'Ashir, 1999
AD/1420 AH: 5, 123; Maraghi, n.d.: 6, 129;
Sayyid Qutb, 2004 AD/1425 AH: 2, 902;

Tabataba1, 1995. 5, 348; Makarim Shirazi,
1995: 4, 401).

Among these, Ibn '4rabi and Imam Khomeini,
two great Islamic mystics and thinkers, have
expressed valuable and noteworthy opinions on
the comprehensiveness of the Quran and its
scope. Therefore, questions such as what Ibn
'"Arabt and Imam Khomeini meant by the
comprehensiveness of the Qur'an, the extent of its
scope and dimensions, and whether they held a
specific view on the Qur'an's comprehensiveness,
highlight the importance and priority of this
research.

1. Research Background
Numerous articles have been written on the
comprehensiveness of the Quran, such as:
Qasimpir (2023): "A Comparative Analysis of the
Intrinsic and Comparative Comprehensiveness
of the Qur'an from the Perspectives of Ayatollah
Javadi Amuli and Ayatollah Misbah Yazdi,"
Muhaqqiq Gharami (2022): "Critique and
Explanation of the Concept of the Quran's
Comprehensiveness,” Husaynzadeh (2022): "A
Comparative Interpretive Reading of the Scope of
the Quran's Scientific Comprehensiveness from
the Perspectives of Ayatollah Javadi Amuli and
Ayatollah Ma'rifat,” Husayni Kashani (2021):
"The Scope of the Qurian's Comprehensiveness
from the Perspective of Nahj al-Balaghah,"
Dilafkar (2021): "A Comparative Study of the
Qur'an's Comprehensiveness from the Perspectives
of Mughniyah and Shaltit," and Mehmandust
(2019): "A Comparative Study of the Views of
'‘Allamah Tabataba'Tl and 'Allamah Majlis on the
Comprehensiveness of the Qur'an,” among others.
Among these, no independent article has been
written specifically on the comprehensiveness of
the Qur'an from the perspective of lbn 'Arabi.
However, in the article by Kaka'T (2009): "The
Qur'an and the Method of Interpretation from
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the Perspective of Ibn 'Arabi," in the discussion
titled "The Status of the Qur'an and the Levels of
People's Understanding of the Qur'an,” brief and
passing references are made to the
comprehensiveness and authenticity of the Qur'an
in comparison to other divine scriptures, the
discovery of all sciences revealed in the Qur‘an,
and the varying levels of people's understanding
of its verses. Similarly, regarding the
comprehensiveness of the Quran from the
perspective of Imam Khomeini, articles such as
AkbarT Dastak (2015): "The Comprehensiveness
of the Quran from the Perspective of Imam
Khomeini," Diyari (2015): "The Foundations and
Pillars of the Quran's Comprehensiveness in the
Thought of Imam Khomeini," and the thesis by
Misawi Karamati (2010): "An Examination of
the Quran's Comprehensiveness with Emphasis
on the Views of Imam Khomeini," have been
written. The authors of these works have
discussed the comprehensiveness of the Qur'an
and its scope from the perspective of Imam
Khomeini (ra). However, they have not addressed
the theory of "Comprehensiveness According to
the Audience's Understanding,” which is one of
his unique views in the field of the Quran's
comprehensiveness. This indicates the novelty of
the current research and its non-repetitive nature.
Therefore, to date, no independent work titled "A
Comparative Study of the Comprehensiveness of
the Quran from the Perspectives of lbn 'Arabi
and Imam Khomeini* has been written.

2. The Comprehensiveness of the Qur'an

and Its Scope in the Thought of 1bn *Arabr
Ibn 'Arabi’s perspective on the Qur'an is deeply
mystical, and the foundation of his thought in
most of his works, such as al-Futuhat al-
Makkiyyah and Fusiis al-Hikam, is based on an
interpretive-mystical understanding of the
Qur'anic verses. From lbn 'Arabi's viewpoint,
the Quran is the character of the Prophet

(PBUH), and the Prophet's character is the
Qur'an. Those who have not seen the Prophet
(PBUH) can perceive his existence by
contemplating the Qur'an, as each serves as a
mirror for the other. In his thought, the Qur'an
is the speech of Allah (kalam Allah), and
speech is an attribute of God; thus, the Prophet
(PBUH) is also an attribute of God (1bn 'Arabi,
n.d.: 4, 61-62). For Ibn 'Arabi, the Quran is a
comprehensive and complete book, embodying
comprehensiveness  (Jami'tyyah). It was
revealed by Allah, the All-Encompassing and
Perfect Name, to the Prophet (PBUH), the
perfect and comprehensive human being.
Therefore, a proper understanding of Ibn
'"Arabi’s statements regarding the scope and
extent of the Qur'an's comprehensiveness first
requires an explanation of the various
perspectives and theories on this topic, such as
comparative, maximalist, moderate, and
minimalist comprehensiveness, followed by
aligning these with his statements and
uncovering his unique perspective on the scope
of the Qur'an's comprehensiveness.

2.1. Comparative Comprehensiveness
Comparative comprehensiveness is an aspect of
the Quran's comprehensiveness  that
emphasizes that since Islam is the completion
of divine religions and the Prophet Muhammad
(PBUH) is the seal of the prophets, the Qur'an,
as the last revealed book, possesses
comprehensiveness in comparison to other
divine scriptures (Aliisi, 1994 AD/1415 AH: 3,
321; lbn 'Ashir, 1999 AD/1420 AH: 5, 123;
Maraghi, n.d.: 6, 129; Sayyid Qutb, 2004
AD/1425 AH: 2, 902; Tabataba't, 1995: 5, 348;
Makarim Shirazi, 1995: 4, 401).

Ibn 'Arabr, relying on the verse: "And We
have certainly given you, [O! Muhammad], the
seven oft-repeated verses and the great Qur'an”
(Qur'an 15:87), considers Surah al-Fatihah and



82 Abedini & et al.: A Comparative Study of the Comprehensiveness of the Qur'an ...

the great Quran to be the Umm al-Kitab
(Mother of the Book) and the source of all
divine scriptures. All divine books have
emerged from it and have been expressed in
different languages (Ibn 'Arabi, n.d.: 3, 60-61).
This mystical view of the Quran's
comprehensiveness stems from 1bn 'Arabi's
belief in the 'dlam al-Amr (the world of
command), the realm of abstract entities where
the existence of beings occurs without the need
for temporal or spatial conditions, in contrast to
the 'Alam al-Khalgq (the world of creation),
where the existence of beings occurs gradually
and under specific material conditions. In his
thought, the Qur'an is no exception to this
principle and, in the 'Alam al-Amr, is the origin
and root of all divine scriptures. Furthermore,
he emphasizes, based on the narration "I have
been given the comprehensive words (Jawami *
al-Kalim)," that all truths and knowledge have
been granted to the Prophet (PBUH), and the
Qur'an has gathered all the meanings of
previous scriptures. Thus, his Shart'ah (divine
law) is all-encompassing and comprehensive,
incorporating the laws of other prophets. In his
mystical thought, the Prophet Muhammad
(PBUH) was sent as a prophet even before the
creation of Adam, and other religions branched
out from the pure religion of Islam. Other
prophets, due to the physical absence of the
Prophet (PBUH), are his deputies and
successors. Ibn 'Arabt supports this view with
the narration "If Moses were alive, he would
have no choice but to follow me,” and the
verse: "Indeed, We sent down the Torah, in
which was guidance and light. The prophets
who submitted [to Allah] judged by it for the
Jews, as did the rabbis and scholars by that with
which they were entrusted of the Scripture of
Allah, and they were witnesses thereto. So do
not fear the people but fear Me, and do not
exchange My verses for a small price. And

whoever does not judge by what Allah has
revealed—then it is those who are the
disbelievers" (Qur'an 5:44). He considers the
Prophet (PBUH) to have been sent for all of
humanity and the Shari'ah of Islam and the
Quran to encompass all religions and divine
scriptures (lbn 'Arabi, n.d.: 2, 107). Therefore,
in lbn 'Arabi’s mystical thought, the Prophet
(PBUH) is the culmination of prophethood, and
other prophets are his successors and deputies.
The pure religion of Islam completes all other
religions, which are branches of it, and the
Qur'an, as the final divine book, gathers all
divine scriptures, with other books emerging
from it. This reflects his acceptance of
comparative comprehensiveness, meaning that
the Qur'an is comprehensive in encompassing
all religions and divine scriptures.

2.2. Maximalist Comprehensiveness
According to this view, the Qur'an encompasses
all sciences, including natural and human
sciences, within the apparent meanings of its
words. Some have also referred to this theory as
"absolute comprehensiveness.” (Khosrowpanah,
2005: 41-46) The basis of this perspective lies
in verses such as Qur'an 5:3, 12:111, 6:38,
16:89, and others, as well as narrations like
"Indeed, Allah, the Blessed and Exalted, has not
left anything..." and "That is the Qur'an, so seek
its interpretation...”, along with reports from
Anas ibn Malik and lbn Mas'id. Among the
exegetes of both schools of thought, /bn Kathir,
Suyiti, Aliist, Tantawi, Hawwi, Fayd Kashani,
and Ja'fari are proponents of this view (lbn
Kathir, 1998 AD/1419 AH: 4, 510; Suyiiti, 1983
AD/1404 AH: 4, 127; Alusi, 1994 AD/1415
AH: 4, 144; Hawwi, 2003 AD/1424 AH: 6,
2965; Fayd Kashani, 1994 AD/1415 AH: 1, 57;
Ja'fari, 1997: 6, 194).

Opponents of this view argue that the Qur'an
is a book of guidance, and if there are
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references to various sciences in its verses, it is
from this perspective (Tabataba1, 1995: 12,
325). Additionally, such an apparent
comprehensiveness contradicts intuition and
would require us to derive new meanings from
the Qur'anic text that differ from those
understood at the time of its revelation.
Furthermore, since modern sciences and theories
are constantly evolving, adopting a maximalist
view would subject the Qur'an to the same errors
and changes, whereas the Qur'an is free from
falsehood (Dhahabi, 1976: 492).

In the Qur'anic perspective of Shaykh al-
Akbar, Muhyr al-Din, famously known as Ibn
'Arabi, the Qur'an is a book that contains the
sciences of the past and the future. He bases
this belief on the statement of his teacher,
Shaykh Abii Madyan al-Maghribr. "A seeker
cannot truly be a seeker until he finds in the
Qur'an everything he desires, and any speech
that does not possess this universality is not the
Quran." lbn 'Arabi asserts that a spiritual
seeker cannot attain perfection unless he finds
answers to all his questions in the Qur'an (lbn
'Arabi, n.d.: 3, 94). By referencing verses such
as "We have not neglected in the Book
anything..." (Qur'an 6:38) and "Falsehood
cannot approach it from before it or from
behind it...," (Qur'an 41:42) lbn 'Arabi regards
the Qur'an as a complete light that encompasses
all sciences. He believes that whoever is
granted the Qur'an has, in fact, been granted
complete knowledge, and through the Qur'an,
all sciences mentioned and unmentioned in
other divine scriptures are revealed. The Qur'an
contains the essence of all sciences, the
sciences of the prophets and angels, and it is a
light that can only be explained and elucidated
by those who are deeply connected to the
Quran (Ibn 'Arabi, n.d.: 2, 107). Therefore,
from 1bn ‘Arabi's perspective, the Quran
contains all sciences of the past and the future,

and it is a light that only the people of the
Qur'an can comprehend. This description of the
scope and comprehensiveness of the Quran
indicates his acceptance of the maximalist view.

2.3. Minimalist Comprehensiveness

Some have referred to this view as "Non-
comprehensiveness,” while others have termed
it "Relative comprehensiveness." According to
this theory, religion has provided us with the
minimum necessary in areas such as natural
sciences, humanities, and even jurisprudence.
From this perspective, only ethics is maximalist,
and religion has only addressed ethical and value-
based issues, being complete solely in the realm
of ethics. The perfection of religion is understood
in this sense (Soroush, 1998: 2-9). Although this
view pertains to the non-comprehensiveness of
religion rather than the Qur'an, it extends to the
Quran as well, since religion is derived from
Qur'anic verses and narrations.

This view contradicts the Qur'anic verses and
narrations that indicate the comprehensiveness of
the Qur'an, as well as the correct perspectives
on the scope of the Qur'an's comprehensiveness.
Additionally, the Qur'an addresses various
theological, jurisprudential, general human
virtues, and individual and social laws
(Tabataba't, 1995: 5, 23).

In the Qur'anic thought of Ibn 'Arabri, the
minimalist view, which limits the scope of the
Quran's comprehensiveness to ethical and
value-based issues, has no place. This is
because the Qur'anic verses refer to the sciences
of the past and future and address both the
material and spiritual needs of humanity.

2.4. Comprehensiveness According to the
Audience's Understanding

According to this view, every individual, based

on their level of understanding, can benefit

from the ocean of the Qur'an's knowledge and
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be its audience. Primarily, the Prophet (PBUH)
and the Impeccable Imams (AS) are the true
audiences of the Qur'an, as they can derive
various sciences and knowledge from the
entirety of the Qur'an. This theory aligns with
numerous Qur'anic verses that call humans to
reflect, ponder, and deliberate on the divine
verses, as well as narrations that posit another
level of meaning beyond the apparent meaning,
known as the esoteric meaning (Batin).
Understanding the Qur'an is a shared objective
in both levels, as the Qur'an's responsiveness to
human needs in individual and social life
depends on their level of understanding of the
divine speech. This understanding is achieved
through reflection, deep comprehension, and
grasping the esoteric meanings of the Qur'anic
verses. The levels of understanding vary
according to a narration from Imam Husayn
(AS): "The Book of Allah, the Almighty, is
based on four things: expression (‘Ibarah),
allusion (Isharah), subtleties (Laza'if), and truths
(Hagqa'iq). The expression is for the common
people, the allusion is for the elite, the subtleties
are for the saints, and the truths are for the
prophets.” (Majlist, 1983 AD/1403 AH: 89, 20)
This view can be considered one that was
first articulated by Ibn 'Arabi. From his
perspective, every entity has four levels or
layers: the apparent (Zahir), the outward form
of everything; the esoteric (Barin), that which
the apparent relies upon; the limit (Hadd), that
which distinguishes it from others; and the
point of emergence (Mayla'), the ultimate layer
that is unveiled (Ibn 'Arabi, n.d.: 4, 411). lbn
'"Arabt also describes the ranks of the men of
God in these four levels: Men of the apparent,
men of the esoteric, men of the limit, and men
of the point of emergence. He cites Qur'anic
verses such as "Among the believers are men
true to what they promised Allah. Among them

is he who has fulfilled his vow [to the death],
and among them is he who awaits [his chance].
And they did not alter [the terms of their
commitment] by any alteration™ (Qur'an 33:23)
for the men of the apparent, "Men whom
neither commerce nor sale distracts from the
remembrance of Allah and performance of
prayer and giving of Zakah. They fear a Day in
which the hearts and eyes will [fearfully]
turnabout” (Qur'an 24:37) for the men of the
esoteric, "...And on the elevations are men who
recognize each by their mark..." (Qur'an 7:46)
for the men of the limit, and "And proclaim to
the people the Hajj [pilgrimage]; they will
come to you on foot and on every lean camel;
they will come from every distant pass™ (Qur'an
22:27) for the men of the point of emergence.
Based on a narration from the Prophet (PBUH),
"There is no verse in the Qur'an that does not
have an apparent, an esoteric, a limit, and a
point of emergence,” Ibn 'Arabi considers every
verse of the Quran to have these layers of
meaning, and each person can reach these
meanings according to their level of
understanding (Ibn 'Arabi, n.d.: 1, 187).

From Ibn ‘Arabi’s perspective, whoever
comprehends the Qur'an as the Qur'an, views it
with a single eye, and for them, it is the unity of
all. Similarly, whoever comprehends the entirety
of the Qur'an, it becomes the criterion (Furgan)
for them, and for such a person, the apparent,
esoteric, limit, and point of emergence of the
Qur'an become observable. However, for the
first person, who views the Qur'an merely as the
Qur'an, these distinctions do not hold due to the
difference in their spiritual taste (Ibn 'Arabi, n.d.:
3, 94). Inspired by the verse "This is a
proclamation for the people and a warning to
them, and that they may know that He is but one
God and that those of understanding may be
reminded” (Quran 14:52), lbn 'Arabi divides
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people into four groups based on their
understanding and comprehension of its
meanings: those who reflect, the rational, the
knowledgeable, and the people of understanding
(Ulul Albab). According to this, the Qur'anic
verses serve as a proclamation for some, a
warning for others, a source of knowledge of
monotheism for some, and a reminder for others
(Ibn 'Arabi, n.d.: 3, 85).

Thus, in lbn 'Arabi's mystical thought,
everything in existence has layers and levels:
the apparent (Zahir), which is the stage of
words; the esoteric (Batrin), which is beyond the
literal meaning; the limit (Hadd), which is the
final stage of the apparent meaning; and the
point of emergence (Magla'), which is the initial
stage of the esoteric meaning. Each of these
layers can be applied to humans and even to
Qur'anic verses, and based on this, the levels of
human understanding and comprehension of the
Quranic verses vary. Consequently, the
comprehensiveness of the Qur'an depends on
each individual's understanding of its verses. This
is the view that was first articulated by 1bn 'Arabr,
interpreting the scope and comprehensiveness of
the Quran according to the audience's
understanding of the layers of meaning in its
verses. Among Shi'a exegetes, Imam Khomeini,
Qara'ati, and Ja'fari, and among Sunni scholars,
Alisi, are proponents of this view (Imam
Khomeini, 2006:20, 408-409; Alisi, 1994
AD/1415 AH: 7, 70; Qara'ati, 2009: 4, 569;
Ja'fari, 1997: 6, 194-200).

3. The Comprehensiveness of the Qur'an
and Its Scope in the Thought of Imam
Khomeini

Imam Khomeini was one of the contemporary

Islamic jurists, exegetes, and thinkers who

authored valuable works in the fields of

jurisprudence (Figh) and principles (Usi/), such
as al-Rasa'il, al-Bay', Tahrir al-Wasilah, al-

Makasib al-Muharramah, and Manasik. He
also responded to doubts and misconceptions in
works like Kashf al-Asrar (which is a response
to the doubts raised against Shia and the
establishment of an Islamic government in the
treatise Asrar Hizar), and wrote commentaries
on hadith texts, such as Forty Hadiths and
Sharh Hadith Juniid al-'Agl wa al-Jahl, as well
as exegetical works like his commentary on
Surah al-Hamd. Although it may seem that the
dominant aspect of his thought and views in his
jurisprudential and non-jurisprudential works
revolves around the establishment of an Islamic
government and the guardianship of the jurist
(Wilayat al-Fagih), it is important to note that
the Qur'an was the fundamental source of Imam
Khomeini's intellectual and practical conduct.
The concepts and teachings of this divine book
were truly manifested in his speech, behavior,
and actions. One of these concepts, which is
also considered one of his exegetical principles,
is the issue of the comprehensiveness of the
Qur'an, which he addressed in various works.

From his perspective, the Quran is a book
whose concepts and teachings are eternal and
applicable in every time and place, among every
people of any race or nationality, and in every
region of the world until the Day of Judgment.
Imam Khomeini considered the secret of this
comprehensiveness and the timelessness of the
Quran's content to lie in the freshness and vitality
of its concepts and teachings regarding
spirituality and other matters in every era (Imam
Khomeini, 2006: 20, 93).

3.1. Comparative Comprehensiveness

In Imam Khomeini's thought, the Quran
encompasses all knowledge and truths, and no
other  divine scripture can match its
comprehensiveness. Regarding the dimensions of
this type of comprehensiveness, he considered the
Quran's method of addressing topics such as the
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attributes of God, ethics, the call to monotheism
and the afterlife, asceticism, and detachment from
the material world to be unique to the Qur'an, as
these are not found in other divine scriptures in
the same way. Thus, the Quranic verses
sometimes describe, in half a line, arguments that
philosophers elaborate on with multiple premises,
using concise verses that do not resemble formal
proofs (Imam Khomeini, 2003: 62-63).

3.2. Maximalist Comprehensiveness

In Imam Khomeini's Qur'anic thought, the
maximalist view regarding the scope of the
Quran's comprehensiveness is not valid. He
interpreted the phrase "A clarification of all
things" (Qur'an 16:89) as referring to the
instructions and rulings that humans need on
their path to happiness (Imam Khomeini, 2002:
29). In his view, the Qur'an is not merely a book
of material matters but a guide for humans in
all aspects of education. If material matters are
given importance in the Qur'an, it is in the light
of spirituality, with material matters being
subordinate to spiritual ones. Therefore, the
Qur'an is a book for the cultivation of humanity
(Imam Khomeini, 2006: 7, 532). From this
statement, it is clear that if the Qur'anic verses
refer to various material sciences; it is in the
context of guiding and spiritually educating
humanity.

3.3. Moderate Comprehensiveness

According to this view, the Qur'an addresses all
matters necessary for human guidance, and the
phrase "for all things" in verse 89 of Sirah al-
Nail refers to all matters related to human
guidance, such as true knowledge of
monotheism and the afterlife, virtuous ethics,
divine laws, stories, and admonitions that
people need for their guidance (Tabataba'i,
1995: 12, 469). Among exegetes from both

schools of thought, ‘Allamah Tabatabad'r,
Ayatollah Makarim Shirazi, and Rashid Rida
are proponents of this view (ibid.; Makarim
Shirazi, 1995: 11, 362; Rashid Rida, 1993
AD/1414 AH: 7, 38).

In Imam Khomeini's Quranic thought, the
Qur'an is a book of guidance and a manual for the
spiritual journey of humanity, a nurturer of souls,
a healer of heart ailments, a light on the path to
God, and a book that revives hearts with the
eternal life of divine knowledge. All matters
contributing to human progress and educational
development are addressed in this noble book
(Imam Khomeini, 2001: 184; ibid., 2006: 3, 237).
According to him, the comprehensiveness of the
Quran in expressing the knowledge and truths of
the divine names and attributes, monotheism and
the afterlife, asceticism, detachment from the
material world, and the journey to the abode of
truth is aimed at guiding and educating humanity
(Imam Khomeini, 2003: 62-63).

Thus, in his words, like the esteemed exegete
'"Allamah Tabataba't, the comprehensiveness of
the Quran is a moderate, guidance-oriented
comprehensiveness, and this divine book
addresses all matters related to human guidance.

3.4. Minimalist Comprehensiveness

In Imam Khomeini's Qur'anic thought, the
minimalist view, which limits the scope of the
Quranic verses to ethical and value-based
issues, has no place. In his view, the Qur'an
does not merely address personal interests but
also discusses social, political, and even
governance-related laws, as well as the
organization and education of a healthy society
(Imam Khomeini, 2006: 18, 423). The
comparison between the social aspects of the
Qur'an and its ritualistic verses indicates a ratio
of one hundred to one or even more (Imam
Khomeini, 2002: 11).
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From Imam Khomeini's perspective, the
Quran is a book revealed for the guidance of
humans, who possess spiritual, material, apparent,
and hidden dimensions. It regulates personal
needs, the relationship between individuals and
God, with others, with their own society, with
other societies, and even with enemies at the
individual, social, and political levels (Imam
Khomeini, 2006: 4, 44). It outlines the general
and fundamental laws of matters such as taxation,
judiciary, governance, marriage and divorce,
inheritance, transactions like trade, leasing,
reconciliation, gifts, sharecropping, partnerships,
registration, public punishments like Hudiid,
retribution (Qasas), propagation, prevention of
vices like alcohol, gambling, music, adultery,
sodomy, theft, betrayal, murder, laws of
purification and cleanliness, and general acts of
worship like prayer, fasting, pilgrimage, ablution
(Wudiz'), and ritual bathing (Ghusl) (Imam
Khomeini, n.d.: 315). Therefore, his statements
indicate that the Qur'anic verses address not only
individual, jurisprudential, and legal matters but
also social issues, political relations, and the
methods of educating and organizing a healthy
Quranic society. The scope of the Quran's
comprehensiveness includes personal matters, the
relationship between humans and God, social
relations, political issues, the relationship between
Muslims and other religions, and even warfare
with disbelievers. Thus, from Imam Khomeini's
perspective, minimalist comprehensiveness is not
valid.

3.5. Comprehensiveness According to the
Audience's Understanding
In Imam Khomeini's thought, the Qur'an is like a
vast divine banquet from which every individual,
regardless of their status, time, or place, can
benefit according to their level of understanding.
Thus, he believed that the Qur'anic verses are
effective and functional for all segments of

society in every era, including the general public,
philosophers, mystics, people of knowledge, and
the elite. Every person can utilize it according to
their capacity, ability, and expertise (Imam
Khomeini, 2006: 20, 249).

From Imam Khomeini's perspective, this
divine book is for the happiness of all classes
and the entirety of humanity. Since the spiritual
states, habits, and morals of humans vary across
times and places, the Qur'an does not address
all people in the same way. It calls some
through the stories of the prophets, others
through straightforward and simple
expressions, some through the essence of
matters, and others through warnings, promises,
and glad tidings. To achieve this goal, it
employs various techniques and methods, and
the repetition of topics in the Qur'anic verses is
due to the diversity in its call and admonition,
which is a requirement of eloquence (Imam
Khomeini, 2001: 187).

In Imam Khomeini's view, the Quran
addresses different audiences, and most of its
verses are understandable to the majority of
people, while some verses are specifically for
jurists, philosophers, mystics, and the saints of
God (Imam Khomeini, 2006: 18, 119-120).
Thus, he believed that in the Quran, the
comprehensive divine book, there are verses
about the knowledge of the divine essence and
actions. Scholars, traditionists, and jurists
understand the apparent meanings of these
verses, while people of knowledge uncover
their esoteric truths. Although they may offer
different interpretations of these verses, both
understandings are correct because the Qur'an
is a cure for inner ailments, treating each
patient according to their condition. Examples
include verses like "He is the First and the Last,
the Apparent and the Hidden..." (Qur'an 57:3),
"Allah is the Light of the heavens and the
earth..." (Qur'an 24:35), "He is the one who is
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God in the heavens and God on earth..." (Qur'an
43:84), "He is with you..." (Quran 57:4),
"Wherever you turn, there is the face of
Allah..." (Qur'an 2:115) and others about divine
unity (Tawhid). The verses at the end of Sirah
al-Hashr and others about the unity of
attributes, the verse "And you did not throw
when you threw, but it was Allah who threw..."
(Quran 8:17), "All praise is due to Allah, the
Lord of the worlds..." (Quran 1:2), and
"Whatever is in the heavens and whatever is on
the earth glorifies Allah...” (Qur'an 62:1) pertain
to the unity of actions. Some of these verses
indicate precise meanings, while others point to
even more profound mystical truths, providing
healing for the ailments of scholars of both the
apparent and esoteric sciences. At the same
time, some noble verses, like the opening
verses of Sirah al-Hadid and Surah al-Tawhid,
are narrated in the hadith of al-Kafi as being for
the profound thinkers of the end times, yet they
also provide sufficient benefit for those who
focus on the apparent meanings. This is one of
the miracles of this noble book and an
indication of its comprehensiveness (Imam
Khomeini, 2001: 185-186).

In Imam Khomeini's view, although
Almighty God has expressed the knowledge
and truths in the Qur'an and through the
prophets (PBUH) and the Impeccable Imams
(AS) in a way that is accessible to the general
public, the levels of understanding and
comprehension of the Qur'an vary according to
each individual's capacity and ability. He stated:

"The rational truths are expressed by
Almighty God in the noble Qur'an and by the
prophets and Impeccable Imams (AS) in the
noble hadiths, generally in the language of the
common people, out of compassion and mercy
for humanity, so that everyone may benefit
according to their level of understanding. Thus,

they bring down the hidden rational truths to
the level of the tangible and familiar
experiences of the general public, so that those
at this level may gain a share of the unseen
world according to their capacity.... Although
the prophets and impeccable saints are the ones
firmly rooted in knowledge and purified in the
absolute sense, and thus the knowledge of
interpretation in all its levels is specific to them,
the scholars of the community also have a
significant share of it according to their level of
knowledge and purity." (Imam Khomeini, 2003:
60-61).

Therefore, the comprehensiveness of the
Qur'an according to the audience's understanding
can be considered Imam Khomeini's unique
theory regarding the comprehensiveness of the
Qur'an, synthesizing various opinions and
views on the scope of the Quran's
comprehensiveness and the secret of its
timelessness for every era and place. According
to this view, the Qur'an's responsiveness to the
religious and worldly needs of humanity
depends on the level of understanding of its
audience in every era and place. Thus, all the
narrations and traditions that describe the
Qur'an as comprehensive, encompassing all
sciences, arts, and human needs, the knowledge
of the first and the last, the news of the past and
the future, and all the rulings people require,
indicate that every individual, according to their
understanding, can uncover various sciences
and knowledge from the Qur'an. In this regard,
the foremost role belongs to the Prophet
(PBUH) and the Impeccable Imams (AS).

4. Commonalities and Differences Between
the Two Perspectives

Both 1bn '4rabi and Imam Khomeini accept the

comparative comprehensiveness of the Qur'an,

believing that the pure religion of Islam, and
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consequently the Qur'an, encompasses all religions
and divine scriptures. Both great Islamic thinkers
reject the minimalist view, which limits the scope
of the Quran's comprehensiveness to ethical and
value-based issues, and instead propose a new
perspective called "comprehensiveness according
to the audience's understanding.” This view
explains the timelessness of the Qur'an for every
era and place.

The only difference in the interpretive
approaches of Ibn 'Arabi and Imam Khomeini
regarding the scope of the Quran's
comprehensiveness lies in their stance on
maximalist comprehensiveness. lbn  'Arabi
accepts the maximalist view, believing that the
Quranic verses refer to all sciences of the past
and future. In contrast, Imam Khomeini rejects
this view, considering references in the Qur'an to
certain material matters (general principles of
some sciences and arts) as being in the light of
spirituality, which guides humanity and
strengthens their faith. Thus, Imam Khomeini

adopts a moderate, guidance-oriented
comprehensiveness.
Conclusion

The comprehensiveness of the Qur'an is a topic
accepted by all Islamic scholars, and Muslims
in every era have discovered new dimensions of
it. Exegetes and Qur'anic researchers from both
schools of thought, based on Qur'anic verses,
narrations from the Impeccable Imams (AS),
and various perspectives, have expressed
different views on this matter. Some have
affirmed the comprehensiveness of the Qur'an
as the last revealed book in comparison to other
divine scriptures, adopting the comparative
comprehensiveness view. Others, accepting the
maximalist view, believe that the apparent
meanings of the Qur'anic verses refer to all
sciences, including human and natural sciences.
A group has chosen the moderate view,

considering the scope of the Quran's
comprehensiveness to include guidance-
oriented comprehensiveness. Another group,
based on the minimalist view, limits the
Quran's comprehensiveness to values and
ethical issues.

Among these, in the thought of Ibn 'Arabi
and Imam Khomeini —thinkers whose primary
source of mystical conduct was the Qur'an, and
whose speech, behavior, and actions truly
reflected the concepts and teachings of this
divine book—the minimalist view is rejected,
and comparative  comprehensiveness is
accepted. They propose a new perspective
called "Comprehensiveness according to the
audience's understanding,” which explains the
timelessness of the Qur'an for every era and
place. This view synthesizes various opinions
and theories regarding the scope of the Qur'an's
comprehensiveness and aligns with narrations
that describe the Qur'an as encompassing all
sciences, arts, human needs, news of the past
and future, and the rulings people require.
According to their perspective, the Qur'an's
responsiveness to the religious and worldly
needs of humanity depends on the
understanding of its audience in every era and
place, with the foremost role in this regard
belonging to the Prophet (PBUH) and the
Impeccable Imams (AS).

The only difference in the interpretive
approaches of Ibn 'Arabr and Imam Khomeini
regarding the scope of the Quran's
comprehensiveness is that Ibn 'drabi accepts
maximalist comprehensiveness, while Imam
Khomeini rejects this view. Instead, he considers
references in the Quran to certain material
matters (general principles of some sciences and
arts) as being in the light of spirituality, which
guides humanity and strengthens their faith. Thus,
Imam Khomeini adopts a moderate, guidance-
oriented comprehensiveness.



90 Abedini & et al.: A Comparative Study of the Comprehensiveness of the Qur'an ...

References
The Holy Qur'an.

Imam Khomeini, R. (2003). Shark Hadith Juniid
al-'Agl wa al-Jahl. Tehran: Institute for Compilation
and Publication of Imam Khomeini's Works.

Imam Khomeini, R. (2006). Sahifah Imam.
Tehran: Institute for Compilation and Publication of
Imam Khomeini's Works.

Ayazi, S. M. (2001). The Comprehensiveness of
the Qur'an. Qom: Islamic Propagation Office
Publications.

Bahrani, S. H. (1995 AD/1416 AH). al-Burhan fi
Tafsir al-Qur'an. Tehran: Bunyad-i Ba'that.

Ja'fari, Y. (1997). Tafsir Kawthar. Qom: Hijrat
Publications.

Hawwi, S. (2003 AD/1424 AH). al-Asas fi al-
Tafsir. Cairo: Dar al-Salam Publications.

Khosrowpanah, 'A. (2005). "The Scope of the
Qur'an." Journal of Hawzah Research. Nos. 19-20.

Diyar1 Bidguli, M; Miusawi Karamati, S. M.
(2015). "The Foundations and Pillars of
Comprehensiveness in the Thought of Imam
Khomeini." Husna Quarterly. \ol. 17, no. 25.

Dhahabi, M. (1976). al-Tafsir wa al-Mufassirin.
Beirut: Dar al-Kutub al-Hadth.

Raghib al-Isfahani, H. (2003). Mufiradat Alfaz al-
Qur'an. Qom: Dhaw1 al-Qurba Publications.

Alst, M. (1994 AD/1415 AH). Rith al-Ma'ani fi
Tafsir al-Qur'an al-'Azim. Beirut: Dar al-Kutub al-
Islamiyyah.

Rashid Rida, M. (1993 AD/1414 AH). al-
Manar. Beirut: Dar al-Ma'rifah.

RidaT Isfahani, M. (2012). "The Scope of the
Quran." Lisan al-Sidq Quarterly. Vol. 1, no. 1.

Soroush, 'A. (1998). "Minimalist and Maximalist
Religion." Kiyan Quarterly. Vol. 8, no. 41.

Sayyah, A. (1989). The Great Modern
Comprehensive  Dictionary.  Tehran:  Islam
Publications.

Suyuti, J. (1983 AD/1404 AH). al-Durr al-
Manthiir fi al-Tafsir al-Ma'thir. Qom: Ayatullah
Mar'ashi Najafi Library.

Shadhili, S. (1991 AD/1412 AH). FT1 Zilal al-
Qur'an. Beirut: Dar al-Shuriq.

Shafi', 'A. (2006). "The Comprehensiveness of
the Qur'an: A Study on the Scope of Expectations
from the Qur'an.” www.ommolketab.ir.

Sadr1 Afshar, Gh. (2002). Persian Contemporary
Dictionary. Tehran: Farhang-i Mu'asir.

Sadiiq, M. (1999). 'Uyiin Akhbar al-Rida (AS).
(Lajwardi, M. Ed). Tehran: Jahan Publications.

TabatabaT, S. M. (1999 AD/1402 AH). al-Mizan
fi Tafsir al-Qur'an. Beirut: Al-A'lami Institute for
Publications.

Ibn 'Ashir, M. (1991 AD/1412 AH). al-Tahrir
wa al-Tanwir. Beirut: Al-Mu'assasah al-Tarikh.

Tayyib, 'A. (1999). Agyab al-Bayan fi Tafsir al-
Qur'an. Tehran: Islam Publications.

Fayd Kashani, M. (1994 AD/1415 AH). Tafsir
al-Safi. Tehran: Sadr Library.

Qara'ati, M. (2009). Tafsir Nir. Tehran: Cultural
Center for Lessons from the Qur'an.

Kulayni, M. (1986 AD/1407 AH). al-Kafi.
(Ghaffari, A; Akhiindi, M. Ed). Tehran: Dar al-
Kutub al-Islamiyyah.

Maraghi, A. (n.d.). Tafsir al-Maraghi. Beirut:
Dar al-Fikr Publications.

Majlisi, M. (1982 AD/1403 AH). Bihar al-
Anwar. Beirut: Dar Thya' al-Turath al-'Arabi.

Makarim Shirazi, N. (1995). Tafsir-i Niminah.
Tehran: Dar al-Kutub al-Islamiyyah.

Mu'addab, R. (2007). Foundations of Exegesis.
Qom: Qom University Publications.

Ibn Kathir al-Dimashqi, 1. (1998 AD/1419 AH).
Tafsir al-Qur'an al-'Azim. Beirut: Dar al-Kutub al-
'Imiyyah.

Ibn Manzar, J. (1987 AD/1408 AH). Lisan al-
‘Arab. Beirut: Dar Ihya' al-Turath al-'Arabi.

Akbart Dastak, F. (2015). "The
Comprehensiveness of the Quran from the
Perspective of Imam Khomeini." Matin Research
Journal. Vol. 17, no. 63.

Imam Khomeini, R. (n.d.). Kashf al-Asrar.
Tehran: Mustafaw1 Publications.

Imam Khomeini, R. (2001). Adab al-Salah.
Tehran: Institute for Compilation and Publication of
Imam Khomeini's Works.

Imam Khomeini, R. (2002). Wildyat al-Faqih.
Tehran: Institute for Compilation and Publication of
Imam Khomeini's Works.



9SSy g ol B

DOI: 10.30473/quran.2025.71717.1283

- e

« o9 R Mlio»

OT P ObT o 3l Al 2y (G140 > S GNwilg § i)yl S Ne

(é)&ug gl Codl>l g 5

0S>

Oleye 92 4 lualy dnol> S8l o5 g (S jd S5 g Ay 235 0 BT Ao 9 Cig g
J0y5 2 limr 8 g Cmnl Sl gl (oo oSy s pobel ) el S g il
Jodlazal b Sy canl o ploxil dlis (ol pogas ) (S5UsS (slaimg (sSb a2 ST .ol
oo Omty Sliios mls e Mol o Sled ik ped plgiee il le 9 (ngh B Slaby,
D)5 g g |y wnld Gloje Sy Cae ghyaly p 4 pB g bl

plsl Cislaise) 4 )la b oy ool joome (s Guiod gy b &S gl ol 3 1SS by
Sl Shy pogad s (Elomegare codsl g (18 bl Jols (0> pogas | (LelS degoce ot
sl 0 28 o g 2l Sl e ld plao

@ By Sly G pega ol atads o cul ] Kby oo slaal 1dod gl
G & iMoo ojss )l (gandil BB b sriaily 5 bews Mo 15155 050> 55 55 anuls
ojp> 2 9 o e Slud g By «ible (ooliiel (I dgde gy gyl 5 Syl
= ol ey = e Slles — (L8) dgie Jlax gyl g Sl i 4 8 gaially
2> sojgol by atald (e sl Jao g s jo Sl Cusl golao (233 5 (96l
ol 0AD (Bpme gl ol

SIS sojly

..)l,:.a'qo.)l.) JJ?U 4)).'0) SML‘J 3% cuf;)9):g 9 L)")?‘J ‘L?"M“)‘ W)J 9 [vl:u

wga(‘.’}ﬁ: EV.C 7

o Gy oSt (Ml leo 5 el 095 ety
Ol by dad

s ge oXin
L W
etratdoost@sru.ac.ir .|,

VY FIY bl fo )b
VXN /Y ek o b

1@Wlio oyl a Sl
i) gcas Mo (M ¥) dase ungd yie
el wnld oy Sl lagaly
dalilad (g)e Jol il g o8 8

ANV (V)0 ¢ (6 Ridgy 9 oo B
(DOI: 10.30473/quran.2025.71717.1283)

ol g5 plo ol cllia oyl ;36O VFoY il (] Bain g 4 (slxie cituns oyl L] 5>

ol jlore o5 o3l )3 gtk Ll Cule L g Alie 4y oo szl byt ol 51 6l 0dlitil g5y g 005yttt 5 GBI Co8 dlio @ ® &
Creative Commons Attribution-NonCommercial 4.0 International license (https://creativecommons.org/licenses/by-nc/4.0/)

EY MG


https://orcid.org/0000-0003-4631-6628

Quran and Religious Enlightenment o< #<

Autumn & Winter (2024-2025) 5(2): 91-102

DOI: 10.30473/quran.2025.71717.1283

ORIGINAL ARTICLE

The Valuable Competencies and Professional Capabilities of a
Worthy Mentor from the Perspective of the Holy Quran and the
Hadith of the Ahl al-Bayt (PBUH)

Mohammad Etratdoost

Associate Professor, Department of
Islamic Theology and Studies,
Shahid Rajaee Teacher Training
University, Tehran, Iran.

Correspondence
Mohammad Etratdoost
Email: Etratdoost@sru.ac.ir

Received: 03 Jul 2024
Accepted: 19 Jan 2025

How to cite

Etratdoost, M. (2025). The Valuable
Competencies and Professional
Capabilities of a Worthy Mentor from the
Perspective of the Holy Quran and the
Hadith of the Ahl al-Bayt (PBUH).
Quran and Religious Enlightenment,
5(2), 91-102.

(DOI: 10.30473/quran.2025.71717.1283)

ABSTRACT

The cultural and educational growth and advancement of individuals in
society depends on the existence of worthy and virtuous mentors. Therefore,
outlining the characteristics of a worthy mentor is of significant importance
and impact. The present study, using a grounded theory approach, aims to
extract and qualitatively analyze a complete set of religious texts, including
verses from the Quran and hadiths of the impeccable Imams (AS), regarding
the characteristics of a worthy teacher. The results indicated that the main
concern of religious texts in introducing a worthy mentor can be categorized
into two overarching areas: Competencies and capabilities. In the area of
competencies, five categories, ethical, belief-based, emotional, cognitive, and
self-related, were identified in order of frequency and priority. In the area of
capabilities, four categories, behavioral-operational, developmental-
educational, scientific-educational, and teaching, were identified in order of
frequency and priority. The details of each category and a paradigmatic
model of a worthy mentor based on religious teachings are presented in this
research.’
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Introduction
Undoubtedly, the cultural and educational
growth and advancement of individuals in
society depends on the existence of worthy and
virtuous mentors. Teaching is the profession of
the prophets, and the heavy burden of educating
and guiding generations, like the prophets, rests
on the shoulders of mentors. Based on verses
and narrations, numerous factors influence a
mentor and prepare and commit them to the task
of education. Just as the Holy Quran is the book
of guidance, the Infallible Imams are also guides
for humanity, and the Prophet Muhammad
(PBUH) has recommended these two weighty
things to us. Therefore, and without a doubt, the
mentor's benefit from and emulation of these
two will be their guiding light in education and
in this way, they can follow the path of the
prophets in guiding humanity. Consider
statements such as: "If God guides one person
through you, it is better for you than all that the
sun shines upon and sets upon" (Kulayni, 1986
AD/1407 AH: 5, 28); "You should educate the
youth” (ibid: 8, 94); "The best of people are
those most beneficial to people" (Nari, 1987
AD/1408 AH: 12, 391); and "God has not made
a covenant with ignorant people to Unless a
covenant is taken from scholars and scientists
beforehand to teach them knowledge,” (Sharif
Radi, 1969 AD/1389 AH: 513) all indicate the
importance and necessity of education and the
need for qualified educators. If an educator is
not as he should be, the result of his efforts will
only lead to ruin (Kulayni, 1986 AD/1407 AH:
1, 44). An educator occupies a position where, if
he lacks the necessary competence and insight,
whatever he does will be misguided, and he will
lead the trainee further astray (ibid: 1, 43).
Therefore, addressing the requirements of an
educator is of paramount importance and priority,
and our efforts in this research stem from this

importance. Furthermore, paying attention to and
utilizing effective and up-to-date research
methods, and employing them, is a necessary,
even self-evident, and certainly beneficial matter.
The grounded theory approach is one of these
methods, which we use in this research to obtain
the most important fundamental components of a
qualified educator from the perspective of the
Holy Quran and narrations.

Our intention in this research is to use the
grounded theory approach to obtain and design a
conceptual model of the requirements of an
educator based on the importance and frequency
of their mention in Islamic teachings, and to
introduce a theoretical framework on this topic.
Through this method, we aim to achieve theory
generation and result discovery from data by
extracting data and propositions obtained from
previous research and examining the efforts
made in this area, as well as carefully
considering other important and necessary
educational propositions for the educator in the
text of the verses and narrations, and to present a
conceptual framework for a qualified educator
from the perspective of Islamic teachings. The
use of the grounded theory approach in this topic
is completely innovative and unique, and no
research has been conducted in this field using
this research method to date.

1. Research Background

Numerous studies have been conducted on the
main issue of this research, and the researcher,
after  thoroughly examining them, has
endeavored to provide a comprehensive report
of the research background. Among the works
written on the characteristics and qualifications
of a qualified educator from the perspective of
Islamic teachings, one can refer to the book
"Munyatul Murid fi Adab al-Mufid wa al-
Mustafid" by Shahid Thani, which is an old



94 Etratdoost: The Valuable Competencies and Professional Capabilities ...

book on this subject (Shahid Thani, 1996
AD/1417 AH).

Sayyid Muhammad Bager Hojjati has
presented a translation of Munyatul Murid
entitled "Etiquette of Teaching and Learning in
Islam.” (Hojjati, 1980 AD/1359 SH) "The
Islamic Educational System,” by Bager Sharif
Qurayshi  (Qurayshi, 1983 AD/1362 SH),
compiled from the lectures of Allamah
Karbaschiyan (Karbaschiyan, 2004 AD/1383
SH), is another relevant work. "Implementation
of Educational Goals in Schools,” by Abtahi
(Abtahi, 2019 AD/1399 SH), and "The Ethics of
Education,” by Mohsen Gharaati, are further
books addressing this topic.

Related articles have also been written,
including: "Characteristics of an Educator from
the Perspective of Hadith,” which categorizes
educator characteristics into five main areas:
Knowledge and insight, action, divine motivation,
positive and influential personality, and the
application of good principles and methods
(Vojdani, 2010 AD/1389 SH); “Education
Centered on Upbringing, Emphasizing the Role
of the Teacher and Mentor" (Kazemi, 2012
AD/1391 SH); "Requirements of Religious
Upbringing with a Focus on the Teacher and
Mentor" (Bakhshiyan, 2012 AD/1391 SH); "The
Status, Role, and Mission of the Teacher and
Mentor from the Perspective of the Quran and
Hadith" (Ala’iddin, 2008 AD/1388 SH); and "An
Examination of the Characteristics of a Mentor in
the Direct Addresses of the Holy Quran to the
Prophet Muhammad (PBUH)." (Ramadani et al.,
2014 AD/1393 SH)

The aforementioned research, firstly,
addresses only a portion of the characteristics
or competencies of a qualified educator;
secondly, most are based on library research
and exegesis; and thirdly, they do not present a
comprehensive model for the complete set of

competencies and skills of a qualified educator.
However, the novelty of this article lies in its:
Firstly, holistic and comprehensive approach to
the complete set of competencies and skills of a
qualified educator; secondly, consideration of
both the Quran and the Hadith of the Ahl al-
Bayt (AS); thirdly, use of a meta-analysis of
existing specialized research in this field, rather
than primary study of religious texts; and
fourthly, employment of grounded theory as an
interdisciplinary research method. Fifthly, this
research presents a paradigmatic model for
outlining the strategies and stages of achieving
qualified educator training in the education
system, which has not been done before.

2. Research Method

This research employed a qualitative grounded
theory approach, emphasizing theory generation,
pattern formation, and the presentation of a
conceptual framework. A primary characteristic
of this method is the extraction of concepts from
the data; however, the researcher's creativity is
also a crucial element (Sandelowski, 1995).
Patton, who utilizes qualitative methods for
evaluative research, states that qualitative
evaluation relies on critical and creative
thinking, a combination of the science and art of
analysis (Patton, 1990: 434).

Strauss and Corbin, in explaining their
method, state that qualitative research essentially
has three components. The first is data, which
can be obtained from various sources such as
interviews, observations, documents, and films.
The second comprises the practical arrangements
or steps researchers can use to interpret and
organize the data. These arrangements typically
involve  conceptualization, data reduction,
category determination using characteristics and
dimensions, and finally, the linking or relating
of categories through a series of declarative
statements.  Conceptualization,  reduction,
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categorization, and linking are often referred to
as coding (Strauss and Corbin, 2020 AD/1400
SH: 33).

Grounded theory theorists utilize a process
that necessitates the simultaneous and
sequential collection and analysis of data
(Creswell, 2005: 405). Data collection includes
observations, conversations, interviews,
government documents, respondents’ diaries,
journals, and the researcher's personal
interactions (Danaeifard et al., 2007 AD/1386
SH). In the conceptualization phase, abstraction
is employed, breaking down the data into
separate events, ideas, occurrences, and actions,
each given a name that represents or corresponds
to it. The analyst can assign this name based on
the image or meaning arising during
comparative analysis within the real-world
context of that data segment (Glaser and Strauss,
1967). Therefore, until the main categories are
interconnected and a larger theoretical
framework is formed, the research findings do
not take the form of a theory (Lee, 2001: 84).

3. Research Findings
In this research, to identify the components of a
qualified religious educator, our sample group
consisted of books and research conducted on
this topic. To this end, after carefully reviewing
the research background and specialized studies
conducted in this regard, a total of 8 books, 15
theses, and 38 articles were selected. In the
second stage, using a meta-synthesis method, the
verses and narrations used in these sources were
collected through careful study. During data
collection, the narrations mentioned in these
studies were also searched for in the original
hadith books, and their references were noted
alongside each narration.  Furthermore, any
verse or narration related to the research topic
observed in the hadith books was also utilized.
The results of this section included 119
Quranic codes and 527 hadith codes. A portion
of the tables of verses and narrations and the
recoding of the data are shown below as
examples:

Example of Verses Table

Row Source Data Concepts Code
"Shall We tell you of those who are the | The educator's efforts should not be for | Q1
greatest losers in respect of their deeds? | worldly gains

1 Al-Kahf/103 Those whose efforts in the life of this Q2
world are wasted, while they think that | The educator's goal should not be worldly
they are doing good work."

Creating empathy and brotherly behavior 03
Indeed, the believers are brothers, so make | among the trainees

2 Al-Hujurat/10 reconciliation between your brothers and | The educator should be God-fearing Q4
fear Allah that you may receive mercy. -

The educator should be pious Q5

3 Marvam/9 Those who believe and do righteous deeds | The educator's popularity is due to faith | Q6

y — God will pour His love into their hearts. | and righteous deeds

4 Al-Bagarah/185 Allah intends for you ease and does not The educator should be lenient Q7
intend for you hardship.

. The necessity for the educator to benefit
Indeed, in the Messenger of Allah you from and emulate the Prophet's method Q8
~ have a good example for whoever has .

5 Al-Ahzab/21 . and behavior

hope in Allah and the Last Day and -
Attention to the exemplary role of the | Q9
remembers Allah often.
Prophet
And do not pursue that of which you have A mentor should not follow what they
- no knowledge. Indeed, the hearing, the

6 Al-Isra’/36 . . lack the necessary knowledge and | Q10

sight, and the heart — about those entire
- - awareness of.
one] will be questioned.
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Sample Table of Hadith
Row Source Data Concepts Code
The necessity for a mentor to be
Tl
knowledgeable
1 Kulayni, 1986 Speak with knowledge and awareness, | The mentor possessing knowledge and T
AD/1407 AH: 8, 20 | for there is no good in ignorant speech. | awareness
The mentor should not speak out of
. . - T3
ignorance and lack of information
Deep understanding and
If someone understands a hadith and | cOmprehension of religion by the | T4
5 Ibn Babawayh, 1982 | correctly grasps its scholarly depth, it is | Mentor
AD/1403: 2 better than narrating a thousand hadiths | Adding depth to the material T5
to others. Avoiding the presentation of a large
T6
volume of superficial material
_ The most knowledgeable of people is | The necessity for continuous learning
3 Tbn Babaway}_l’ 1992 the one who adds the knowledge of | and knowledge acquisition by the | T7
AD/1413 AH: 4, 395 .
others to his own knowledge mentor
o a _ Human experiences have no end, and
Tamimi Amodr, the knowledge of a wise person is | Continuous acquisition of experience
4 1989 AD/1410 AH: ge ot person q P T8
83 constantly increasing and growing | by the mentor
through experience.
Kulavni. 1986 After myself, | fear for my nation from | The mentor should not become
5 U aynl, . three  things... negligence after | negligent after gaining knowledge and | T9
AD/1407 AH: 5, 124 .
knowledge. should protect themselves from it.
6 Payande, 2003 bK(;](;)IXV Izdgoe"'(fv\tlgéeesmlggﬁ : :: del:)q du(f:.: The mentor should say "I don't know" T10
AD/1424 AH: 581 knOV\; ' when they lack knowledge.
Sharif Radi, 1993 No one ..ShOUId. be astlamed to say The mentor's admission of their lack of
7 . frankly, "I don't know," when asked T11
AD/1414 AH: 482 ) . knowledge
about something they don't know.
The mentor should not teach T12
e e who places knowledge before the | knowledge to the unworthy.
Laytht Wasit1, 1997 L . - - -
8 . unworthy is like one who hangs jewels, | The necessity of knowing the audience
AD/1376 SH: 504 - -
pearls, and gold on swine. and student to impart knowledge to the | T13
deserving
A mentor must be aware of the
students'  academic  level  and T14
. understanding when deciding what to
Do not entrust wisdom to the teach
Tamimi Amidi, 1989 mcom_pe_tenj[, for you will l.)e dom_g A mentor should assess the trainee's
9 ’ them injustice, and do not withhold it . -
AD/1410 AH: 730 . . aptitude and  capability  before
from the deserving, for you will also be | . - T15
Joi L imparting knowledge and
oing them injustice. .
understanding.
A mentor should be mindful of the
. . T16
differences among trainees.
Assist one another in the pursuit of | A mentor should assist and consult
. SO . . T17
knowledge and do not conceal your | with the trainee in their learning.
Payandeh, 2003
10 ) knowledge from each other, for
AD/1424 AH: 390 . . .
treachery in knowledge is worse than | Not  betraying  knowledge by T18

treachery in wealth.

concealing it from the trainee.
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In total, 85 verses (19%) from the Holy
Quran and 364 hadiths (81%) from the
impeccable Imams (AS) were selected, forming
the initial data for the research. 119 Quranic
codes (18%) and 527 hadith codes (82%) were
derived, representing the concepts; through
open and axial coding, after numerous
iterations in coding, concepts, and main and
sub-categories, selective coding finally yielded
two main categories in mentor competencies:
"Mentor Competencies in the Realm of Values
and Beliefs" and "Professional and Specialized
Abilities and Competencies of the Mentor."

Based on the results, 65% of the categories
relate to mentor competencies in the realm of
values and beliefs, and 35% relate to professional
and specialized abilities and competencies of the
mentor. This ratio is based on the coding of 417
value-based categories and 229 professional
categories, which itself demonstrates the
importance of value-based categories and that
many of the effective components in mentor
competencies are rooted in the mentor's
competencies in the realm of values and beliefs.

The value-based and professional categories
are the titles of the selective coding, which are
themselves the product of categories obtained
from the axial coding stage, and were obtained
after numerous iterations in coding. In the realm
of the mentor's value-based competencies, 5
main categories were identified in the axial
coding stage. The research findings show that
ethical and religious competencies have a
significant share in the axis of value-based
categories. However, in the realm of professional
and specialized abilities and competencies of the
mentor, 4 main categories were identified in the
axial coding stage, which are:

"The trainer's nurturing and educational
capabilities, the trainer's behavioral and
operational capabilities, the trainer's teaching
and learning capabilities, and the trainer's
scientific capabilities."

4. The Valued Competencies of a Qualified
Trainer from the Perspective of the Holy
Quran and Hadith

In the area of trainer competencies related to
values and beliefs, 27 sub-categories with
varying frequencies were identified during the
axial coding process. Five main categories
were then identified from these sub-categories.
It should be noted that in the axial coding stage,
each of the main categories obtained in the
value and professional domains was based on
the sub-categories that were identified and
discovered. These sub-categories emerged from
the concepts obtained from the open coding
stage. In the following, examples of verses and
narrations related to the trainer's value-based
competencies will be presented in each of the
main categories of this domain, and their sub-
categories will also be mentioned.

4.1. Ethical Competencies

Imam Sadiq (AS) said: "Acquire knowledge and
adorn yourselves with patience and dignity, and
be humble towards your students and teachers; do
not be among the oppressive and arrogant
scholars, for your invalid behavior will deprive
you of your right." (Kulayni, 1986 AD/1407 AH:
1, 36) Three concepts were extracted from this
narration in open coding: the trainer should be
humble, the trainer should be patient and
dignified, and the trainer should not oppress the
trainee. In the axial coding stage, these concepts
were placed under the sub-categories of "The
trainer possessing ethical virtues,” "The trainer
employing the strategy of patience,” and "The
trainer's distance from educational pitfalls,”
respectively. All three fall under the main
category of the trainer's ethical competencies.

4.2. Faith-Based Competencies
The Holy Quran states: "The believers are only
those whose hearts tremble when God is
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mentioned, and when His verses are recited to
them, their faith increases, and they trust only
in their Lord." (al-Anfal/2) From this verse, the
concept of "The mentor's reliance on God" is
derived. This falls under the sub-category of
"Acquiring divine support and focusing on the
primary cause" and the main category of the
mentor's faith-based competencies.

4.3. Emotional Competencies

Imam Sadig (AS) said: "Respect your elders
and show kindness and compassion to your
children." (Ibn Babawayh, 1956 AD/1376 AH:
94) From this hadith, the concept of
"Compassion and love for children” is derived.
This falls under the sub-category of "The
mentor treating children with compassion and
love" and the main category of the mentor's
emotional competencies.

4.4. Cognitive and Intellectual Competencies
The Holy Quran states: "Only those who have
knowledge fear God among His servants.
Indeed, God is Exalted in Might and
Forgiving." (al-Fatir/28) The concept derived
from this verse is that "The result of the
mentor's knowledge should be their fear of God
and obedience to Him." This falls under the
sub-category of "The mentor's insight in
identifying and determining correct goals" and
the main category of the mentor's cognitive and
intellectual competencies.

The Holy Quran states: "Whoever kills a
soul unless for a soul or for corruption [done] in
the land — it is as if he had slain mankind
entirely. And whoever saves one — it is as if he
had saved mankind entirely." (al-Ma’idah/32)
The concept of "The importance of teaching in
reviving the mentee through guidance™ is
derived from this verse. This falls under the
sub-category of "The mentor's insight in

identifying and determining correct goals" and
the main category of the mentor's cognitive and
intellectual competencies.

Whoever dies without recognizing the Imam
Mahdi (AS) dies the death of ignorance (Majlis,
1982 AD/1403 AH: 72, 135). The concept of
"The necessity of familiarizing the mentee with
the Imam Mahdi (AS) for salvation from
ignorance” is identified and placed under the
sub-category of "the mentor's educational
strategies in relation to the Imam Mahdi (AS)"
and the main category of the mentor's cognitive
and intellectual competencies.

4.5. Spiritual Competencies

The Holy Quran: He it is Who raised among the
unlettered a Messenger from among
themselves, who recites unto them His verses,
and purifies them, and teaches them the Book
and wisdom, although they were, before, in
manifest error (al-Jumu‘ah/2). One of the
concepts derived from this verse is that "The
mentor should engage in self-improvement and
purification of the self,” which falls under the
sub-category of "Self-improvement of the
mentor"” and the main category of the mentor's
spiritual competencies.

Imam Ali (AS): Whoever does not reform
himself cannot reform others (TamImi Amidi,
1989 AD/1410 AH: 653). The concept derived
from this hadith is "The mentor should first
engage in self-reform,"” which falls under the
sub-category of "Self-improvement of the
mentor" and the main category of the mentor's
spiritual competencies.

5. Professional Competencies of a Qualified
Mentor from the Perspective of the Holy
Quran and Hadiths

In the section on the professional and specialized

competencies of a qualified mentor, the concepts
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obtained from the open coding stage were
categorized into 19 sub-categories with varying
frequencies. Four main categories were then
identified from these sub-categories. Following
are examples of verses and hadiths used in this
section for each of the main categories, with
reference to the relevant sub-category:

5.1. Behavioral and Operational Competencies
The Holy Quran: It is most hateful to God that
ye should say that which ye do not (al-Saff/3).
The concept derived from this verse is "The
mentor should act upon what he says,” and
belongs to the sub-category of "The mentor's
acting upon his words" under the main category
of the mentor's behavioral and operational
competencies.

Imam Ali (AS): Human experiences have no
end, and the knowledge of a wise person is
constantly increasing through experience
(Tamimi Amidi, 1989 AD/1410 AH: 83). "The
mentor's continuous pursuit of experience” is
the concept derived from this hadith, which was
assigned in the axial coding to the sub-category
of "The mentor's dedication to his work™ and
falls under the main category of the mentor's
behavioral and operational competencies.

5.2. Educational and Training Capabilities

Imam Sadig (AS) said: Lugman said: O! My
son! If you are trained in childhood, you will
benefit from it in adulthood. Whoever intends
to train, will pay attention to it, and whoever
pays attention to it, will strive to know it, and
whoever strives to know it, will intensely seek
it, and whoever intensely seeks it, will benefit
from it (Majlisi, 1982 AD/1403 AH: 13, 411).
The concept of "Creating enthusiasm in the
trainee for effort and learning by outlining
future benefits” was derived from this hadith
and placed in the sub-category of "Motivating
the trainee,” which falls under the main

category of the educator's educational and
training capabilities.

Hadith: A child is a ruler until the age of
seven, a servant until fourteen, and a minister at
twenty-one (Tabrisi, 1965 AD/1385 AH: 222).
"Understanding the age-appropriate needs of
the trainee" is the primary concept derived from
this hadith. "Educating and training the trainee
according to their age" is the sub-category in
which it was placed and it falls under the main
category of the educator's educational and
training capabilities.

5.3. Scientific Capabilities

The Holy Quran: And (O! Man) never pursue
that of which you have no knowledge; indeed,
the hearing, the sight, and the heart — of all
these you will be questioned (al-Isra’/36). The
concept of "The educator not following what
they lack the necessary knowledge and
awareness of" was derived from this verse and
placed in the sub-category of "The educator's
literacy” under the main category of the
educator's scientific capabilities.

The Prophet (PBUH): O! God! | seek refuge
in You from knowledge that does not benefit
(Karajaki, 1989 AD/1410 AH: 385). The
concept of "Seeking refuge in God from
teaching useless knowledge" was derived from
this hadith and placed in the sub-category of
"The educator's avoidance of the pitfalls of
knowledge" under the main category of the
educator's scientific capabilities.

Imam Rida (AS) said: "May God's mercy be
upon the servant who keeps our teachings alive,
learns our sciences, and teaches them to others.
For if people understand the beauty and
grandeur of our words, they will surely be
drawn to us and follow us." (Ibn Babawayh,
1982 AD/1403 AH: 1, 180) Four concepts were
extracted from this hadith. Two concepts, "A
mentor should not boast about their knowledge™
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and "A mentor should not seek academic
fame,” relate to the sub-category "A mentor's
distance from the pitfalls of knowledge," which
falls under the main category of a mentor's
academic capabilities.

5.4. Educational and Teaching Capabilities
The Holy Quran: "God does not burden a soul
beyond that it can bear: Our Lord, do not place
on us a burden greater than we have strength to
bear." (al-Bagarah/286) One concept derived
from this verse is "Not assigning tasks beyond
the trainee's capabilities,” which belongs to the
sub-category "Attention to individual differences
and the necessity of aptitude tests by the
mentor," under the main category of a mentor's
educational and teaching capabilities.

Imam Ali (AS) said: "Knowledge is too vast
to be fully encompassed; therefore, learn the
best from each branch of knowledge." (Tamimi1
Amidi, 1989 AD/1410 AH: 98) Two concepts,
"Selection of course materials™ and "Preparation
of better and more necessary scientific content,”
were derived from this hadith and placed under
the category "Care in preparing appropriate
educational content,” which falls under the
main category of a mentor's educational and
teaching capabilities.

Conclusion

According to the results obtained in this research,
a worthy mentor from the perspective of Islamic
teachings must possess competence and ability in
two fundamental areas: values and professional
skills. Based on the grounded theory method,
from a total of 449 Quranic and narrative data,
646 concepts were open-coded. Value-based
categories comprised 417 codes (65%), while
professional categories comprised 229 codes
(35%).

In the axial coding of the mentor's value
competencies, the main categories of the mentor's
ethical competencies were identified with
frequencies of 192 codes (ethical), 131 (belief-
based), 38 (emotional), 36 (cognitive and
intellectual), and 20 (spiritual). The subcategory
"Mentor possessing ethical virtues" within the
mentor's ethical competencies had the highest
frequency among the subcategories in this area,
with 62 codes. The subcategories "Kindness and
compassion towards the trainee™ (26 codes) in
emotional ~ competencies, "The  mentor's
adherence to the Quran and the Ahl al-Bayt and
benefiting the trainee from these two weights" (32
codes) in the mentor's belief-based competencies,
and "The mentor's educational strategies in
relation to the Imam of the Time" and "The
mentor's awareness of the value and blessings of
teaching” (13 codes each) in the mentor's
cognitive and intellectual competencies had the
highest frequencies among the subcategories.

In the area of the mentor's professional and
specialized abilities, the main categories of the
mentor's behavioral and operational abilities (74
codes), educational and training abilities (66
codes), scientific abilities (47 codes), and
teaching and learning abilities (42 codes) were
identified. The highest frequency among the
subcategories in this area belonged to the
subcategory "Mentor's dedication to their work"
from the mentor's behavioral and operational
abilities, with 26 codes. In the category of the
mentor's educational and training abilities, the
subcategory "Educating and training the trainee
according to their age,” (23 codes) in the category
of the mentor's teaching and learning abilities the
subcategory "Attention to individual differences
and the necessity of talent identification by the
mentor,” (21 codes) and in the category of the
mentor's scientific abilities, the subcategory "The
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necessity of teaching science to trainees" (20
codes) had the highest frequencies.

In the process of forming a paradigmatic
model of a competent mentor from the
perspective  of Islamic teachings, the

subcategories with the highest frequencies were
identified as strategic and placed in the
strategies section. A general overview of the
model of a competent and committed mentor is
shown below:

The Educator's
Scientific Competencies

N
The Educator's Teaching
and Learning

The Educator's
Professional and

Competencies

Specialized /- ™

Competencies and Skills

The Educator's

-

\
4

A Worthy and
Committed Educator

Educational and
Training Competencies

The Educator's
Behavioral and
Operational
Competencies

The Educator's Personal
Attributes

The Educator's Ethical
Attributes

The Educator's
Attributes in the Realm
of Values and Beliefs

The Educator's
Emotional Attributes

The Educator's Faith-
Based Attributes

The Educator's
Cognitive and
Intellectual Attributes
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ABSTRACT

Background and Objective: Considering the various educational
approaches, (Wilayah) education is considered the most effective due to its
link with the Almighty God. The use of Wilayah education is crucial to the
achievement of a genuine Islamic education. This study therefore focuses on
the teachings of the Wilayah in the light of Ziyarat Jami ‘ah Kabirah as an
example of the sources that link the teachings of the Imams to the Almighty
God. The aim of the Wilayat education system is to present a comprehensive
model of education to the community teachers.

Method: This research employed purposeful sampling, utilizing the Ziyarat
Jami ‘ah Kabirah as a profound document on Imamate and Wilayah. Based
on this, a thematic analysis method was applied to continuously study the
Ziyarat Jami‘ah Kabirah and its related interpretations. After extracting
passages with similar content, the sub-themes of the research were compiled.
Subsequently, the common themes were categorized under organizing
themes: scientific, moral, social, emotional, spiritual, and biological
education. All these themes were then subsumed under the overarching theme
of Wilayah education. Finally, the themes of Wilayat education were
analyzed, and the necessity of placing them under the authority of God's
representative was elucidated.

Results and Conclusion: The results showed that Wilaya-based education is
an effective educational model for achieving Islamic education. Following
the Imam, who embodies the perfect and fully developed human being in all
aspects of education, can lead to success in both worldly and eternal life.

KEYWORDS
Imam, Wilaya-based Education, Thematic Analysis, Ziyarat Jami'ah
Kabirah.
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Introduction

Experts conceptualised education and defined its
objectives on the basis of their intellectual and
cultural perspectives. They also attempted to
derive from these definitions principles and
methods for training practices. In the Iranian
context, scholars have developed definitions,
goals, principles, and methods to guide and
support educators in this vital endeavour. For
example, Sadegzadeh (2009: 15) defines
education as a dynamic process that leads
individuals to continuous self-development and
self-identification in a society. Education
enables individuals to realise their innate
potential and achieve balanced growth in all
dimensions, ultimately leading them closer to
God. Similarly, Bageri (2016: 61) describes
Islamic education as recognizing God as the sole
ruler of mankind and the universe, accepting His
authority, and rejecting all other forms of
government. It can thus be concluded that the
primary aim of Islamic education is to know
God, to obey his authority, and to seek
obedience and closeness to Him.

Considerable evidence points to the
determined efforts of teachers committed to the
integration of Islamic learning models into the
national education system. Researchers have
studied the concept of Velayat-based education,
exemplified in particular by Farhadi's book
Velayat-based education (2021); this paper
deals with the conceptualisation of a Velayat-
based education, outlining its objectives,
foundations, principles and methodology,
drawing on the textual references of the Quran
and the Hadith. Radmehr, Koohestani and
Azarnour (2020), in their study entitled
"Scientific and Cultural Virtues of Ahl al-Bayt
(AS) in Ziyarat Jami‘ah Kabirah," reviewed
the Ahl al-Bayt's (AS) status and scholarly
authority. They believe that the recognition of

this authority by the Islamic community,
together with the emulation of the Ahl al-Bayt
(AS) as a practical example, will have positive
social and communal effects. Hosseini (2020),
in his study "The Reality of Wilayah and its
Role in Human Education,” has shown that
understanding the true nature and meaning of
the word Wilayah is a key element in promoting
human development towards happiness,
perfection, spiritual fulfillment and honor in the
presence of God. Mirza Mohammadi and
Rasouli (2010) examined the Wilaya-based
education as the basic foundation of religious
education and stressed the need for teachers to
familiarise themselves with the concept of the
Wilayah and to integrate its principles into the
spiritual development of their pupils.

Despite efforts, these definitions, objectives,
principles and related methods seem to remain
largely theoretical. The reality of education in
our country is far from being in keeping with
those ideals. Indeed, one might even argue that,
influenced by Western education systems, we
are increasingly producing a generation
indifferent to religion rather than one attuned to
Islamic learning. It is therefore important to
stress the presentation of practical approaches
for implementing Islamic education within the
structure of the national education system. In
this context, the most effective method to use is
the teachings of the Wilaya, because of their
link to the almighty God. The use of this
approach is crucial to the realisation of Islamic
education. This is why current research focuses
on the teachings of the wilayyi, with particular
attention to the Ziyarat Jami ‘ah Kabirah (Great
Compendium of Pilgrim Texts) as an example
of a source that links the teachings of the
Imams to the Almighty God.

The aim is to clarify the concept of wilayi
education and to present a comprehensive model
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of education for teachers in society. In light of
the above, this article clarifies the need for
pupils to benefit from this learning model and
explains the concept of Wilayah education. The
aim of this study is to help teachers in their
crucial role in guiding them to take the right
steps and instilling in their students the goals of
Islamic education. In addition, among the many
sources available to understand the divine
sovereignty (Wilayah) and the divine protectors,
the Ziyarat Jami‘ah Kabirah was used as a
reliable source to understand the pure Imams
(AS). The aim of this research is to quench the
thirst of those who seek truth and pure prophetic
and preservative knowledge by identifying the
deep theological and preservative insights within
it. This study therefore focuses on the nature,
explanation and necessity of the use of the term
wilayi education. Finally, this article aims to
answer the question: what is the education
system of the Wilayah with emphasis on the
Ziyarat Jami ‘ah Kabirah, and what would be the
educational model based on it?

1. Theoretical Foundations

1.1. The Concept of Wilayah

Wilayah refers to the qualification of a higher
status than Muslims, a concept that has been
studied in theology. It's discussed in contexts
like the Imamate and the Ghadir Khumm affair.
Wilayah has many meanings, including
friendship, assistance, responsibility for the
enterprise, and guidance. The common
denominator between these meanings is the
idea that you deserve something more.
Generally, it means that someone, out of
compassion, helps those in need, whether by
words or by deeds. In order to provide such
assistance, the guardian must take over
authority over them and the person under
guardianship must accept their instructions

unconditionally. Wilayyah can be classified
into three types: individual, partial, and
complex. Each of these types is subdivided into
existential (Takwini) and legal (Tashri‘i)
wilayat (Fani et al., 2004: 379).

Moreover, the Wilayah is one of the most
fundamental pillars of Islam, and adherence to it
is the basis of Muslim identity. No duty weighs
on an individual as much as Wilayah. If a man
prays at night, fasts during the day, spends his
wealth on God's path, makes the Hajj pilgrimage
every year, but refuses to submit to the will of
the righteous authority, then no action will be
accepted. Such a man cannot count himself a
believer, for he who disobeys the appointed
custodians and divinely appointed leaders is in
fact disobeying God and his messenger (Elahi
Khorasani et al., 2001: 603).

Furthermore, Wilayah, Wala, Awliya’ and
other derivatives of the root word wali appear
233 times in the Holy Qur'an in various forms.
Wilayah means management and control,
whereas the fathah on the letter ‘waw' means
love and support. The word Wala, derived from
Wilayah and Tawalli, means connection and
closeness - meaning two entities or individuals
who are so closely connected that there is no
distance between them (Motahari, 2017: 186).
This closeness and proximity is the primary
meaning of Wilayah. Without the bond or
connection between the guardian (wali) and the
person under his care (mawla alayh), the other
dimensions of Wilayah cannot exist, such as
care, love, support, ownership, authority,
obedience, and aid. Proximity can be classified
into two types: "Metaphorical proximity
(spatial proximity or distance) that is relative
and dependent on both sides; any decision
made in respect of one party shall also be
applied to the other party; and true proximity
(e.g. sunlight) that is based on the mudhaf ilayh
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(reference source). The Wilayah and the
closeness of God to man belong to the category
of actual closeness. So the nearness of God is
always present. Since Wilayah essentially
means proximity, the need for proximity means
management, care, support, and love." (Javadi
Amoli, 2013: 92)

1.2. Ontological and Legislative Wilayah

God is the true custodian of all creation,
responsible for its nourishment, guidance and
support. But God's will decreed that the world
should be run by intermediaries. God appoints
the perfected man, or Wali, as the conduit for his
mercy. As a result, the imam is one of the
greatest intermediaries of divine mercy in the
ontological and legal spheres. The imam is the
centre and axis of existence, the interpreter and
eloquent voice of the prophet in relation to the
religious law (Sharia). They have jurisdiction
over both the sphere of creation (ontological) and
the sphere of law (legislative); as it is written in
Ziyarat Jami ‘ah Kabirah: "God has chosen you
with his knowledge and accorded you the realm
of the unseen. God chose you for your secrets
and has empowered you with His power. He has
honored you with his guidance and distinguished
you with his deeds. God has chosen you for His
light and supported you with His spirit and has
approved you for the succession to His earth.
God has made you the impeccable evidence of
His creation, the champion of His faith, and the
guardian of His secret.”

With regard to the concept of Wilayah
(preservation), Motahhari defines existential
Wilayah as the Imam's control over the universe
and all the systems of creation by God's
command. He stresses that the Imams (peace be
upon them) have authority and control over the
realm of the living; this position of imams,
which is identical to the office of High Caliph
and serves as an interface between God and His

creatures, is called existential wilayat. On the
other hand, the Imam's legal will refers to his
authority over the community and his right to
regulate the lives and property of the people.
Imams have a hallmark of infallibility, which
means that no ignorance can penetrate their
core. Their inner being is a dwelling place of
divine inspiration. Imams (AS) receive
knowledge from the Prophet of Islam (AS) in
symbolic and secret ways, similar to revelation,
and pass it on to the people. These
characteristics lead to a type of guardianship
known as legislative guardianship.

1.3. The Bestowal of Wilayah

The position of (Wilayah) is not achieved by
personal effort or by being named a ‘perfect
human being . God himself chooses the wali for
this vital task. No individual can attain that rank
by his own efforts. Numerous passages in
Ziyarat Jami ‘ah Kabirah emphasise this divine
designation. It says, 'God has elevated you to
the highest rank among those he loves and
respects, to the highest rank among those close
to him, and to the highest rank among his
messengers, so that no one can reach him, no
one can outstrip him, no one can outstrip him,
and no one can outbid him. What God gave
you; he didn't give to anyone else in the world.
Every noble man bowed before your honor.
Every arrogant man has put his neck out for
your obedience. Every rebel has humbled
himself before your supremacy. Everything was
humiliated in front of you. The earth is
illuminated by your light.

1.4. The Identity-Bestowing Nature of
Wilayah

God has granted humanity through his Wali,

establishing them as the means by which he can

reach them. Everything that man needs to fulfill

the purposes of creation, of slavery and worship
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of God is embodied in the perfected man, the
God-wali. Wilayah allows individuals to embark
on a spiritual journey of ascension. Imam
Khomeini eloquently defines the concept of
Wilayah as the aspect that gives form to the
primary substance, the hyolic dimension, of the
human being. That metaphor beautifully
illustrates the distinctive identity-giving
character of the Wilayah. In the discourse of the
Wilayah, the human being is likened to
primordial matter, standing between non-
existence and existence, in need of a form that
will give it substance, existence, and identity.
The wali of God is the living being that lifts the
human being from the lower state of primordial
matter and gives him a reality and essence
infused with movement, becoming, life and
purity. This attribute that gives identity to the
Imams is further explained in another passage of
the Ziyarat, which highlights the purity,
purification and attainment of the innate form of
the Wilayah by the divine: God has placed you
in houses that he has allowed to rise to the
heights where his name is mentioned. He sends
our regards to you. What He specifically gave us
through your Wilayah is purity for our creation,
purity for our souls, refinement for our being,
and forgiveness for our sins.

1.5. Wilayah of the Imam: The Conduit of
God's Wilayah
God's will and all decisions concerning creation
are made through the conduit of God's Wali.
And He gave them his Wilayah and entrusted
their affairs to him. This world is governed by
their Wilayah and obedience to it is binding on
all, while they themselves act according to the
will of God. As Imam Sadiq said, Our Wilayah
is the Wilayah of God' through which no
prophet has ever been sent, except through him.
The ultimate goal and fruit of the Tawhid is to

meet God (liga’), and the way to that meeting is
through righteous action (amal salih): "So
whoever would hope for the meeting with his
Lord - let him work righteousness." (Kulaynf,
2014: 110) Fair action in this context means
recognizing Islam and the Wilayah (Mirbagheri,
2017: 33). Consequently, by acknowledging the
imam and accepting his will, the individual is
placed on a path of righteousness, culminating
in the divine encounter (ligah al- Allah) and the
place of God in the will. The concept is
eloquently expressed in the Ziyarat Jami‘ah
Kabirah: "The truth is with you, within you,
and against you, and you are the people of the
truth and the truth of the truth. The legacy of
prophecy is with you, the return of creation is
with you, and their reckoning is with you. The
word which distinguishes truth from falsehood
is with you; the signs of God are with you; his
divine decrees are within you; his divine light
and his divine evidence are within you. His
orders are directed to you. He who loves you
loves God. He who hates you hates God. He
who clings to you clings to God. Therefore, in
order to walk the righteous path, one must be
under the banner of the Holy, and one must
hold fast to the Infidel. This act of restraint is a
link, the very essence of the commitment to
God, to surrender to his will and to the
realisation of true Islamic learning."

2. Methodology

This study used thematic analysis with an
inductive approach to explain the Wilayah
based learning and to extract topics relevant to
the research goals. In this analysis, researchers
carefully identified explored, documented,
categorized, and interpreted themes or patterns
relevant to describe the phenomenon being
investigated or to address the research
questions. This process culminates in the
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identification and reporting of one or more
reasoned and meaningful models. Thematic
analysis thus goes beyond the mere
identification and enumeration of phrases or
words in the text; it seeks to identify implicit
and explicit beliefs in the data and to develop
thematic  patterns by  encoding and
categorisation (Mirzaei, 2017: 1243). In this
study, Ziyarat Jami‘ah Kabirah has been
deliberately chosen as the final and key source
of understanding the imams. Researchers then
went through the text thoroughly, extracting the
original identifiers. Sub-themes were then
identified by matching these identifiers to the
thematic ~ frameworks.  Subsequently, a
refinement and review process was carried out
on the themes. The themes were then examined
and verified for their consistency with the
extracted identifiers, and the selection of the
primary, organisational and overarching themes
was made. Finally, a report was produced,
presenting and explaining the topics and
concepts of the Wilayah-based education. It
should be noted that these phases have been
iteratively followed until data are complete. For

validation purposes, the collaborative approach
of the research teams was used. The topics
extracted were shared with several professors,
graduate students and doctoral students in the
field of education philosophy and their
feedback was integrated. At each stage,
revisions have been carried out to improve the
quality of the research results.

3. Findings

In accordance with the objectives of the study,
researchers have examined the different parts of
the Ziyarat Jami'ah Kabirah in detail several times
and have extracted the sub-themes for the first
time. Following a thematic and content-based
categorisation, similar topics have been grouped
under the Organizational topics. All these themes
were eventually included in the overarching
theme of Wilayah-based education. Each of these
themes was then analysed and highlighted the
need for students to be guided by and benefit
from the teachings of the imams in order to
achieve perfection and prosperity. Finally, the
concept of Velayat-based education has been
clarified and its principles have been set out.

Table 1: Extracted Themes from Ziyarat Jami ‘ah Kabirah

Overarching Theme Themes

Sub-Theme

(Treasurers of knowledge)

(Possessors of intellect)

(Place of knowing God)

(Mines of God's wisdom)

(His group and box of knowledge)

(His proof, path, light, and argument)

Scientific Education

(Treasurers for His knowledge)

(Guardians of His secret)

(Repository for His wisdom)

Education
Wilayah

(Your word is decree and inevitable)

(Your opinion is knowledge and prudence)

(Lamps of darkness)

(Ultimate forbearance)

(Foundations of the righteous)

(Pillars of the good)

Moral Education

(Possessors of decency and merit)

(Truthful)

(You advised him in secret and openly)

(What happened to you beside him, you endured)
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Overarching Theme

Themes

Sub-Theme

(You commanded good and forbade evil)

(Your deed is good)

(Your nature is generosity)

(Your conduct is truth, honesty, and kindness)

(If goodness is mentioned, you are its beginning, root, branch,
source, shelter, and end)

(He removed impurity from you and purified you with a worthy
purification)

Social Education

(Leaders of nations)

(Political leaders of the servants)

(Pillars of countries)

(Holders of command)

(Flags for His servants)

(Centers of light in His lands)

Emotional Education

(‘You sacrificed yourselves in His pleasure)

(Roots of generosity)

(Respected and beloved)

(Achievers of His generosity)

(Your custom is kindness)

(Mine of mercy)

(Continuous mercy)

(Masters of guardians)

(Defenders, protectors)

(The complete ones in the love of God)

Spiritual Education

(Doors of faith)

(Leaders of guidance)

(Pious)

(Flags of piety)

(Callers to God)

(Guides to God's pleasure)

(You called to His path with wisdom and good counsel)

(Those established in God's command)

(The sincere in the oneness of God)

(Revealers of God's command and prohibition)

(His honored servants who do not precede Him in speech and they
act by His command)

(Leaders, the callers)

(Leaders, the guides)

(People of remembrance)

(Guiding leaders)

(Guided)

(Obedient to God)

(Those who uphold His command)

(Those who act by His will)

(Helpers for His religion)

(‘You explained His obligations)

(You continued His remembrance)

(You affirmed His covenant)

Biological Education

(Saints of blessings)

(the abode of God's blessing)

(Martyr of mortality)

(The intercessor of survival)

(The Cave of the Back)

(Protect me from temptation)

(May God bless you)

(Purify yourself from filth)
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3.1. Scientific Education
3.1.1.The Imams (AS) as Treasuries of
Knowledge

The imams (AS) control all realms of existence
at the level of absolute Wilayah (divine
authority). Nothing remains hidden from their
scientific sweep. In other words, all events in the
universe, large and small, even the blink of an
eye, the rise and fall of an individual, the fall of a
leaf from a tree, are within their sphere of
influence. The concepts of past, present and
future are meaningless to them. But when they
descend into the realm of matter and nature, that
is, the imperfect state, they are like the others.
This means that they can choose not to know
something, thereby excluding it from their
immediate knowledge. Their difference from
others is that others lack access to this endless
repository of knowledge. So, while they may
want to know something, they can't achieve it.
But the impeccable imams (AS), who are the key
keepers and guardians of this limitless treasure,
have access to all the knowledge they want.
Thus, the tradition says, "The Imam, if he wants
to know, knows." Thus, they are a manifestation
of divine knowledge. Just as nothing is hidden
from God's infinite knowledge, so the knowledge
of the Imams covers all the entities in the
universe. It is essential to understand that divine
knowledge is independent and not linked to any
other source, while the knowledge of the Imams
is derivative and linked to an infinite source of
divine knowledge. In essence, without divine
guidance and a link to the divine realm, the
imams would be equal to anyone else (Javadi
Amoli, 2013: 176).

3.1.2. The Role of the Impeccable Imams in
Human Knowledge

From the first day that Adam put on the

clothing of creation and was brought to life by

the breath of the divine spirit and became the
recipient of the divine act of procreation, he
was the first student to receive instructions
from his master. He had acquired the necessary
knowledge, appropriate to his time. Each
prophet, by that method, had gained the
knowledge and wisdom of a great divine
university. They gradually passed this
knowledge on to their peoples and nations,
informing them of their own condition, of their
fellow creatures, of heaven and earth, and of the
coming days. The human race has thus not
progressed in an arbitrary evolutionary process,
which would allow one to argue that human
knowledge and science are now more
advanced. Rather, the origins of all progress
and new possibilities can be traced back to the
great Divine University, where the prophets and
impeccable Imams (AS) gave mankind their
lessons. That is because the only way to
communicate with the invisible world, the
secret of existence, and all that is yet unknown,
is through these divinely appointed guides.
Every discovery made by scientists is the result
of the blessings and guidance that they provide
(Fattahi, 2015: 43).

The Ahl al-Bayt (AS) have the ontological
Wilayah (divine authority) that serves as a
channel through which the affairs of the
universe flow. Consequently, they have
knowledge and awareness of all things, and
their scientific position is unique and extremely
elevated. In other words, anyone who wants to
use knowledge (to learn) must draw from the
Ahl al-Bayt (AS) treasure. Mercy, knowledge
and mercy were divinely entrusted to these
repositories. Those who wish to profit from it
must seek out these treasures; to look elsewhere
will only produce false knowledge. Although
different forms of knowledge can be presented
to the world, they are often not real knowledge,
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because they increase the distance and the veil
between us and reality, and prevent us from
growing and moving beyond. Some scholars
have said that knowledge is the greatest veil,
referring to the kind of knowledge that weighs
on the heart, closes the eyes and ears of the
inner self, reduces inner purity, and prevents
the heart from soaring (Hossaini, 2020: 41).
Only the impeccable Imams (AS) is therefore
able to effectively impart the true knowledge.
They take this knowledge inside themselves
and give it to individuals according to their
ability and aptitude (Javadi Amoli, 2013: 185).
In his autobiography, Imam Baqir (AS) is
described as teaching the science and religion
of the Zurah until late at night (Kulayni, 2014).
On the basis of the above, it can be concluded
that all the knowledge necessary to humanity
was divinely entrusted to impeccable Imams
(AS), and that only through their blessed
existence could mankind gain access to these
sciences. In the sphere of scientific education, it
is imperative that the student is aware of this
fact and, by engaging in the process of
Wilayah-based learning, is extinguished from
the ocean of knowledge that is Wilayah.

3.2. Moral Education

3.2.1. The Imams as the Root of Righteousness
Regarding the phrase "Anasir al-Abrar"
(Elements of the Righteous), the word "Abrar"
(plural of "Barr") denotes the righteous and
virtuous. It refers to individuals whose inherent
nature is devoid of any impurity. It also
describes those who, with complete knowledge
and certainty, worship God through obedience
to His appointed representatives. They are so
constituted that nothing but goodness emanates
from them. The Imams are the root of all
goodness, the foundation of every noble and
commendable trait: "In Dhikira al-Khayr

Kuntum Awwalahu Wa Aslahu wa Far ‘ahu wa
Ma ‘danahii wa Ma’'wahu wa Muntahah." (If
goodness is mentioned, you are its beginning,
root, branch, source, refuge, and ultimate
destination)  Consequently, anyone who
embodies commendable qualities and is thus
counted among the righteous has been
nourished by the overflowing spring of
Imamate. This is because the Imams are the
root, origin, and lineage of the righteous (Javadi
Amoli, 2013: 335). In this regard, Imam Ali
(AS) states: "O! My son! The noblest lineage is
virtuous character.” (Nahj al-Balagha, Wisdom
37: 813)

3.2.2. The Imams as Exemplars of Generosity
and Magnanimity
This passage explains the deep generosity and
generosity attributed to the impeccable Imams.
The term principles mean "Roots™ or "Roots"
and means that the Imams are the very basis of
generosity. Generosity, in turn, encompasses
generosity, benevolence, and the act of giving
honour and respect. A generous person is one
who, with an open heart and a compassionate
attitude, overlooks the faults and transgressions
of others and treats them as if they had never
happened. Generosity is an attribute of the
Almighty God. God's interaction with mankind
is characterized by steadfast generosity, which
is in His nature. It comes from His infinite
perspective, combined with His infinite mercy
and absolute self-sufficiency. Despite His
omniscience over human actions, both overt and
covert, and His ability to mete out immediate
and severe punishment, even extermination, He
extends mercy and compassion to all, as if they
were blameless. The impeccable Imams, as
divine  representatives on  Earth, have
consistently revealed to mankind the attributes
of God. They embrace people with their
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magnanimous generosity (Fattahi, 2015: 51).
Throughout history, individuals endowed with
this virtue have imitated such exemplary figures
and used generosity as a means to connect with
others, regardless of familiarity, kinship, or
social status. This emulation stems from the
recognition of imams as teachers and mentors
of generosity, who embodied this trait perfectly
in their dealings with friends and foes alike. An
illustrative example is that of a servant of Imam
Hussein who committed an offence against the
personal rights of the Imam and was punished.
The Imam ordered a whipping, but the servant,
knowing the Imam's nature, invoked a verse of
the Quran (3:134) to remind him of the virtue
of restraint. The imam replied, "Let him go, and
you will receive twice the compensation you
received before.” The servant seized the
opportunity and continued with another verse,
"And those who forgive others are forgiven."”
(Irbali, 2002)

3.2.3.The Imams as the Embodiment of
Ultimate Forbearance
The word "Hilm" means "Patience"” and
"Kindness," qualities developed by mastering
and controlling one's impulses, which prevent
anger and anger-mongering. In common usage,
a "Halim" person is one who, in the face of
adversity, refrains from rashness, improper
conduct, irresponsibility, and cruelty. Such a
person reacts with generosity and forgiveness to
the thoughtless and inappropriate actions of
others. They do not act in a hurry or
impulsiveness to punish or retaliate, and they
respond in a way that suggests the offence has
never occurred (Fattahi, 2015: 46). The Ziyarat
(a form of prayer) ascribes the highest degree of
leniency to impeccable Imams, the phrase
"Muntahal Hilm" (ultimate leniency). Of all the
creatures in the world, no one can match them
in this virtue; to attain their level of forbearance

is impossible for any other creature (Aganajafi
Isfahani, 2011: 174). Outside this family, none
has fully grasped the trait. Through their
unwavering patience, the impeccable Imams
perfected and embodied forgiveness. For any
individual who wishes to attain that level of
virtue, it can only be achieved by seeking their
intervention.

3.3.Social Education

3.3.1.The Imams as Leaders of Communities
The term "Qadat" (leaders), the plural of
"Qa’id," means one who leads from the front,
in contrast to gadhai, which means one who
leads from the rear. Both terms are used in the
context of leadership and direction. The leader
can push others forward from the front or push
them to the target from the back. Prophets and
other divinely appointed leaders are gadis, not
sas'igs, because they are the first to obey divine
commands. By this principle, they demonstrate
their faith in God to all, actively guiding
individuals toward their ultimate goals, rather
than passively guiding them and warning them
of deviation (Javadi Amoli, 2013: 208).

The term "Umam" (community), in the
plural "Ummah'," comes from the root
"Ummah,” meaning "To plan." Therefore, the
term "Ummah™ means a separate group with a
common purpose and scope. It may include
communities in all eras, and extend beyond
mankind to include genies, angels, and other
beings; if the word "Umam" means "For the
purposes intended, then the Imams are the
leaders of those purposes, enabling all beings to
reach their destinations.” Or, in the
conventional sense, it refers to the guidance of
all the societies, including the prophets, the
angels, the humans, the Jinn, and all the other
entities (Fattahi, 2015: 55). Both Qiyadat
(command) and Ummah (command) are generic
terms that cover all forms of material and
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spiritual command in various communities.
These guiding lights serve as conduits for
divine mercy, both spiritual and legal, forging
the link between the conditional world and the
necessary being. The most important divine
mercy is to guide us on the divine path. The
role of the Imams in guiding human societies
down a righteous path is undeniable, as
evidenced by their mediation of divine
revelation, their efforts to communicate and
explain it, and their struggle to implement it
(Javadi Amoli, 2019: 209). Throughout history,
they have led not only the Shia but the entire
Ummah as well. Anyone who, from any
community, at any time or place, takes the lead
will do so by taking the lead, and anyone who
deviates will do so by deviating from the lead.

3.3.2.The Imams as the Exemplary Social
Role Models

In both personal and social life, individuals
need role models to distinguish well from evil.
Imams deserve to be emulated, not only
individually but also socially. As repositories of
God's grace and repositories of knowledge, they
embodied forbearance and patience. They serve
as leaders, role models and divine standards for
all societies, and their leadership extends to all.
There is nothing material or spiritual that the
Imams have not explained to us in their words
and deeds the right and divinely mandated way.
They provide optimal guidance in all aspects of
life and society, including religious practice,
ethics, lifestyle, business, friendship, worship,
marriage, neighbourly relations, and the
protection of rights (Fattahi, 2015: 56).

Among other examples, the compassionate
and generous treatment of the obstinate Syrian,
a hostile enemy of the Imam and his father
(Majlist, 2014: 110), and the generous relations
between Imam Hussain and the Hurr (Majlisi,

2014: 14), are exemplary examples of the way
to treat one's opponents. Individuals under the
influence of Wilayah can therefore emulate
imams in their social interactions and develop
into exemplary and productive members of
society.

3.4. Emotional Education
3.4.1. The Impeccable Imams as Embodiments
of Mercy

Mercy encompasses kindness, compassion,
empathy, favor, forgiveness, and generosity. It
is a divine Mercy includes kindness,
compassion, empathy, kindness, forgiveness,
and generosity. It is the divine mercy that
embraces all creation, especially mankind, and
that meets their needs both internally and
externally, and protects them from harm and
loss. Mercy promotes prosperity and happiness
not by granting every wish, but by addressing
shortcomings in a way that serves their best
interests. It is the power to bring individuals out
of ignorance and into the light of belief.
Moreover, mercy helps individuals to recognize
their faults and shortcomings and to confront
these imperfections, thereby promoting growth
and self-improvement. It is a means to help
individuals attain their ultimate goal -
obedience to God - by removing obstacles in
the way (Fattahi, 2015: 24). The impeccable
imams are the perfect embodiment of mercy,
and they incarnate it in their words and deeds.
As teachers and guides, they accept everyone
with the paternal sympathy. God, through their
existence, grants great mercy to the faithful, as
the Quran states: "God has granted the faithful
great favor by sending them a messenger..."The
term "Great Favour" (Arabic: Manna) means
both compassion and the granting of great
blessing (Fattahi, 2015: 25).
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Imams have the deepest compassion,
understanding and benevolence toward mankind.
They are acutely attuned to people's emotional
needs and offer comfort and sanctuary. God
appointed them as a source of mercy for his
servants, to lead them into slavery and to facilitate
their growth and development under his
benevolent influence. Individuals can benefit
from the imams' overflowing and pervasive love
for the servants of God. Aware of human
emotional needs, Imams provide sanctuary in the
midst of life's trials and tribulations. Abdullah ibn
Utbah tells us: 'One day, when Imam Husayn
(AS) was in the presence of his great-grandson,
Imam Sgjjad (AS), he came in. The imam called
him to him, embraced him, kissed him on the
forehead, and said: "I pray that you sacrifice my
father! How sweet your smell and how fine your
figure”. (Majlisi, 2014)

3.5. Spiritual Education

3.5.1. The Imams as Gateways to Faith
Members of the Ahl al-Bayt (AS) are
designated as the gateway to the faith because
true faith can only be gained through and
through  them. Faith, knowledge and
enlightenment are divine lights, given to all
who receive them. All the grace emanating
from the divine first enters into the beings of
these noble individuals, and then flows into all
other beings. Thus, it is said that through us
God came to be known, and that without us
God would not be known (Majlisi, 2014: 246).
The household of the Prophet therefore
constitutes the “house of prophecy, the Imams
being its occupants, its keepers, its keys and
conduits of its emanating grace. They are the
very essence, the secret and the purpose of this
house, they come from the one light and they
have the full knowledge of the Prophet's
message by direct instruction of the Prophet. As
the heirs of the Prophet, they possess the

accumulated wisdom of all the Prophets. They
are, in essence, the conduits of the prophetic
mysteries, the embodiment of their effects, the
guardians of their precepts, and the gateways
and keys of the entire faith. They are the
ultimate teachers, having raised the banner of
the faith, laid the foundations of prophecy, and
clarified the commands and the decrees of God.
They are the interpreters of God's revelation
and inspiration, conveying God's decrees to
those who are responsible for obeying them.
They exercise God's judgment and rule
according to His orders, obey His commands.
They raised the banner of Islam, they enacted
its laws, and they hold in their hearts the
treasures of faith. True guidance is found only
through them, and entry to Paradise depends on
knowing the gateway to it (Aganajafi Isfahani,
2011: 374). In his narrative, Imam Sadiq (peace
be upon him) says, 'Imam Ali (peace be upon
him) has given his house a humble room for
prayer, where he has conducted his prayers and
his supplications. Every night when the kids
couldn't sleep, the imam took them to this room
and prayed (Hurr ‘Amili, 2007).

A brief explanation of this single characteristic,
which is mentioned in the Ziyarat Jami‘a
Kabirah, is sufficient to establish that it is
necessary to benefit from and be under the
protection of the guidance of the imams. Imams
are the path to faith and true obedience to God.
Islamic education and its ultimate goal cannot be
achieved without recognition of the Ahl al-Bayt
and submission to their will. The spiritual and
religious dimension of the individual thrives and
reaches its full subjugation to God only by
adherence to the impeccable Imams. Though men
could never attain absolute perfection, God gave
them innate abilities that, if nurtured under the
guidance of the Imams, allowed them to aspire to
spiritual perfection and true obedience to God.
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3.6. Biological Education
3.6.1.The Ahl al-Bayt as Balances of
Moderation

A survey of human history and its various
educational philosophies reveals a bewildering
variety of approaches. Some, like some
interpretations of Christianity and some strains
of Eastern mysticism, advocate giving up
worldly pursuits and curbing material needs,
viewing marriage, family formation, and
material progress as detrimental to spiritual
development. Others, such as secularism, prefer
the material dimension of human existence,
marginalizing spirituality and religion in favor
of secular aims. The Ahl al-Bayt's Islamic
doctrine and teaching philosophy, on the other
hand, stress a balanced approach that
recognises the importance of both the spiritual
and the material aspects of human existence.
This balance is illustrated by the teachings of
the Imams, as reflected in the Hadith literature.
While they encourage loyalty, spirituality, and
preparation for the afterlife, they also provide
guidance in navigating worldly matters and
managing material needs, effectively equipping
their followers to live in the world as they
would have it. Ziyarat-e Jame'ah Kabirah
underscores this modesty, condemning those
who focus too much on the afterlife and neglect
worldly matters, as well as those who place the
worldly over the spiritual.

The architecture of creation is based on the
wisdom of God. Like mathematical principles,
this wisdom assigns an exact place to each
element in the grand scheme of things. The
Imamate (spiritual guidance) and its successors,
founded on the principle of truth, do not
penalize misplaced precedence or prescribe
undesirable subordination. This framework
serves as a balance sheet, protecting against
both extremism and laxity. Extremism isolates

individuals and leads them down dark and
dangerous paths fraught with invisible dangers.
On the other hand, negligence deprives
individuals of the benefits and support that
society offers, leaving them vulnerable to the
dark and dangerous sides of the journey. Both
extremes ultimately prevent the desired goal
from being achieved (Javadi Amoli, 2019: 262).
The relevant report by Imam Sadiq (AS) states:
"Three women approached the prophet
Muhammad (PBUH) and his children. One
complained that her husband had stopped eating
meat, another that her husband had stopped
wearing perfume, and a third that her husband
had stopped having relations. The prophet, with
his cloak trailing behind him, went to the
mosque and, after praising and worshipping
God, asked: "Why do some of my companions
refrain from eating meat and wearing perfumes
and neglect their matrimonial duties? You know
I consume meat, use perfume and perform my
husbandly duties. Whoever turns away from me
is not of my kind." (Kulayni, 2014)

3.6.2.The Ahl al-Bayt: A Constant and
Uninterrupted Mercy
The term Rahma (grace) signifies the
compassion, mercy and forgiveness of God, the
divine love and benevolence that encompasses
all beings in their individual states and needs,
and that nurtures them to grow and realize their
potential. If this divine mercy ceased for a
moment, all creatures, including humans, would
die, for it fulfills all needs and desires, both
material and spiritual. Among the instruments
of divine grace, some figures, such as prophets
and impeccable imams, have a central role to
play. They not only educate and nurture
mankind in its own dignity, but also act as
conduits for the divine's special grace. The rain
falling, the sunlight shining, the spring flows,
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the curing of diseases, the avoidance of
disasters and loss, the answer to prayers, and
the easing of sorrow and grief all come from
their blessed presence. They meet the basic
needs of all human beings and protect them
from ignorance, corruption, oppression,
rebellion, grief and transgression (Fattahi,
2015: 380). That's what the Ziyarat says: "God
began with you and ends with you. Because of
you, the rain is falling. Only because of you
does He prevent the sky from falling on earth,
and only with his consent. And through you, he
will remove sorrow and ease suffering.” In this
context, it is important to understand that the
raison d'etat of the creation of humanity was the
prophet Muhammad and his Ahl al-Bayt. All
the blessings, both material and spiritual,
bestowed upon creation flow from its existence
and from its mercy. Individuals seeking
guidance must therefore recognize that
adherence to Ahl al-Bayt is not only necessary
for spiritual growth and the afterlife, but also
for material prosperity and success. By taking
the path of their guidance, individuals pave the
way for worldly and otherworldly bliss and
become servants of God.

3.7.Wilayah-Based Education: A Holistic
Approach
Based on research findings, Wilayah-based
learning is a genuine, holistic and purpose-
oriented approach that is aligned with the goals
of the creation. In this teaching model, the
advanced teacher acts as a liaison between the
perfect human being and the student,
facilitating recognition, love, and obedience by
the divinely-appointed custodians (Awliya).
This acceptance of Wilayah establishes a link to
Ahl al-Bayt, which leads to the guidance of the
student. Through the special grace of these

great figures, the full potential of the student is
realized in all areas of learning, leading him to
the Worship of God and the Closeness to the
Divine, which is the true essence of human
creation and learning.

When we look at Wilayah-based learning
through the lens of Ziyarat Jami‘a Kabirah, we
find that this prayer identifies true learning as a
path of Ahl al-Bayt in every verse. He says that
salvation and deliverance lie in following his
instructions: 'You are the most direct way,
witnesses of the temporal dwelling and
intercessors of the eternal dwelling. Whoever
comes to you is saved, and whoever doesn't is
doomed. You call people to God and lead them
into the presence of God. You are always in the
state of believing in him, obeying his
commands, leading him in his path. The
teachings of the Wilayah cultivate love, and the
student, through his love of the Imam and
acceptance of his Wilayah, will find salvation,
and whoever seeks refuge in you will find
safety, and whoever trusts you will be guided,
and who opposes you will find hellfire. This
individual has achieved the highest level of
perfection in all human aspects and has come so
close to God that he is the conduit of divine
grace. This individual is free from human
faults, having walked the path of slavery,
leadership, and growth in the most exemplary
way possible. With love and compassion for
mankind, they can lead others down a righteous
path. It is through this educational model that
Islamic education can be realised in its true
sense. This missing link in Islamic education,
with its inherent foundations, principles, and
methodology, can help teachers to promote a
harmonious and consistent pursuit of worldly
and spiritual well-being for their pupils.
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Dimensions of Wilayat Education
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Fig.1. Dimensions of Wilayah Education

Conclusion

Eucation has constantly attracted the attention
of philosophers, intellectuals, social reformers,
and, more generally, all those who have been
concerned with its consequences throughout
human history. Each school offered a different
definition of education, according to its specific
cultural and intellectual context. For example,
various schools of thought, such as idealism,
argue that moral education requires a
familiarity with exemplary role models and
virtuous figures. On the contrary, realism
defines the goal of education as paving the way
for knowledge discovery, transfer, and
application to realize intellectual potential.
Those who stress individual aspects of learning
define it as the pursuit of personal enrichment
and the cultivation of individual talents and
inclinations. On the contrary, those who prefer
the social dimension of education see it as a
means of socialization.

The problem is that each school of thought
tends to focus on a particular aspect of
education. In explaining this particular aspect,
they all conclude that education is defined by

one's own point of view. But people, as subjects
of learning, have many facets, each of which
deserves attention. Focusing on one aspect and
neglecting others will caricature the individual
and prevent him or her from progressing
through the stages of growth and development
that are intended for him or her. In essence, real
education can be defined as a systematic and
continuous process that aims to promote
physical, cognitive, psychological, moral and
social growth, or, more generally, to develop
the personality of the learner and to enable him
to fulfil his innate potential. Alternatively, it
can be understood as selecting appropriate
behaviour and discourse, creating favourable
environments and factors, and providing
support to the person receiving the training.
This allows them to cultivate and realize their
latent potential in harmony across all
dimensions of their being, and to gradually
move towards their ultimate purpose and the
desired state of perfection. These are the
ultimate objectives of education. Within Islamic
teachings, this final goal is expressed as the
holistic development and transcendence of the
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individual, which leads to the closeness to God.
That's because God created man in such a way
that he could attain the ultimate goal of creation
through the holistic development of man. True
learning occurs when the individual reaches a
comprehensive growth in all cognitive, social,
ethical, biological, and mental dimensions.
Crucially, this real learning, which is
characterised by growth in all aspects of
personality, can only be expected to occur if the
teacher and the leader themselves achieve the
highest possible level of development in these
human dimensions. This true teacher and guide
is a divinely appointed protector and perfected
human being.

Therefore, if, as philosophers propose,
learning is understood as a process of
transformation that develops over time, with an
origin, a goal, an object, and a moving agent,
then that moving agent can be identified with
the divinely appointed guardian. Like a loving
parent, this guardian devotes its efforts to the
realization of the object of movement, that is,
the human being, nurturing it in all its
dimensions and guiding it to its final goal and
purpose. The divinely appointed guardian
serves as an impulse, driving the individual
toward his goal, and at the same time provides
guidance; he is both a guide and a path. By
helping an individual achieve a desired state,
they embody that desired state. Just as they
reveal the target to the individual, so do they
reveal the target to it. If Islamic education is to
achieve its underlying purpose, as the
definitions suggest, it must adopt the principle
of guardianship (Wilayah) as the cornerstone of
its teaching approach.

In Islamic education, the teacher must
internalize and embody the knowledge, love
and obedience of the guardian, and thus nourish
the student's soul. He must lead the pupil to the
path of obedience, servitude, and devotion to

God. This guardianship principle can be seen as
a missing link in Islamic education, an element
that has created a disconnection between theory
and practice, which prevents the real potential
of Islam from being realised. Proponents of
Islamic education often emphasize the
flowering of all human potential and the
achievement of closeness to God. The
Transformative Document also puts a strong
emphasis on the six dimensions of human
learning and the need to implement all of them
in order to achieve a genuine Islamic education.
The key point is that educators themselves need
to be fully developed and trustworthy
individuals in all these fields of education, a
point that has been thoroughly addressed in this
research. In this study, the organisational
themes were selected by extracting the Ziyarat
Jami ‘ah Kabirah passages, all of which were
grouped under the overarching theme of care-
based education. These themes were then
analysed and the educational model was finally
explained.

It is important to note that this research has
focused on explaining why this learning
approach is necessary to achieve real learning.
However, in order to make this a reality, it is
necessary to derive from this approach updated
and effective objectives, principles and methods
that are in line with and addressing the needs of
future generations. They must be incorporated
into the practical implementation process, and
teachers must receive comprehensive training
to internalize the knowledge, love, obedience,
and acceptance of the stewardship of the
perfected human being. Moreover, the strengths
and weaknesses of the practical implementation
of this model of education must be constantly
reviewed to ensure that the guardianship-based
education takes a rightful central place in
education, to quench the thirst of the soul,
awaken dormant intellects, and ultimately
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realize the objectives of Islamic learning. It is
also recommended that the components of the
guardianship-based education and the proposed
educational model be integrated into the
development of school curricula adapted to the
age of the pupils, so that the Ahl al-Bayt (AS)
can be gradually observed. It should be noted
that the findings of this study alone cannot
provide a comprehensive and conclusive model
for the education based on parental
responsibility. To achieve this, other sources of
Islamic learning that are rich in this regard
should be examined and analysed, and
combined with the results of other relevant
studies, to produce a more comprehensive
model of guardianship education.
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ABSTRACT

Background: A discourse emerged concerning hijab, creating a new
perspective in public opinion and opening a path towards public awakening;
this was the political sanctity of hijab unveiling. Objective: The present
study, based on the hypothesis that the political sanctity of hijab unveiling is
rooted in Quranic verses and aligns with historical evidence, aims to theorize
the concept of the political sanctity of hijab unveiling. Methodology: This
paper employs a data-driven theory-building approach. Initially, Quranic
verses were coded. Subsequently, other sources, including hadiths, scholarly
articles, reports, and historical evidence of unveiling, were identified and
coded. Sub-categories were then identified in relation to the main category to
form this model. It is noteworthy that here, the grounded theory approach
was primarily implemented through robust historical sources and extensive,
in-depth, and precise religious research possessing sufficient richness.
Findings: Through axial coding of the data, in addition to the main category,
three core categories were extracted: the religious obligation of maintaining
hijab in both minimal and maximal forms as mentioned in the Quran, and
hijab as a social law applicable to all Islamic countries and all citizens of an
Islamic country. Results: The core phenomenon, "The theorizability of the
political sanctity of hijab unwveiling,"” with the provision of necessary
conditions, yields positive consequences towards individuals' commitment to
the hijab law by understanding the deep-rooted sanctity of hijab unveiling in
Quranic verses, and consequently, increases the prevention of transgression.
However, to fully achieve these consequences, a strategy of meticulous
planning to counter hijab unveiling as a tool to undermine the Islamic
government is recommended, not only as a religious obligation but also as a
symbol and indicator of the Islamic system.
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Introduction

One aspect seemingly crucial to the issue of
hijab is its political dimension, a matter long
considered by the reformist movement in its
opposition to the hijab. This has led to the
formation of a discourse on hijab, gradually
altering its commonly understood religious
meaning. This movement gradually gave way to
political and social campaigns against the hijab,
such as "Stealth Freedoms” and "White
Wednesdays." (Zibiyeh Nejad, 2019) Recently, a
statement by Supreme Leader Khamenei
regarding the hijab emerged, declaring the
removal of the hijab not only religiously
forbidden but also politically prohibited. He
further stated: "If they knew who is behind this
action they are undertaking, they certainly would
not do it. I know. Many of them are religious,
devout, observe Ramadan, and engage in prayer
and supplication; they do not realize who is
behind this policy of removing the hijab and
fighting against it. The enemy's spies, the
enemy's intelligence agencies are behind this. If
they knew, they certainly would not do it. In any
case, this issue will certainly be resolved.”
(Ramadan meeting of regime officials with the
leader of the revolution https://khl.ink/f/52384,
2023-04-04) This approach created a new
perspective on the hijab in the minds of many
people, opening a door towards divine
knowledge to awaken the public. This raised the
question for many: ‘What does it mean for the
removal of the hijab to be politically forbidden?’
‘How does this divine obligation differ from
other obligations that it becomes a political
prohibition?” Furthermore, ‘Does this ruling
have a Quranic basis?” The main question this
research addresses is ‘whether the Quran
addresses the political prohibition of removing
the hijab?’ In this regard, it is necessary to
answer the following questions: Firstly, “‘What is
the meaning of political prohibition?” Secondly,

‘What are the underlying factors contributing to
the political prohibition of removing the hijab?’
‘What are the contributing and facilitating
factors in this matter?’

Initially, it must be stated that "Politically
Forbidden (Haram)" is not a new or recent
term; because "Haram," meaning something
whose commission is prohibited, has a clear
meaning and can be used in various fields, such
as religious law (Shari‘a), political, social,
cultural, and economic matters. Just as there
are "Haram" actions in the aforementioned
areas, there are also actions considered
obligatory in the political, social, cultural,
economic, etc., spheres... (Eazidi, 2023)

Therefore, in brief, the term "Politically
Forbidden™ can be defined as: "An action
considered unlawful from a political (social and
governmental) perspective,” and this concept is
customary in every governmental and social
system worldwide ("The article 'Discovering
the forbidden political or religious hijab?" Afog
Hozha Weekly, 2023: No. 750, p. 5).

1. Research Background

Regarding the ambiguities raised concerning

hijab, numerous articles and books have been

written. Among them are:

- "Hijab in Verses and Narrations," a critique of
the book "Islamic Hijab in the Prophet's Era"
by Hossein Soozanchi. In this work, the
author, in two main sections—"Critique and
Review of the Book's Content” and
"Examination of Examples of the Book's
Claims and Arguments"—critiques the book
"Islamic Hijab in the Prophet's Era." In the
final section, he examines the viewpoints of
jurists on Islamic hijab and attempts, through
a historical analysis of authentic Islamic texts,
to explain Islam's perspective on women's
hijab in society.
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- "Women's Dress in the Prophet's Time" by
Majid Dehghan and Ashayerifard. The author
of this book addresses the factors behind
women's nudity in pre-Islamic (Jahiliyyah)
literature and during the pre-Islamic Hajj
pilgrimage, and the transformations in dress
during the early Islamic period, which in a
way also answers the ambiguities rose
regarding dress in the Prophet's era.

- "Hijab from the Perspective of the Quran and
Sunnah™ by Fathiyeh Fattahizadeh. The
author of this book aims to present a history
of hijab, free from bias and emotion, and then
discusses the measures Islam has taken to
preserve and promote modesty in society.

- "Hijab in the Quran™ by Mohammad Javad
Fazel Lankarani. In this book, which is the
result of this esteemed scholar's examination
of all verses related to hijab, it is mentioned
that the idea that hijab arose from complex
jurisprudential ijtihads and is subject to new
ijtihad in our time is false. This is absolutely
not the case.

One of the established principles in
jurisprudence is that ijtihad (independent legal
reasoning) is not permissible in matters of
fundamental religious obligations. This has been
noted, and several books have been written
examining the Supreme Leader's views on hijab.
One example is the book "The Role and Mission
of Women, Vol. 1, Modesty and Hijab in the
Iranian-Islamic Lifestyle," based on the speeches
of the Supreme Leader, by Amirhossein
Banakipour, published by the Islamic Revolution
Publications. However, the current work differs
from other articles and books not only in its novel
approach to finding answers, employing a
grounded theory methodology, but also in its
focus on addressing the most influential objection
raised regarding hijab: The claim of its political
illegitimacy. Addressing the Quranic basis of this

objection and theorizing it with sound evidence
are crucial steps in resolving this issue.

2. Methodology

The main method of this research is grounded
theory. Grounded theory is a qualitative research
method that develops a theory from a set of data,
explaining a process, action, or interaction on a
broad scale. Data analysis uses three methods:
Open coding, axial coding, and selective coding.
In the open coding stage, initial concepts are
identified; in the axial coding stage, major
categories along with a core category are
extracted; and in the selective coding stage,
which involves careful review of the data and
previous coding, the researcher analyzes the data
and presents it in the form of a theory.
Furthermore, other dimensions, including
conditions, interactions, and consequences, are
considered within a paradigmatic model (Straus
and Corbin, 2008: 22).

After providing a suitable definition of political
sanctity, considering the chosen grounded theory
approach, we must seek data from which to
extract our categories. One of the most important
sources for data generation is the Holy Quran. In
the data generation phase, we initially refer to the
Quran and then to other sources such as published
articles, reports, and interviews. In the grounded
theory method, the researcher may collect data
through interviews, observation, document
review, or a combination of these sources. Daily
notes, participant observation, formal, informal, or
semi-structured interviews, documents, journals,
and research literature are valid ways to generate
data (Mohammadpour and Rezaei, 2008).
Therefore, the grounded theory approach has the
capacity to derive theory from various sources.
Here, because the existing research and literature
on the subject are sufficiently rich, the grounded
theory method allows us to achieve more
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systematic and organized results. Using this
method, in each of these cases, we seek answers to
the aforementioned questions from Quranic verses
or extensive and precise research conducted in
other documents.

To gather data, by reviewing verses related
to the topic, the relevant verses received the
necessary code(s). However, due to the limited
length of this article, only a very brief example
of the verses and their assigned codes is
provided. Furthermore, both the apparent
meaning of Quranic verses and interpretations
from reputable scholars and experts in the field
of hijab are utilized. Since finding data from the
Quran to understand the political sanctity of
unveiling requires understanding the relevant
key indicators and general principles in the

Quran, these must first be gathered, and then
their proximity and relationship examined.

3. Research Findings

As stated, the aim of this research is to achieve
a foundational theory on the political sanctity of
hijab. The research findings are presented in a
diagram comprising four main categories and
one core category. Each of the four main
categories is described below. What follows
under each category are the concepts that led to
the generation of those categories in open
coding? First, the data obtained from the Quran
in that category is presented, and then the data
obtained from other documents is presented.
An example of open coding and axial coding in
determining the fourth category is mentioned.

Table 1. Open and Core Coding of the Fourth Category

Raw Data

Concept

Category

1-Data 1: "O! You, who have believed, remember Allah with much
remembrance and exalt [His] praise morning and evening." (al-
Ahzab/41-42)

2-Data 2: (al-Bagarah/267): "O! You, who have believed, spend from
the good things which you have earned and from that which We have
produced for you from the earth..."

Islam is a religion that is
both personal and social.

1-Data 1: (al-Hadid/25): "And We sent not before you [O! Muhammad]
any messenger except that We revealed to him that there is no god but
Me, so worship Me."

2-Data 2: Every prophet or Imam who has been able to establish a
government based on God's religion has done so.

Social religion requires a
social regulator.

Those who have believed fight in the cause of Allah, and those who
have disbelieved fight in the cause of Taghat. So fight against the allies
of Satan. Indeed, the plot of Satan is ever weak (al-Nisa’/76).

The command to fight against
those who want to undermine
the Islamic government.

"Every veil that is abandoned is as if Algeria surrenders itself to the
school of the master and decides to change its customs and traditions
under the leadership and subjugation of the colonizer." (Frantz Fanon,
2005 AD/1384 SH: 40)

The use of naked power is
one of the important
strategies for overthrowing
the Islamic political system
throughout history.

"The Islamic Republic has ideological red lines that constitute its
identity, one of which is compulsory hijab, and we must engage with the
Islamic Republic over compulsory hijab." (Sahar Rezazadeh, No to
Compulsory Hijab Campaign - National Front News Agency of Iran)

Significant sums have been
spent by hostile governments
to eliminate the Islamic
veiling of Iranian women.

Data 1: "O! You, who have believed, do not violate the symbols of
Allah..." (al-Ma’idah/2)

Data 2: Divine symbols are matters that, in addition to being part of religious
affairs, also have a symbolic aspect and are considered signs of Islam.

Hijab is one of the divine
symbols.

The political
sanctity of hijab
is based on
Quranic verses.
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Each of the core categories is described
below. What are stated below each category are
the concepts that led to the production of those
categories in open coding. First, the received
data in that category is expressed in terms of
equivalents from the Quran, and then the data
received from other documents is presented.

4. Category One: The Religious Obligation of
Maintaining Hijab, in Both Minimum and
Maximum Forms

The first category that needs to be examined

before addressing the political prohibition of

unveiling is the category of the religious
obligation of maintaining hijab, which is
derived from the following concepts:

4.1.Concept One: The Use of the Word
"Khimar™ in the Quranic Verses in
Explaining the Minimum Ruling of
Hijab
God Almighty has used two types of minimum
and maximum veiling for women in the Quran:
Related data: Minimum veiling, with the
word khimar, which is a covering similar to a
chador or a headscarf that also covers the neck
and chest (Raghib Isfahani: 298) and says:
"And let them wear their Khumur
[headscarves] over their bosoms and not reveal
their adornment."” (al-Ntir/31) Tell the believing
women to lower their gaze and to protect their
private parts and not to display their adornment
except what is apparent. Raghib, in explaining
the meaning of the word "Khumur," says: "The
root of Khumur means to cover something, and
what one covers something with is called
Khimar. However, in common usage, khimar is
specifically what a woman covers her head
with, and its plural is Khumur (pronounced like
‘Unuq)." (Raghib Isfahani, 1991: 1, 298)
"Khimar" is the garment with which a woman

covers her head and whose excess she hangs
down over her chest (Tabataba’i, 1996: 16, 339
and 15, 156).

4.2.The Second Meaning: The Use of the
Word "Jilbab™ in Quranic Verses in
Explaining the Maximum Limit of Hijab
In examining the verses of the Quran,
maximum coverage is expressed with the word
Jilbab, and it says:

Relevant data: "O! Prophet, tell your wives
and your daughters and the women of the
believers to draw their Jilbabs [outer garments]
over themselves. That is more suitable that they
may be known and not harassed. And ever is
Allah Forgiving and Merciful.” (al-Ahzab/59)

Allamah Tabataba’i, in Tafsir al-Mizan,
states: The word Jalabib is the plural of Jilbab,
and it is a full-length garment that covers the
entire body (Tabataba’i, 1996: 16, 339) or a
special headscarf that covers the face and head,
and the meaning of the phrase "Draw over
themselves" is that they should wear it in such a
way that their necks and chests are not visible
to onlookers (Tabrisi, 1993 AD/1372 SH: 8,
181). It also refers to a covering that is larger
than a headscarf but smaller than a chador, as
emphasized by the author of Lisan al-‘Arab
(Makarem Shirazi, 1992: 17, 428). What is
understood from the summary of the
commentators' statements is that it means a
covering similar to a chador that covers the
entire body (Mahdizadeh, 2006).

Relevant data: The verse mentions two
purposes for Jilbab (a loose outer garment): To
be recognized (for one's virtue and modesty)
and to avoid harassment. Since these two
purposes are not mentioned for khimar (a
headscarf), this indicates that Jilbab takes
precedence over khimar.  However, other
factors also strengthen this priority. For
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example, the dark color commonly used for
chadors (a type of veil) in social settings is
muted and less attention-grabbing, while also
conveying more dignity to women, thus
proving highly effective. A narration also
indicates the lack of disapproval of Kisa’
(Kulayni, 2015: 6, 499, no. 1.
https://fa.wikifegh.ir/%D9). Kisa’, according to
the hadith Kisa’, refers to a long, all-
encompassing garment covering the entire
body, including the aba (cloak) and the black
chador worn by women. Therefore, the
coverage provided by the chador offers greater
protection against threats in work or social
environments.

4.3. Third Concept: Defining the Limits of
Hijab

Regarding the obligatory nature of maintaining

hijab, there are hadiths that clearly define its

limits.

Relevant data: A saying of Imam Sadiqg (AS)
states: "It is not permissible for a Muslim
woman to wear a headscarf (Magna ‘ah) and a
garment that does not cover her body." (Hurr
‘Amilt, 1993: 30, 5181)

Relevant data: A saying of the Messenger of
God (PBUH) states: "Any woman who believes
in God, the Almighty, and the Day of Judgment
will not reveal her adornment to anyone other
than her husband, nor will she show her hair
and ankles. Any woman who does these things
for anyone other than her husband has
corrupted her religion and angered God..."
(Noori, 1987: 14, 244)

Relevant data: The obligatory nature of hijab
for women is a matter upon which all Shia and
Sunni jurists agree (Shahid Thani, 1989: 7, 46;
Muhaqgiq Hilli, 1998: 431). For example,
Imam Khomeini writes: "A woman must cover
her body and hair from non-mahram men."
(Khomeini, 2002 AD/1381 SH: 384)

4.4.The Fourth Concept: The Practical
Conduct of Exemplary Women

Women presented as role models for Muslim

women can effectively demonstrate the extent

and limits of hijab:

Relevant Data: The accounts of Lady
Fatima Zahra (AS) covering herself in public,
as narrated in history, show that when she went
out of the house to visit the Prophet
Muhammad (PBUH), she wused specific
coverings, such as the Jilbab (Ibn Babawayh,
Shaykh Sadiq: 2005: 1, 163).

Relevant Data: Furthermore, one incident
illustrating the extent of Lady Fatima Zahra's
(AS) hijab outside the home and when
encountering non-mahram men is the incident of
the usurpation of Fadak. We read: "...She placed
her Khimar (headscarf) on her head and covered
herself completely with her Jilbab, and she set
out with a group of her female relatives and
women from her tribe, their trailing garments
sweeping the ground.” (Tabrisi, 2024: 98)

Relevant Data: Among the practical
examples emphasizing the necessity of
maintaining Islamic prescribed dress and the
value of hijab is the example of the women of
Karbala during their captivity. A noteworthy
aspect of the Karbala event is the value these
women placed on their hijab, which remained
unchanged despite the burning of tents,
beatings, intense heat, and the loss of loved
ones; as Lady Zaynab (AS) stated before Yazid:
"O! Son of the freed slave, is this justice? You
keep your women and concubines behind
screens, but you have taken captive the
daughters of the Messenger of God (PBUH),
dragging them from place to place, tearing
away the veil of their honor and exposing their
faces to the public gaze, parading them before
the enemies in various cities, so that people in
every street and alley may gaze upon them, and
high and low, noble and base, may cast their



128 Khatami: Theoretical Framework of the Political Sanctity of Hijab Unveiling ...

eyes upon their faces, while their men and
protectors are absent.” (Tabrisi, 2024: 2, 35).

The most that can be said about the captive
women after the event of Ashura is that their
faces were uncovered "Mukashshafah al-
Wujuh". The fact that some accounts mention
the women's heads were not covered does not
mean their hair was visible. This statement
refers to the absence of a full-body veil among
the women of the Ahl al-Bayt (AS).

Related data: In the event of Karbala, there is
no record of the captives requesting food or
water. It is even narrated that the Karbala
captives never accepted or consumed food or
water as charity. However, regarding hijab
(veiling), we see that if someone offered
assistance, they would accept a veil or cloth for
covering themselves. For example, when the
army and captives reached the entrance of Kufa,
the Kufans gathered to watch them. A narrator
recounts that a woman from Kufa shouted from
a rooftop, "Which captives are you?" They
replied, "We are the captives of the family of
Muhammad (PBUH)." The woman came down
from the rooftop and provided them with more
suitable clothing (Ibn Tawas, 1999: 190).

5. The Second Category: Hijab Is A Social
Law for All Islamic Countries.

Some people, seeing the various types of hijab

used in Islamic countries, question the necessity

of hijab in all countries. However, examining

the following concepts, derived from the data

below, provides a different answer.

5.1. The First Concept: Islam Is A Universal
Religion.

Clearly, the implementation of Islamic precepts

IS not tied to a specific government or system.

If Islamic governments in other parts of the

world fail to uphold them, this does not justify

their actions. Contrary to the claims of
prejudiced and opportunistic  individuals,
various verses of the Quran testify that Islam is
a universal religion for all people of the world.
These verses state that the Quran is for all
humanity because its commandments are
universal, not regional.

Related data: This Quran is a reminder for
all the worlds (al-An‘am/90).

Blessed is He who revealed the Criterion to
His servant that he may be a warner to the
worlds (al-Furgan/1).

5.2. The Second Concept: Legal Hijab within

the Framework of Islamic Societal Laws
Among the commandments of Islam pertaining
to Muslim society is the hijab (veiling) and
dress code for women. The principle of hijab is
established in Quranic verses, while its precise
boundaries are detailed in Hadith.

Relevant data: Verse 59 of Surah al-Ahzab
states: "O! Prophet! Tell thy wives and thy
daughters and the women of the believers that
they should cast their outer garments over
themselves (Jilbab). That is more convenient,
that they may be known (as such) and not be
molested. And Allah is ever Oft-Forgiving,
Most Merciful." The historical context of this
verse reveals that before its revelation,
complete hijab was not consistently observed
among women in society. Following its
revelation, women were instructed to observe
hijab in public as described in the verse
(Tabataba’1, 1996: 16, 339). Therefore, the
implementation of these commandments is not
contingent upon a specific Islamic government
or system. If Islamic governments in other parts
of the world fail to uphold it, this does not
validate their actions. Indeed, the existing
inconsistencies across different countries should
prompt serious reflection. The crucial aspect is
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adherence to the divine commandments
revealed in the Quran, not the success or failure
of their implementation in any particular
region.

5.3.The Third Concept: Imam Khomeini's
Consistent Stance on the Law of Hijab
Before and After the Revolution
Imam Khomeini recognized both before and
after the revolution, the areas where Satan
exerts significant influence, including the
unveiling of the "Great Satan,” America, and
matters that promote immodesty. He believed
that for societal progress, well-being, and
prosperity, women, following the example of
the Ahl al-Bayt (AS), should maintain the
limits prescribed by Islamic law while actively
participating in political, social, cultural, and
educational spheres. An Islamic government
provides the necessary environment for this
participation (Heydari Nesab, 2013). This is
corroborated by various interviews and studies
conducted with Imam Khomeini.

Relevant data: In a Bahman 1357 interview
in France with a female journalist who was not
wearing a hijab, Imam Khomeini took a strong
stance on the issue, stating: "Your acceptance
of me as a woman demonstrates that our
movement is progressive, despite others'
attempts to portray it as backward. Do you
think our women should necessarily wear a
hijab, something on their heads, or not?"
(https://www.mashreghnews.ir/news/931014/-
Ms. Noshabeh Amiri, Kayhan reporter)

(The Imam further stated): "My acceptance
of you? I didn't accept you! You came here, and
I didn't know you were coming! And that
doesn't prove Islam is progressive just because
you came here! Islam is progressive. But
progressive doesn't mean what some of our men
and women think it means. Progress lies in
human and spiritual perfection, and in

individuals' positive contributions to the nation
and the country. Going to cinemas and dance
halls—these are not the advancements they've
presented to you; they've held you back; and we
must rectify that later. You are free to engage in
righteous activities. Go to university and do
whatever is right; and the entire nation is free in
these areas. But if someone acts against chastity
or harms the nation—acts against national
interests—that will be prevented; and that is
proof of Islam's progress.” (Khomeini, 2006:
520-521)

Therefore, even before the revolution, in the
1940s, in his speeches, Imam Khomeini
condemned Reza Shah Pahlavi's policies
regarding the unveiling of women. This issue
continued after the revolution with greater
precision and firmness. In Esfand 1357, after
the revolution's victory, he stated in a speech:
"Islamic women should go out with Islamic
hijab....It has been reported to me that women
in our ministries are immodestly dressed, and
this is against Islamic law. Women can
participate in social activities, but with Islamic
hijab." (http://www.imam-
khomeini.ir/fa/n153806/)

Imam's resolute stance on the issue was so
firm that it quickly spread internationally.
Some feminist women, believing that religion
and hijab caused women's backwardness,
protested against the Imam's pronouncements.
However, the Imam's firmness awakened many
women in the Islamic society. Revolutionary
women  resisted these  protests, held
demonstrations, and ensured the official
implementation of the hijab law in the country.
In practice, Muslim women demonstrated that
religiosity and hijab are not factors of
backwardness.  Just as Lady Zahra (AS)
demonstrated chastity even by concealing
herself from a blind person, hijab should be
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manifested not only internally but also
externally in one's appearance and behavior.

6. The Third Issue: Legal Hijab for All

Citizens of an Islamic Country
The third issue, derived from the analyzed data,
addresses whether, although God Almighty
mentions hijab in the Quran for Muslims, it
should be legally enforced in Islamic countries
for everyone, including followers of other
religions. This issue arises from the following
concepts and data:

6.1. The First Concept: Kindness towards
Other Religions in an Islamic Country
The Quran beautifully addresses this in two

Verses:

Related Data: Show kindness to those of
other faiths who do not wage war against
Muslims:

"Allah does not forbid you from those who
do not fight you because of religion and do not
expel you from your homes - from being
righteous toward them and acting justly toward
them. Indeed, Allah loves those who act justly."”
(al-Mumtahana/8)

Non-believers are of two kinds: a group that
seeks enmity and plots against Muslims, from
whom one must disassociate; and a group that
has not taken action against Muslims nor
plotted against them. This verse states: treat
them kindly; establishing relations with them is
not forbidden. In fact, Islamic foreign policy is
based on attracting and engaging others.
According to this verse, non-belligerent non-
believers who live in an Islamic state are
entitled to social justice and rights (Qaraati,
2008: 5, 45).

6.2.Concept Two: Adherence to the Laws

and Regulations of an Islamic State
Relevant Data: God Almighty, in the verses of
the Quran, stipulates conditions for those of
other faiths who do not wage war against
Muslims within an Islamic state: "Fight those
of the People of the Book who neither believe
in God nor the Last Day, nor forbid what God
and His Messenger have forbidden, nor adopt
the religion of truth, until they pay the Jizya
with willing submission!" (al-Tawbah/29)

Allama Tabataba’t states regarding this:
From the three characteristics mentioned in the
beginning of the verse as the reason and
justification for fighting against the People of the
Book, and from their having to pay the Jizya
with complete humility, it appears that this
humility refers to their submission to Islamic
traditions and their surrender to the just rule of
the Islamic society. It means that, unlike other
communities, they cannot oppose the Islamic
society, flaunt their power, freely engage in
spreading superstitious beliefs and desires, and
promote beliefs and actions that corrupt human
society (Tabataba’1, 1996: 9, 217).

"Saghar," from the root "Sighar,” means one
who accepts humility. In the verse, it means
that the payment of Jizya should be an act of
submission to the Islamic faith and the Quran,
and, in other words, a sign of peaceful
coexistence and acceptance of the position of a
healthy and respected minority in the face of
the ruling majority. The interpretation by some
commentators as humiliation, insult, offense,
and mockery of the People of the Book is
neither supported by the literal meaning of the
word, nor is it consistent with the spirit of
Islamic teachings, nor does it conform to other
instructions regarding how to treat religious
minorities. A noteworthy point in the verse is
that although only Jizya is mentioned among
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the conditions of the Dhimma (protected
status), the expression ‘'Hum Saghiran” is a
general reference to other conditions of the
Dhimma. For it implies that, for example, they
should not engage in propaganda against
Muslims within the Islamic environment,
cooperate with their enemies, or create
obstacles to their progress, as these actions are
incompatible with the spirit of humility,
submission, and cooperation (Makarem Shirazi,
1992: 7, 355).

6.3.Concept Three: Preventing the Erosion

of Moral Reproach through Universal

Observance of the Hijab
Relevant Data: Supreme Leader Khamenei
states: "The hijab is a religious decree and a
legal matter. Governmental and official bodies
and their managers must, first and foremost,
ensure its implementation according to the
law." (The meeting of the President and
members of the government delegation with the
leader of the revolution, 2018) Elsewhere, he
states: “Imam Khomeini stood firm as a
mountain against a clear transgression created
by the Pahlavi regime and its followers in the
country, stating that the hijab must exist...
There is no such thing as a small or large
haram; what is religiously forbidden must not
be openly practiced in the country.” (Statements
of Imam Khamenei in the meeting with the
Praisers of Ahl al-Bayt (AS), 2016) Islamic
society feels a responsibility towards all people,
even those of different faiths, and defends their
security. If someone steals from their homes,
they are punished, and the grounds for
exercising other civic rights are provided for
them. Similarly, it expects them to respect the
security, moral health, and independence of
society and to abide by the social laws of the
Islamic system. This means safeguarding the
boundaries of Islamic society, which is the duty

of the Islamic government. For example, an
individual of any faith does not have the right
to drive at excessive speeds in the streets. The
hijab is among these social laws, the results of
which are the creation of psychological
tranquility and the strengthening of the family
unit. If minorities in Islamic society do not
adhere to the outward forms of Islam, the moral
reproach against it will gradually erode even
among Muslims.

7. Section Four: The Political Sanctity of the
Prohibition of Unveiling is based on
Quranic Verses.

The issue of the political system or government

in Islam is one of the most fundamental and

exciting issues in the contemporary Muslim
world and even the non-Muslim world. When

Islam is discussed in relation to politics and

governance, and when it is present in the arena

of social life, work, and struggle, it is
fascinating, inspiring, and epic-making for its
believers; conversely, it is extremely dangerous
and terrifying for its enemies (Kiyani and
Zargar, 2020 AD/1399 SH).

7.1. First Concept: Islam Is Both A Personal
and A Social Religion.

What is evident in the religion is that the scope

of Islamic religious activity encompasses the

entirety of human life, and Islam is both a

personal and a social religion.

Relevant Data: In one instance, regarding
personal matters, it states, "Be mindful of God
in your hearts”™: "O! You who have believed,
remember Allah with much remembrance and
exalt [Him] morning and evening." (al-
Ahzab/41-42)

Relevant Data: In another instance, regarding
social matters, it states, "Be charitable™: "O! You
who have believed, spend from the good things
which you have earned and from that which We
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have produced for you from the earth. And do not
aim for the worthless [things] of it to spend [only]
from it while you yourselves would not take it
except with closing your eyes to it. And know
that Allah is Self-Sufficient and Praiseworthy."”
(al-Bagarah/267)

7.2.Second Concept: A Social Religion
Requires A Social Regulator.
We cannot conceive of Islam as a religion that
places great value on social order and justice,
yet claim it pays no attention to the issue of a
social regulator and, alongside it, the
establishment of a government through which
social order is implemented. For the
establishment of this social order, alongside
individual matters, requires an Islamic
government and an Islamic ruler to rise up
against adulterers, drunkards, embezzlers, and
corrupt individuals, enforcing the correct
application of social laws. If there is no Islamic
government, the punishment of such individuals
according to the religion is not possible.
Relevant data: In social matters, an
important command that God Almighty gives
to prophets is to commission them to establish a
government so that they can uphold justice in
society. He says: "Indeed, We sent Our
messengers with clear proofs and revealed with
them the Book and the balance that the people
may maintain justice." (al-Hadid/25) The
objective of sending these great men, equipped
with these tools, is the implementation of
"Justice and Equity," one of the many goals of
sending prophets. However, in any human
society, no matter how high the level of
morality, belief, and piety, there will always be
individuals who rebel and obstruct the
establishment of justice and equity (Makarem
Shirazi, 1992: 23, 370).

Relevant data: True justice must be realized
under the shadow of divine law and leadership
(Qaraati, under the verse). Therefore,
establishing justice and implementing God's
commands in the Quran necessitates the
establishment of an Islamic government. For
this reason, every prophet or Imam who has
been able to establish a government based on
God's religion has taken such action, or
undertaken a part of it; such as Prophets David,
Solomon, Joseph, the Prophet Muhammad, and
Imam Ali (AS).

7.3.Third Concept: The Command to Fight
Those Who Seek to Undermine the
Islamic Government.
The main and important point is that, according
to the verses of the Quran, God Almighty
commands jihad against those who want to lead
people towards the rule of Taghit (Tyranny)
and destroy or undermine the Islamic
government.

Relevant data: He says: "Those who have
believed fight in the cause of Allah, and those
who disbelieved fight in the cause of Taghiit.
So fight against the allies of Satan. Indeed, the
plot of Satan has ever been weak." (al-Nisa’/76)
Therefore, one of the important aspects of jihad
is fighting those who in any way seek to
strengthen the rule of Taghur and destroy the
Islamic government.

7.4.Concept Four: The Use of Unveiled
Power as A Crucial Strategy for
Overthrowing the Islamic Political
System Throughout History

Enemies of the Islamic system have employed

various strategies to destroy the Islamic

government. One historical strategy for

overthrowing the Islamic political system is the

use of unveiled power, as seen in the conquest
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of Andalusia and events in Algeria. Colonial
leaders believed that to align a society with
their desires, they must first target the women.
This has been tested in various human societies
and revolutionary countries, vyielding the
desired results.

Related Data: The renowned French
sociologist Frantz Fanon, in his book "The
Wretched of the Earth,” examines the role of
Algerian women in resisting French colonialism
and discusses the colonial regime's harsh policies
against the hijab. He writes that even in 1959, the
dream of subduing Algerian society through
"unveiled women who are accomplices of the
occupier” persisted in the minds of colonial
politicians. Algerian men, in turn, faced criticism
from their European friends or, more formally,
their European employers. The European man
would ask the Algerian man: "Does your wife
wear a veil? Why don't you decide to live like
Europeans?" (Fanon, 2004: 34)

Colonial politicians realized that each
discarded veil opened new horizons previously
forbidden to colonialism, and with each
unveiled face, colonial hopes of aggression
increased tenfold. Each falling veil, each face
presented to the bold and restless colonial body,
signified a denial of one's existence and the
acceptance of dishonor from the colonizer.
Each abandoned veil implied that Algeria had
submitted itself to the master's school and
decided to change its customs and traditions
under the leadership and subjugation of the
colonizer (Fanon, 2004: 40).

Relevant data; Colonialism pursues its own
objectives, and once it achieves them, it has no
desire to grant religious freedom to the people.
This occurred in Andalusia. In 1492, when
Ferdinand (the Christian military leader) took
Spain from the Arabs, he initially granted the
Arabs freedom of language and religion.
However, in 1499, he broke the pact he had

made with the Muslims and began to persecute
them, ultimately leading to their eradication.
Christians first forced Muslims to convert to
Christianity. Then, they established Inquisition
courts and, under the pretext that they had not
truly converted, ordered the burning of these
new Christians. This was done gradually, as
they could not burn millions of Arabs and
Muslims at once. Therefore, the chief priest of a
Spanish city, who was also the head of the
Inquisition courts, ordered the beheading of all
Arabs who had not accepted Christianity—old
and young, men and women, large and small.
(Gustavo Bon 2006: 397-403)

7.5.Fifth Concept; The Transformation of
the Struggle against the Hijab Law from
the Production of Literature to Political
Orientations
Relevant data- Paving the way for the production
of new literature in changing the common
concept of hijab; in 1379 (1999/2000 AD), an
interview was published in the Swedish magazine
Taghit between Ms. Effat Mahbaz, a Marxist
feminist, and Ms. Noushin Ahmadi Khorasani, a
feminist from inside Iran. Ms. Effat Mahbaz
asked Ms. Ahmadi Khorasani whether the
religious reformist movement could one day
defend complete freedom of dress for women.
She replied, "This is entirely possible. That is, we
and religious reformists can defend freedom of
dress, provided that we have both the ability and
the courage to present their viewpoints, expand
on them throughout society, and transform them
into a dominant discourse and a public demand."
(https://noushinahmadi.wordpress.com
2010/11/15)

With the emergence of discourse-building
approaches on the subject of hijab and its shift
from its common understanding, certain works
emerged. Some scholars considered the
teachings on hijab in the Quran as ethical
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recommendations rather than Figh (Islamic
jurisprudence) requirements (Qabil, 2013: 11-
12). Others argued that while hijab is religiously
obligatory—meaning every individual should
observe it between themselves and God—the
government has no obligation to intervene in
matters of hijab (Vatandoost, 2021). One of the
most significant critical works on this topic was
written in 2010 by Amir Turkashvand,
challenging this understanding of the Muslim
woman's hijab. His hypothesis was that the
prescribed hijab at that time was not as extensive
as commonly believed, but rather involved
covering the torso, thighs, and arms, and that
Islam did not insist on a woman's covering in
front of unrelated men. The book "Legal Hijab
in the Prophet's Era”™ however, offered a
secondary analysis of interpretations based on
verses and narrations, criticizing Turkashvand's
work and questioning many of his arguments.
This text quickly spread, becoming the missing
piece many sought. It provided those seeking to
oppose the hijab with a seemingly scientific
basis for their actions. However, the objective
of this movement is noteworthy. Regarding the
goal of the reformist movement in opposing the
hijab, it appears that the discussion is not
genuinely about presenting scientific viewpoints.
In response to these works, the religious
establishment has repeatedly produced literature,
such as works by Soozanchi, Majid Dehghan,
Mohammad Ashayerifard, etc., writing articles
and books, and offering significant critiques of
Turkashvand. He was even invited to a debate
but declined. Therefore, it is understood that the
generation of these doubts is far more important
to this movement than responding to or
critiquing them. If this were not the case, the
opposing media would address the responses
with the same intensity as the doubts themselves
(Zibiyeh Nejad, 2019).

7.6.Sixth Concept: The Expenditure of Vast
Sums by Hostile Governments to
Eliminate the Islamic Dress of Iranian
Women
We must understand that behind the issue of
unveiling and campaigns like "White
Wednesdays™ lays not a simple opposition to
compulsory hijab, clandestine freedoms, etc.,
but a confrontation with the Islamic regime.
Relevant data: The spokesperson for the "No to
Compulsory Hijab™ campaign states: "The
Islamic Republic has ideological red lines that
constitute its identity, one of which is
compulsory hijab, and we must confront the
Islamic Republic over compulsory hijab."
(Sahar Rezazadeh, No to compulsory hijab
campaign - National Front of Iran news agency;
https://jebhe.net > old > news > indexeeal)
Relevant data: Numerous documents have
been obtained showing anti-hijab media activists
receiving large sums of money from top-ranking
US officials like Pompeo. In one interview, when
asked, "What's next after removing compulsory
hijab?" The activist responded: "The hijab is the
first step, and after that, we have many issues
with the Islamic Republic. Hijab is one of the
main pillars of the Islamic Republic, and if we
topple it, the rest of the overthrow will be easy."”
(https://dailyfootball.tv/117273/masih-alinejad-
leaked-file-about-hijab/) Therefore, the question
arises: Why should vast sums be spent by
governments hostile to Iran to eliminate the
Islamic dress of Iranian women? And if there is
no political motive behind this, what is it?
(Published documents show that Masih Alinejad,
an anti-revolution media activist, has signed
contracts worth hundreds of thousands of dollars
with the US government...) The reason is clear:
because the hijab is one of the divine signs.
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7.7.Seventh Concept: The Hijab Is One of
the Divine Signs.

God Almighty emphasizes in the Quran the
preservation of the sanctity of Islamic signs,
saying: Relevant data: "...O! You, who have
believed, do not violate the symbols of Allah..."
(al-Ma’idah/2) "...And whoever venerates the
symbols of Allah — indeed, it is from the piety of
hearts." (al-Hajj/32) Relevant data: Divine
signs (Sharia) are matters that, in addition to
being part of religious affairs, also have a
symbolic aspect and are considered a sign of
Islam. Some interpreters have described all the
religious symbols and signs that God has
ordained for worship as Sharia, arguing that
Sharia encompasses everything included in
religious programs that remind a person of God
and the greatness of His religion (Qarashi
Bunabi, 2006: 7, 47; 4, 71; Qaraati, 2008;
Baydawi: 1, 243; ‘Abdullah ibn ‘Umar, 1997:
4, 71); because the meaning of Sha ‘a’ir Allah
(signs of God) is anything that signifies God's
religion, and the prophets and God's saints are
among the greatest signs of God's religion
(Tabrizi, 1997: 2, 439).

Mirza Javad Tabrizi, in his book Sirar al-
Najat, considers the rituals of mourning for
Imam Hussein (AS) as part of the Sha‘a’ir
Allah. Based on this, he includes mourning for
Imam Hussein (AS) (Tabrizi, Mirza Javad,
1997: 2, 442) and the Arbaeen pilgrimage
(Statements at the beginning of the Figh external
lesson on the Arbaeen pilgrimage, Office for the
Preservation and Publication of the Works of
Ayatollah Khamenei) under the title of Sha ‘a’ir
Allah. Mourning for Imam Hussein (AS) is
considered a veneration of the Sha‘a’ir Allah
because Imam Hussein (AS) symbolizes justice
and the fight against oppression (Motahhari,
2009: 25, 370). As mentioned, in Islam, hijab is
also among the important Sha‘a’ir Allah and a
symbol of venerating these signs (Rahimi, 2008:

21). Even the reason for the prohibition by
foreign governments of the presence of veiled
women in universities is to prevent the deep
penetration of Islamic and revolutionary thought,
which is a progressive discourse. Therefore, they
oppose the presence and role of educated veiled
women in various scientific, political, social, and
sporting fields. The reality is that hijab, in
addition to being a religious obligation, is
different from other obligatory or prohibited acts
that may not be publicly apparent, because it has
a visible and public aspect. Hijab is one of the
important outward symbols and indicators of an
Islamic society.

Conclusion

After the statement made by Imam Khamenei
regarding hijab, which led to a new perspective
on hijab in the minds of many people, the
question arose for many: ‘What does the
political prohibition of unveiling mean?” And
‘What is the difference between this divine
obligation and other obligations that makes it a
political prohibition?” This article, with the
hypothesis that the political prohibition of
unveiling is rooted in the verses of the Quran
and is consistent with historical evidence, uses
a contextual approach to theorize the concept of
the political prohibition of unveiling based on
the verses of the Quran, and to explain the
factors that shape and facilitate it.

In the open coding and examination of
verses, as well as related research and reports
on the subject, we find numerous verses
directly and indirectly addressing the political
prohibition of unveiling. Through axial coding
of this data, common themes were identified,
and four core categories were extracted. Some
of these categories are considered causal
conditions and constitutive elements of the
central phenomenon, while others are
considered facilitating factors. Among the
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main categories that, as causal and constitutive
conditions, influence and lead to the central
phenomenon, is that the political prohibition of
unveiling is rooted in the verses of the Quran.
This category is derived from the following
concepts: Islam is both a personal and a social
religion, and a social religion necessitates the
establishment of an Islamic government and
ruler. Furthermore, it mandates opposition to
individuals or matters that undermine the Islamic
government. Unveiling has been a significant
strategy for overthrowing the Islamic political
system and a factor undermining the Islamic
government throughout history. This is why
vast sums have been spent by hostile
governments to eliminate the Islamic veiling of
Iranian women, as the hijab is one of the divine
signs. The core category, "The theorization of
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unveiling as a political haram,” with the
provision of necessary conditions, yields
positive consequences in promoting greater
adherence to the hijab law through an
understanding of the deeply rooted prohibition
of unveiling in the Quranic verses and
consequently increases the prevention of the
transgression of this prohibition through the
collective observance of the hijab. Figure 1 can
illustrate the contexts, causal factors, facilitating
conditions, and interventions affecting this
central phenomenon. However, to fully achieve
the desired outcomes, the following strategy is
also proposed: Careful planning to counter
unveiling as a tool for overthrowing the Islamic
political system, not only as a religious
obligation but also as a symbol and indicator of
the Islamic system.

Figure 1. Conceptualizing the Political Sanctity of Hijab
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ABSTRACT

Surah al-Jinn possesses a unique linguistic context, presenting the Jinn's
encounters with the Quran, the bringer of the Quran, and the ultimate source
of the Quran, namely God, in the form of speech acts. Therefore, in this
paper, based on Van Dijk's critical discourse analysis model, this Surah was
examined through the formation of an ideological square. Assessing the
effectiveness of VVan Dijk's ideological square in analyzing the application of
discursive strategies in Surah

al-Jinn revealed that the polarization of the Surah's discursive system is
structured around the belief and disbelief of Jinn and humans in the Quran
and the Prophet's mission (PBUH), and the discourse of Surah al-Jinn flows
on a foundation of ideological oppositions. A central dichotomy in Surah al-
Jinn takes shape between the believing and disbelieving groups of Jinn. In
this context, the group of believing Jinn strives to manifest its opposition to
the "Other" by utilizing discursive components. What is presented in the
discourse of Surah al-Jinn is a current generated by a group of believing Jinn
who have heard the Quran. In effect, the "Other" (disbelieving Jinn) is
represented by the believers from among the Jinn, and their beliefs are
presented. The believing Jinn, with faith in Allah, the Messenger, and the
Quran, employ discursive strategies such as "Stating Norms" and
"Testifying” to "Highlight the Self," and utilize components like "Actor
Description,” "Categorization," "Distancing," "Deniers," and "Negative
representation of the other and positive representation of the self" to
"Marginalize the other." In the second half of Surah al-Jinn, we encounter the
introduction of the main actor of the discourse, namely God, who solidifies
power relations. The ultimate point in determining power relations is the
description of God as the "Knower of the unseen."
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Surah al-Jinn, Critical Discourse Analysis, Ideological Square, Van Dijk.

Copyright © 2025 The Authors. Published by Payame Noor University.

& This work is licensed under a Creative Commons Attribution-NonCommercial 4.0 International

T |icense (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/0000-0001-8663-7114

Biannual Journal Quran and Religious Enlightenment, Autumn & Winter 2025, VOI. 5, NO.2 (139-154) 141

Introduction

Discourse is a collection of propositions that
encompasses a general concept, and in
discourse analysis, the set of social conditions,
the context of the text's occurrence, non-verbal
communications, and the relationship between
structure and words are viewed in a general
proposition.  Therefore, discourse is the
application of language in an ideological,
cultural, and social context to produce meaning
(Van Dijk, 2014 AD/1394 SH: 17).

Critical Discourse  Analysis, in the
meantime, is an approach that goes beyond
examining linguistic elements to analyze extra-
linguistic aspects such as power relations and
social issues, worldviews, political and social
orientations, and so on (Van Leeuwen, 2008:
64). This is because no discourse emerges in a
vacuum without considering the voice of the
rival; every speech act that takes shape in society
is influenced by the thought and discourse that the
speaker's opponents, on the opposing front, have
acted upon (Todorov, 2012 AD/1391 SH: 54, 76
and 83). From this perspective, textual and
linguistic productions transcend the written text,
acquire a social aspect, and social discourses
emerge. Analyzing the prevailing discourses in
society can reveal the hidden angles and
underlying layers of produced texts. Since such
an analysis can be examined with regard to extra-
textual propositions and influenced by the context
of the situation, Critical Discourse Analysis
becomes relevant. This analysis and examination
accommodates various approaches, including
Van Dijk's approach to Critical Discourse
Analysis. According to him, discourse plays a
fundamental role in the reproduction of ideology
(Van Dijk, 1998: 5). Ideology is a system of
beliefs that can be positive or negative. The use of
language and discourse affects how ideology is
acquired or changed (van Dijk, 2001: 54). Van

Dijk utilizes the ideological square in his
approach. The basis of Van Dijk's model is the
polarization of "Us" and "Them" (in-group and
out-group), where each group strives to highlight
its own positive components and the negative
components of the  out-group, while
marginalizing its own negative components and
the positive components of the other. In the
present writing, Van Dijk's ideological square
model is used to understand the Jinn's encounter
with the Quran. Surah Jinn has a specific
linguistic texture that, in the form of speech acts,
raises the issue of the Jinn's encounter with the
Quran, the bringer of the Quran, and also the
main source of the Quran, namely God. This
encounter shapes the articulation of Surah Jinn.
Therefore, Surah Jinn can be studied and
examined based on Van Dijk's model.

Therefore, in the present study, we aim to
discover who the main actors are in Surah al-
Jinn. “What linguistic strategies does each side
of the discourse employ to highlight them and
marginalize their opponent?” “What goal does
the dominant discourse pursue by adopting
these strategies?’” To this end, the discourse-
oriented structures of Surah al-Jinn will be
examined and explained within the framework
of Van Dijk's ideological square model.

1. Literature Review

Regarding critical discourse analysis, a branch of
linguistics, the latest views and approaches can
be traced in the works of individuals such as
Fairclough, Van Dijk, Richardson, Johnstone,
and others. Among them, Van Dijk, in
presenting his view on the formation of the
ideological square, emphasizes the relationship
between ideology and discourse in an effort to
examine power structures in society, structures
that go beyond linguistic layers and have
achieved social determination. The introduction
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of these discussions in Iran has taken place
through the translation of works such as "Critical
Discourse Analysis - Norman Fairclough™ (1979
AD/1379 SH), "ldeology and Discourse - Teun
van Dijk," (2013 AD/1393 SH) and so on. Of
course, discourse analysis in traditional rhetoric
referred to the analysis of "Speech, Preaching,
Oration, and Essay,” (Amoush, 2009 AD/1388
SH: 7) which deals with the study of language
beyond the boundaries of the sentence and the
reciprocal study of language and society
(Boughara, 2012:13).

Among the studies conducted, no research
was found that independently overlaps with the
title of the present study. However, considering
the application of Van Dijk’s theory in Quranic
and narrative studies, one can refer to studies
such as the article "Civilizational Manifestations
in the Debate between Imam Rida (AS) and the
Catholicos on the Subject of Prophecy Based on
Van Dijk's Ideological Square." (2016 AD/1396
SH) The authors concluded that Imam Rida
(AS), in his choice of words, used words with
deep semantic meaning and employed linguistic
implications to convey meaning. Therefore, the
selection and arrangement of words, the types of
emphasis, and the beginning and end of words
can play a significant role in highlighting the
main concepts that Imam Rida (AS) intended,
and by using interrogatives that cause doubt or
question the beliefs of the other party, he
marginalized their discourse.

The authors of the article "Critical Discourse
Analysis of Imam Mukammad Baqir (AS)'s
Address to the People of Damascus Based on
Fairclough and Van Dijk's Theory" (2018
AD/1397 SH) state that all of Imam Bagqir's (AS)
linguistic choices at various levels are in line
with his goal and the conveyance of his desired
viewpoint and ideology. This goal is to prove the
legitimacy of the guardianship (Wilayah) of

Imam Ali (AS) and to criticize the prevailing
ideological context. The Imam's different
approach to the two groups demonstrates a
difference in his intellectual foundation
compared to the ideology governing society. The
results of the article "Analysis of the Dialogue
between Prophet Moses and Pharaoh in the
Shadow of Van Dijk's Ideological Square™ (2019
AD/1398 SH) show that Pharaoh's discourse,
through the application of various linguistic
forms, attempts to denigrate and distort the other
— Moses- in contrast to Moses, who presents a
discourse based on strengthening the self.
Another article is "Analysis of the Rajaz Poems
of Imam Ali (AS) and the Jews in the Battle of
Khaybar Based on Van Dijk's Ideological
Square."” (2021 AD/1400 SH) The research
outcome shows that in these Rajaz poems, the
atmosphere of hostility is represented through
the discursive strategy of polarization between
the two groups, Imam Ali (AS) and his enemies.
The use of linguistic propositions and lexical
constructs that have a negative ideological load,
such as "al-Kafara (the disbelievers), Ahl al-
Fusuq (people of wickedness),” and lexical
constructs that have a positive ideological load,
such as "Rabbi Khayru Nasir (My Lord is the
best helper), Amantu Billah (1 believe in God),"
plays a significant role in marginalizing the
opponents’ Rajaz poems and promoting Islam
and proving its legitimacy against the Jews.
Research has also been conducted on Surah
al-Jinn. In the article "Discourse Mining of the
Linguistic System of Surah Jinn: A Statistical
Study,” (2018 AD/1397 SH) based on van
Leeuwen's model, the discursive system of
Surah al-Jinn is based on emphasizing the
importance of social actors. According to this
research, God, in a stylistic innovation, acquaints
the audience with the names of people, groups,
places, and times in which social actors (= the
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Jinn) play an active role. The article "Surah al-
Jinn; Aesthetics of Structure, Phonetics and
Vocabulary,” (2022 AD/1401 SH) which is
written in a descriptive-analytical method, aims
to present the aesthetic components of Surah al-
Jinn at the level of structure, phonetics, and
vocabulary.

Research results indicate the coherent structure
of Surah al-Jinn. Furthermore, the authors report
the use of rhetorical devices such as repetition,
assonance, and shifting of person (//tifat) at the
phonetic level of the Surah. Finally, at the
lexical level, they find the ending words of the
Surah to be very similar to Surah al-Kahf.
Additionally, a Master's thesis entitled "The
Semantic Structure of Surah al-Jinn with a
Focus on Guidance and Faith and a Comparative
Study between the Two Groups of Humans and
Jinn" (2017 AD/1396 SH) has been conducted,
utilizing reliable linguistic, narrative, and
exegetical sources. In this thesis, in addition to
the two main themes of guidance and faith,
other topics such as monotheism, revelation,
prophethood, resurrection, etc., which are
mentioned in this Surah, are considered in the
analyses, with attention paid to the two axes of
guidance and faith (among the two groups).
Furthermore, one can refer to the Master's
thesis "Structural Analysis of the Blessed Surah
al-Jinn." (2023 AD/1402 SH)

The author has strived, through research and
examination of interpretive books from both
Shia and Sunni perspectives on the structure of
Surah al-Jinn, to achieve an organized and
integrated structure of this Surah in order to
discover the main themes of the Surah and,
ultimately, to determine the specific purpose of
the revelation of Surah al-Jinn.

2. Theoretical Framework of the Research

In recent years, language has been viewed as a
phenomenon that is effective in explaining and
understanding social and cultural structures, as

well as the mechanisms of power and the
explanation of ideologies. Although this view
originates from the theories of linguists with
attention to literary texts, nevertheless, due to the
methodical nature of these types of views, they
can also be used in reading religious texts,
especially when the type of engagement goes
beyond a text-centered view and a meta-textual
view becomes relevant. This means that
language is examined as discourse in relation to
its social functions. As Van Dijk argues, there is
a relationship and interaction between discourse,
cognition, and society (Van Dijk, 1998: 1-2).
Van Dijk also introduces the concept of ideology
into his studies. In his view, ideology is a system
of beliefs that can be positive or negative. The
use of language and discourse affects how
ideology is acquired or changed (Van Dijk,
2001: 54). The discursive aspect of ideologies
explains how ideologies affect our daily speech
and writing, how we understand ideological
discourse, and how discourse plays a role in the
reproduction of ideology in society (Van Dijk,
1998: 1-2). "Ideology is a system of beliefs by
which members of a society understand the
world, and language plays a decisive and vital
role in the stabilization, reproduction, and
interpretation of ideology." (Aghagolzadeh, 8)

According to Van Dijk, the ideological
division takes shape in the dichotomy of "Us"
and "Them." That is, each side of the discourse
identifies the members of its own group and
then distinguishes itself from others (outsiders)
through its goals, plans, activities, etc. Through
these relationships, the ideological square is
formed. In fact, what constitutes the ideological
square is a quadrilateral structure that includes
highlighting the positive aspects of the in-group
and the negative aspects of the out-group, and
conversely, marginalizing the negative aspects
of the in-group and the positive aspects of the
out-group (Van Dijk, 1998: 267).
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Figure 1. Van Dijk's Ideological Square
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Negative out-group

representation

Marginalizing positive out-group characteristics

|

In the formation of this ideological square
and the construction of its four sides, there are
discursive strategies such as describing actors,
categorizing, comparing, euphemism, denial,
testimonial, generalization, exaggeration, irony,
etc. Each of these strategies is used in
constructing the sides of the ideological square
and shows the ways in which ideology
intervenes in the text. For example, in
description, social actors are represented in the
text; categorization introduces social actors
based on their shared identities and functions
with others; euphemism is a linguistic process
in which unpleasant phrases and words are
replaced with words with less negative
semantic load; denials protect the face of
oneself and one's own group and then focus on
the negative characteristics of the other party;
testimonial is done by referring to powerful and
reliable  figures; generalization is also
generalizing a negative trait in the out-group,
and so on (cf. Hallajzadeh Bonab, 2016
AD/1396 SH: 27-70).

Ultimately, it can be said that, according to
Van Dijk, there is a deep connection between
discourse, cognition, and society, and ideology,

Highlighting positive in-group characteristics

Positive in-group

representation

Marginalizing negative in-group characteristics

as a system of beliefs, influences linguistic
interactions. He believes that language plays a
vital role in the stabilization, reproduction, and
interpretation of ideologies.

In this regard, the "Us" and "Them" structure
is influential in shaping ideological discourse
and, through discourse strategies such as
description, comparison, categorization, etc.,
forms the sides of the ideological square. By
highlighting the positive characteristics of the
in-group and the negative characteristics of the
out-group, this structure clearly demonstrates
how ideology influences texts.

3. Implementing the Ideological Square
Based on the Discourse of Surah al-Jinn
In an article entitled "Politics, Ideology, and
Discourse,” Van Dijk refers to twenty-five
linguistic strategies by which the speaker
highlights the "In-group” and marginalizes the
"Out-group,” which are the same methods of
ideological intervention in the text and include:
Distancing, categorization, comparison,
euphemism, disclaimers, evidentiality, providing
examples,  generalization, number  game,
hyperbole, irony, populism, norms expression,
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national self-glorification, negative representation
of others, metaphor, implication, pre-supposition,
lexicalization, victimization, vagueness, positive
self-presentation, polarization (us-them
categorization), burden, appealing to authoritative
figures and institutions (Van Dijk, 2006 (b): 735-
739). In the following, we seek to examine these
discourse strategies by examining Surah al-Jinn.

3.1. Polarization of ""Us" and ""The Other""
Surah al-Jinn begin with an imperative speech
act: "Say, [O! Muhammad], that it has been
revealed to me that a company of Jinn listened."
(al-Jinn/1) The subject of this speech act is the
omitted pronoun "You" (Anta), which refers to
Prophet Muhammad (PBUH). The object of the
word "Istami™ is also not explicitly mentioned
in the verse and according to the implication of
the statement, its object is the Quran
(Tabataba’1, 2010 AD/1390 SH: 20, 38). In the
first verse, the actors of the discourse are
identified: God, who revealed the message;
Prophet Muhammad, peace and blessings be
upon him, who is the subject of this speech act;
and a group of Jinn. "Nafar" means a group that
includes from three to nine people (Tabataba’1,
2010 AD/1390 SH: 20, 38), and some have said
it ranges from three to forty people (Aliisi, 1994
AD/1415 AH: 15, 92).

Now, the position of these actors must be
determined within the ideological square,
because in Van Dijk's model, the first step is to
identify the two groups, "Us" and "Them."
"Polarization” is one of the strategies in
discourse production that identifies the in-group
and the out-group (Van Dijk, 2003: 80). The
structure of Surah al-Jinn, by expressing the
beliefs of the believing Jinn regarding the
Quran and the invitation made by Prophet
Muhammad (PBUH), is articulated in contrast
to the beliefs of the disbelieving Jinn. The
ideology of the discourse producers is

determined on the basis of this polarization. In
the eleventh verse, this categorization is clearly
stated: "Wa inna minna al-Salihiina wa minna
Diina Dhalika: And among us are the righteous,
and among us are those who are otherwise.” (al-
Jinn/11) Some of the Jinn are righteous, and
some are not, and the phrase "Kunna Tara’iga
Qidada: We were methods diverse™" emphasizes
this categorization because it indicates division
and disunity (Tabataba’i, 2010 AD/1390 SH:
20, 44), meaning that the Jinn are on various
paths and ways, and each group has degrees of
being righteous or unrighteous (Modarresi,
1998 AD/1419 AH: 16, 452). The framework
of this categorization becomes clearer in the
fourteenth verse: "Wa anna minna al-
Muslimiina wa minna al-Qasitun: And among
us are Muslims [in submission to Allah], and
among us are the deviators” (Al-Jinn/14), in
which the dichotomy of "Muslim" and "Qasit:
Deviator" is presented. A Muslim is one who is
submissive and humble before God's
commands, and a deviator means one who
deviates from the path of truth (Tabari, 1991
AD/1412 AH: 29, 70). The initial division in
the eleventh verse was made with regard to the
pre-Islamic period. Of course, there is no
difference between these two divisions; because
the Jinn called the pure people before Islam the
righteous, and they named these same people
Muslims after Islam (Mughniyah, 2003
AD/1424 AH: 7, 439). According to the final
part of the verse; "Faman Aslama fa Ula’ika
Taharraru Rashada: So whoever has submitted
- it is they who have sought out right guidance,”
(al-Jinn/14) those who submitted to God's
command sought to find reality and discover
the truth (Tabataba’i, 2010 AD/1390 SH: 20,
45), and the fate of the deviators, according to
the next verse, is to become fuel for Hell; "Wa
amma al-QaSItUna fa Kani li Jahannama
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Hataba: But as for the deviators, they will be,
for Hell, firewood." (al-Jinn/15)

Therefore, a central dichotomy forms in
Surah al-Jinn between the believing and
disbelieving groups of Jinn. In fact, this
discursive strategy emphasizes oppositions.
Opposition is a form of polarization in which
positive statements about "Us" and negative
statements about "Them" are emphasized (Van
Dijk, 2003: 49). The discourse of Surah al-Jinn
unfolds on a foundation of ideological
oppositions. The distancing strategy is another
way to highlight this opposition and
polarization. ~ For example, by using
demonstrative pronouns instead of nouns, or
descriptions of the other and the non-self, a
distance is created between us and the other
(Van Dijk, 2014 AD/1394 SH: 93). The group
of Jinn, by mentioning "Safihuna: Our foolish
one™ in the fourth verse; "Wa annahii Kana
Yaqilu Safihuna ‘alallahi Shatata,” (al-Jinn/4)
distances itself from suspicion. He is like this,
we are not like this. He does not belong to our
group. In Van Dijk's view, this discursive
strategy is "Strategic Minds Management.” In
fact, the group of Jinn attributes a negative
characteristic to one of their own kind in order
to shape the polarization of us and the other.

3.2. Discursive Strategies of Highlighting

The first fifteen verses of Surah al-Jinn are
narrated by Jinn (Tabataba’1, 2010 AD/1390 SH:
20, 40) who believe in Allah, His Messenger,
and what has been revealed to him. This group
tries to show their opposition to the disbelieving
group of Jinn, and in this process, they use
discursive components of highlighting. The
believing group of Jinn, by "Stating Norms,"
actually takes steps to highlight their own
identity. A norm is a behavioral pattern that
regulates social reactions and relationships. A

norm is a law or principle that should guide or
direct a behavior (Biro, 1987 AD/1366 SH:
249). Among the norms that the believing Jinn
refer to is their type of encounter with the Quran.

The Jinn express their belief in the Quran in
the form of a declarative speech act, saying,
"Indeed, we have heard a wondrous Qur'an” (al-
Jinn/1) and "It guides to the right course,” (al-
Jinn/2) and then they state their position
regarding it, which is "And we have believed in
it." (al-Jinn/2) Then, in completing this
theoretical and belief framework, they state;
"And we will never associate anyone with our
Lord." (al-Jinn/2)

In the thirteenth verse, this position is also
repeated: "And that when we heard the
guidance, we believed in it" (al-Jinn/13); the
word "Guidance" refers to the Quran, in that it
contains guidance (Tabataba’i, 2010 AD/1390
SH: 20, 45). This belief occurred without delay,
and the result of believing in the Quran is
clarified by the appearance of the "Explanatory
Fa™ in the continuation of the verse: "So
whoever believes in his Lord will not fear
deprivation or burden.” (al-Jinn/13) Whoever
believes in the Quran has, in truth, believed in
his Lord, and such a person no longer has fear,
neither fear of deficiency in good, such as God
unjustly diminishing his good, nor fear of being
surrounded by misfortune.” (Tabataba’i, 2010
AD/1390 SH: 20, 45) In reality, the believing
Jinn, by expressing this theoretical and
ideological framework, seek to create a new
meaning for their own group; because the main
goal of discourse is "To give meaning to the
concepts and values of a specific group and to
define the necessary framework for the subject
under discussion.” (Coullard, 2003: 7)
Deepening these concepts, values, and norms of
the self requires "Testimony." Therefore, part
of highlighting the self is done through the
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"Testimony" strategy. In this strategy, the
speaker tries to present evidence and witnesses
for his claims and viewpoints in discussions
and debates. This testimony takes shape by
referring to reliable and credible figures, etc.
Testimonies are the most important move to
convey protest and dissatisfaction, trust and
credibility (Van Dijk, 2006 (b): 736). The
speaker tries to "Strengthen his words by
relying on sufficient reasons and historical
evidence, so that with this strategy he can give
superiority to his power and ideology.” (Van
Dijk, 2006: 133) In the eighth and ninth verses;
"And we touched the sky, but found it filled
with stern guards and shooting stars. And we
used to sit there in places to listen. But whoever
listens now will find a flame lying in wait for
him," (al-Jinn/8-9) the believing Jinn bring the
truth of speech for their claim and refer to a
situation that is understandable for the Jinn.
Apparently, these words are a continuation of
the speech of the believing Jinn, and the
audience in it is the disbelieving Jinn (Makarem
Shirazi, 1992 AD/1371 SH: 25, 111).

These two verses describe two situations:
"And we touched the sky, and found it...," (al-
Jinn/8) which was after the birth of Jesus, but
the Jinn used to go near the sky, take positions,
hear the voices of the angels, and eavesdrop.
However, the situation "And we used to sit
there in stations to listen" (al-Jinn/9) is after the
birth of the Prophet Muhammad (PBUH), and
with attention to "Faman Yastami‘al An: But
whoever listens now...,"” (al-Jinn/9) the Jinn
were forbidden from this act (Tayyib, 1990
AD/1369 SH: 13, 229). With the arrival of the
"Explanatory Fa™ in "Faman: But whoever"
following the verse, it branches from all the
past matters to state that from today, if any of
the Jinn want to sit and listen in those previous
places in the sky, they will find fiery shooting
stars that have the characteristic of lying in

ambush to shoot (Tabataba’i, 2010 AD/1390
SH: 20, 42). This verse reports the decrease in
the power of the Jinn, which coincides with the
revelation of the Quran and the mission of the
Seal of the Prophets, Muhammad (PBUH). In
fact, the experience of the Jinn before and after
the revelation of the Quran and the mission of
Prophet Muhammad (PBUH) is challenged.
The believing Jinn speak to their disbelieving
counterparts about their inability to ascend to
the sky and their lack of access to unseen news.
Here, a kind of polarization is also emphasized;
because in polarization, "Us" and "Them,"
reasoning is used to highlight the "Self" and
prove "Us," and to marginalize the "Other" and
negate "Them." (Ashir, 2006: 136)

3.3. Discourse Strategies of Marginalization
In the formation of the ideological square,
"Actor Description” is one of the main aspects
that expresses the ideological attitudes of the
speaker (Van Dijk, 2015 AD/1394 SH: 72 and
46). Actors are described in various ways: As
members of groups or individuals, according to
their role and function, by first name or last
name, through their actions, by highlighting
their characteristics, through their position and
relationships with other people, and so on (Van
Dijk, 2015 AD/1394 SH: 87).

The purpose of this description, considering
the in-group ideology, is actually negative other-
representation and positive self-representation. In
Van Dijk's model, othering is done by negating
the positive characteristics of the other and
negating the negative characteristics of the self. In
Surah al-Jinn, because the believing Jinn speak
from a position of truth and the representation of
truth is defined from their perspective, this part of
Van Dijk's model does not fully align with the
Quranic discourse. In other words, there is no
positive characteristic in the opposing group that
is marginalized by the believing Jinn. However, it
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can be said that some discursive strategies are
useful for marginalizing the other. In the fourth
verse, the group of believing Jinn describes their
opposing group with the two words "Foolish”
(Safin) and "Extravagant” (Sharar): "Wa annahii
Kana Yaqilu Safihuna ‘alallahi Shafata: And
that the foolish among us used to say about Allah
an extravagant statement.” (al-Jinn/4) "Safaha" is
used to describe recklessness and restlessness of
the soul resulting from a lack of reason (Raghib
Isfahani, 1991 AD/1412 AH: 414). The meaning
of "Safihuna" is Iblis or the rebellious Jinn
(Tabirsi, 1991 AD/1412 AH: 4, 372). The word
"Sharas" also means extreme distance and excess
in a matter (Raghib Isfahani, 1991 AD/1412 AH:
453), which in this context refers to speech, far
from the truth (Tabataba’i, 2010 AD/1390 SH:
20, 41). In the discourse of Surah al-Jinn, the
component of actor description is used to
marginalize the "Other.” Also, part of the
marginalization of the rival in the discourse of
Surah al-Jinn is done through the component of
"Categorization.” In the categorization of actors
and participants, discourse is defined based on
their identity and social function, which they
share with others (Van Dijk, 2006 (b): 735).
Categorization is a strategy through which the
speaker attributes  positive or  negative
characteristics of themselves to individuals or
groups placed in the desired categories (Van Dijk,
2003: 64). In the verse "Wa Annahum Zannii
kama Zanantum an lan Yab‘athallahu Ahada.
And they thought, as you thought, that Allah
would never send anyone [as a messenger],” (al-
Jinn/7) "the pronoun Annahum refers to men from
mankind, and the address in Zanantum is directed
to their Jinn people, and the meaning of Ba ‘th is
sending a messenger with a message, which the
polytheists deny." (Tabataba’i, 2010 AD/1390
SH: 20, 42)

The believing Jinn said to the disbelievers of
their people that you have counterparts among
humans who, like you, do not believe in the
sending of a messenger. Therefore, a group of
humans who have not believed in the Prophet
are also placed in the category of "Other."”

The Jinn and humans share another
commonality, which is alluded to in the fifth
verse. In the verse, "Wa anna Zananna an lan
Tagiilal Insu wal Jinnu ‘alallahi Kadhiba: And
we thought that humans and Jinn would never
speak about Allah a lie,” (al-Jinn/5) the Jinn
confess to a belief they held about humans and
Jinn, which was that they assumed they would
not fabricate lies about God. "This confession is a
refutation of the polytheistic humans and Jinn."
(Tabataba’i, 2010 AD/1390 SH: 20, 41)
"Deniers" employ another strategy to marginalize
the "Other.” In "Deniers,” we encounter ethical
and human values on one hand, and on the other,
we consider the negative characteristics and traits
of the opposing party. Deniers, in a way, preserve
their own image and that of their own group,
while emphasizing the negative characteristics of
the opposing group (Van Dijk, 2006 (b): 736).

It is from this point that the third verse speaks
of correcting a belief: "Wa annahii Ta‘ala Jaddu
Rabbina ma Ittakhadha Sahibatan wa la Walada:
And [we know] that exalted is the majesty of our
Lord; He has taken neither a wife nor a son."
(al-Jinn/3)

This is because, due to the words of a group
of Jinn, they had received an incorrect belief
about the Lord, which they seem to have
realized and corrected upon hearing the Quran,
which is a guide. This belief is the negation of a
spouse and offspring for God. The Jinn's initial
assumption was that no one, from Jinn or
humans, would lie. But now they have
encountered this phenomenon, and therefore
intend to correct it by expressing this issue.



Biannual Journal Quran and Religious Enlightenment, Autumn & Winter 2025, VOI. 5, NO.2 (139-154) 149

Thus, the beliefs of the believing group of Jinn
and humans are positioned against the
disbelieving group of Jinn and humans. In this
context, "Negative representation of others" is
another strategy that takes place in light of the
categorization of individuals and groups. The
negative portrayal of the opposing side
complements the positive portrayal of oneself
and one's own group (Van Dijk, 2006 (b): 738).
The sixth verse of Surah Al-Jinn reports the
seeking of refuge by a group of humans with
the Jinn: "Wa annahu Kana Rijalun minal Insi
Ya‘idhina bi Rijalin minal Jinni fa Zadithum
Rahaga: And that there were men from
mankind who sought refuge in men from the
Jinn, so they [only] increased them in burden™
(al-Jinn/6); this seeking refuge can be
interpreted as seeking help in times of fear and
dread (Tabirsi, 1991 AD/1412 AH: 4, 372),
worship (Ibn Ashir, 1999 AD/1420 AH: 29,
209), or simply seeking refuge (Makarem
Shirazi, 1992 AD/1371 SH: 25, 107).

The word "Rahaq™ originally means to cover
something with force and dominance. Since
misguidance, sin, transgression, and fear
dominate and cover the heart and soul of a
person, it has been interpreted with these
meanings (Makarem Shirazi, 1992 AD/1371 SH:
25, 107). Therefore, the meaning of "Fa
Zadithum Rahaga" is that "The Jinn increased the
sins, transgressions, or humiliation and fear of
humans.” (Tabataba’1, 2010 AD/1390 SH: 20, 41)
Hence, the relationship between humans and
disbelieving Jinn is clarified in these verses. This
group shares common beliefs and creeds, and
humans resort to them in times of need. However,
the believing Jinn repeatedly mention in their
speech that they do not associate partners with
God. Alongside this negative representation, they
demonstrate their connection to God's power,
thus creating a kind of "Positive self-
presentation.” Inevitably, while the out-group is

marginalized, the in-group is presented positively
and favorably through a comprehensive strategy
(Van Dijk, 2006 (b): 739). One of the positive
representations that the believing Jinn show of
themselves is expressing their inability in relation
to God: "Wa anna Zananna an lan Nu jizallaha
fil Ardi wa lan Nu jizahii Haraba." (al-Jinn/12) In
fact, this verse is another confession from the
Jinn. They believe that they cannot render God
powerless or prevent His will, nor can they
escape God's will. Here, "Zann" means to be
certain (Tabataba’i, 2010 AD/1390 SH: 20, 45).
God's will is hidden from the Jinn. Therefore,
they acknowledge that "Wa anna la Nadri
Asharrun Uribi man fil Ardi am Ardada bihim
Rabbuhum Rashada." (al-Jinn/10) "Rashada" and
"Rushd" mean reaching reality, in contrast to the
word "Ghayy,” which means the opposite. The
indefinite nature of "Rashadan™ indicates that
God Almighty has intended a specific type of
guidance for them (Tabataba’i, 2010 AD/1390
SH: 20, 44).

This sentence is expressed with the active
verb "Arada Bihim Rabbuhum® (their Lord
willed for them) because God Almighty created
creation to bestow the grace of creation, and the
sending of messengers, the establishment of
laws, and the revelation of books are all acts of
kindness, generosity, and favor for their
guidance (Tayyib, 1990 AD/1369 SH: 13, 231).
"The Jinn mentioned the doer of the will for
guidance in their words, but they did not
mention the doer in the case of evil; rather, they
brought the verb of will in the passive form,
both to observe etiquette towards God
Almighty and to convey that God Almighty
does not will evil for anyone unless the person
himself has done something that deserves
divine evil." (Tabataba’i, 2010 AD/1390 SH:
20, 44) This is also part of the positive self-
representation.



150

Dastranj & Arab: A Critical Discourse Analysis of Surah al-Jinn Based on Van Dijk's Model

Figure 2. Van Dijk's Ideological Square in the discourse of Surah al-Jinn
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In the second half of Surah Jinn, we encounter
the main actor of the discourse, who,
considering the groundwork laid in the first half
of the Surah, determines and consolidates
power relations. Verses sixteen and seventeen;
"And if they had remained steadfast on the
(right) way, We would have given them
abundant water to drink. That We might try
them thereby. And whoever turns away from
the remembrance of his Lord, He will drive him
into a severe punishment" (al-Jinn/16-17) are
related to the sentence "Annahu Istamaa..."
(Tabataba’1, 2010 AD/1390 SH: 20, 46)

It means that the Prophet, peace and
blessings be upon him, as the actor of the
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humans remain steadfast on the path of Islam,
that is, submission to God, We will provide
them with abundant sustenance, so that We may
test them in their sustenance (Tabataba’1, 2010
AD/1390 SH: 20, 46). On the other hand, those
who turn away from the remembrance of God
and do not remain steadfast on the path of truth
must await severe punishment. Here, too, the
dichotomy of believing and disbelieving Jinn
and humans is depicted as the dichotomy of
those who remain steadfast on the path of truth
and those who turn away from the path of truth.
In these two verses, we witness a shift from
speaking to others (We give them abundant
water) to absence (remembrance of his Lord).
In this verse, the main and dominant actor of
the discourse is clarified, and by mentioning the
word "Lord," it conveys that the attribute of
Lordship is the original source of punishing
those who turn away from the remembrance of
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God, and by stating that "His Lord does such
and such to him," it tries to point to the original
source (Tabataba’1, 2010 AD/1390 SH: 20, 46).

This restriction and emphasis on the primary
authority and original source is also raised in the
following verse: "Annal Masajida lillah fala
Tad‘ii ma‘allahi Ahada." (al-Jinn/18) Do not
associate anyone with God, and only call upon
God and prostrate only to Him. Then, in the
nineteenth verse, the highest example of someone
who only calls upon God is introduced. In the
nineteenth verse, the Prophet Muhammad
(PBUH) is introduced with the description
"Servant of Allah™: "Wa annahii lamma Qama
‘Abdullahi...” (al-Jinn/19); "The station of
servitude is higher than the station of
prophethood, being the seal of prophets, and
superiority, and the reality of servitude is to act
according to all the duties of servitude and not to
choose anything for oneself, for there is a
difference between a slave and a free person; a
free person is free and has control over himself,
but a slave is a servant and is under the control of
his master.” (Tayyib, 1990 AD/1369 SH: 13, 238)

This Prophet, in verses twenty to twenty-
two, is faced with a series of imperative speech
acts: "Say: "I only invoke my Lord, and | do
not associate with Him anyone." Say: "Indeed,
I possess for you neither harm nor right
direction.” Say: "Indeed, no one can protect me
from Allah, nor can | find besides Him any
refuge.” (al-Jinn/20-22) This collection of
speech acts shows the Prophet's position in
relation to his Lord and in relation to the
people. His position in relation to his Lord is
that he only calls upon God and does not
associate any partners with Him. His position in
relation to the people is expressed as follows: "I
am only a human being like you, and like you, |
do not possess benefit or harm for myself, let
alone harm you with my own will, or guide you
to good with my power as | wish, but I am only

a messenger from God to invite you; "Except
[that 1 am] a messenger from Allah and His
messages.” (al-Jinn/23) (Tabataba’i, 2010
AD/1390 SH: 20, 51) This position is
completed in verse twenty-second with an
emphasis on the primary authority and the
primary actor of the discourse: "Never will
anyone protect me from Allah, nor will I find
besides Him any refuge." Therefore, in
determining power relations, God and His
Messenger are on one side, and those who turn
away from them are on the other side, and they
should know that the result of disobeying God
and His Messenger is eternity in the fire of
Hell: "And whoever disobeys Allah and His
Messenger - indeed, for him is the fire of Hell;
they will abide therein forever.” (al-Jinn/23)
The speaker, in continuing to solidify their
position of power, employs the strategy of
"Innuendo” to marginalize another. Innuendo is
speaking indirectly or hinting. The speaker, for
various reasons, does not verbalize everything
they have in mind. Therefore, part of the
discourse analyst's effort in confronting the
produced discourse is to find the main intention
of the innuendos used in the text (Van Dijk,
2015 AD/1394 SH: 101). For this purpose, the
discourse analyst must seek the speaker's
background information to understand their
implicit references. The importance of these
innuendos lies in the fact that some of them
contain ideological orientations (Van Dijk, 2003:
74). "The word "Even (Hatta)" in " Hatta idha
Ra’aw ma Yii‘adina fa Saya‘lamiina man
Ad‘afu Nasiran wa Aqalla ‘Adada” (al-Jinn/24)
indicates a meaning where the entry of "Even
(Harta)" is the ultimate of that meaning, and
from the entry of "Even (Hatta)" which is the
phrase "Idha Ra’aw..., " it is understood that the
polytheists were trying to weaken the Messenger
of God (PBUH) and considered his helpers
weak. So, this statement indicates a meaning that
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has been omitted from the statement, and the
statement expresses the ultimate of that, for
example, it was like the disbelievers always
weakened you and considered your helpers weak
and few, until they saw God's punishment
(Tabataba’i, 2010 AD/1390 SH: 20, 52).
However, to create fear and weakness in the
"Other," the timing of this punishment is not
specified and is alluded to indirectly. "The word
Amad in the verse "Qul in Adri Aqaribun ma
Ti‘adiina am Yaj‘al lahi Rabbi Amada” (al-
Jinn/25) means the end, and the noble verse
serves as a prevention of a delusion that the
polytheists' situation requires, as if when they
heard the threat, they asked: On what day will
this threat occur? In response to them, it was
said: Say, | do not know if it is near or far..."
(Tabataba’1, 2010 AD/1390 SH: 20, 53) Only
God knows when it will happen; "Knower of the
unseen, and He does not disclose His
[knowledge of the] unseen to anyone." (al-
Jinn/26) "Knower of the unseen is a predicate for
a subject that has been omitted, and the implied
statement is: He is the Knower of the unseen."
(Tabataba’1, 2010 AD/1390 SH: 20, 53)

This is a description of the main actor in the
discourse and is, in fact, the ultimate point in
determining power relations.

At the beginning of the Surah, it was
mentioned that the Jinn had been deprived of
the power to access unseen news by ascending
to the heavens. At the end of the Surah, the
original source of this power (possessing
knowledge of the unseen) is stated to be God.
However, the scope of this power admits an
exception: "Except whom He has approved of
messengers.” (al-Jinn/27) A messenger whom
God has approved and chosen also benefits
from this knowledge of the unseen
proportionately, and this is on the condition that
guardians are appointed before and behind the

messenger to protect the unseen news: "For
indeed, He dispatches before him and behind
him observers" (al-Jinn/27) so that "The
revelation is protected from any mixing and
alteration, that is, decreasing or increasing,
which may occur from the side of the devils,
either directly or indirectly." (Tabataba’1, 2010
AD/1390 SH: 20, 54)

So, both the source of power exists, and the
ways to preserve this power are explained. In the
final verse, the reason for this protection is also
stated: "That He may know that they have
conveyed the messages of their Lord, and He has
encompassed what is with them, and has
enumerated all things in number.” (al-Jinn/28)
"The pronoun in "That He may know" refers to
God Almighty, and the plural pronoun in "They
have conveyed™ and in "Their Lord" refers to the
word "Whom," considering that the meaning of
this word is collective, and the intention is every
prophet whom He has approved.” (Tabataba’,
2010 AD/1390 SH: 20, 54)

This demonstration of power is so that "It is
verified that the messengers have conveyed the
messages of their Lord to the people without
alteration or change.” (Tabataba’i, 2010
AD/1390 SH: 20, 54)

Conclusion

- Examining Surah al-Jinn based on Van Dijk's
ideological square model reveals that in the
first half of the Surah, the main actors are
two groups: believing and disbelieving Jinn.
This Surah is formed on a basis of
ideological oppositions. In the initial half of
the Surah, which includes fifteen verses, we
encounter the dichotomy of believing Jinn
and disbelieving Jinn. In this context, the
group of believing Jinn tries to reveal its
opposition to the other by using components.
What is stated in the discourse of Surah Al-
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Jinn is a current that is created by a group of
believing Jinn who have heard the Quran. In
fact, the "Other" (disbelieving Jinn) is
represented by the believers from among the
Jinn, and their beliefs are presented.

- The discourse strategies of believing Jinn for
"Highlighting the self" and "Marginalizing
the other" are:

1. "Expressing norms" to highlight the identity
of the self and create new meaning for the in-
group by determining the correct relationship
with the Quran and its bringer;

2. "Testifying" to clarify their new position
regarding the Quran by challenging the
reduction of the Jinn's power to ascend to the
heavens, coinciding with the revelation of the
Quran and the mission of the Seal of the
Prophets.

3. "Describing the actor" to "Marginalize the
other" in the form of the two words "Foolish"
(Safih) and "Excessive" (Sharaf), with the aim
of negative other-representation and positive
self-representation;

4. "Categorizing" the group of believing Jinn in
Allah, the Quran, and the bringer of the Quran
(the Messenger of God) in contrast to the
group of disbelieving Jinn;

5. "Distancing” the in-group from the group of
Jinn and humans who fabricate lies about
God;

6. "Denying" by correcting the beliefs of the
self in contrast to expressing the beliefs of the
opposing group;

7. "Negative representation of others” in light of
categorizing individuals and groups with the
aim of "Positive representation of the self.”
Disbelieving humans and Jinn share common
beliefs and creeds, such as disbelief in the
Messenger and the Quran, and humans seek
refuge in Jinn when necessary. Meanwhile, the
believing group of Jinn repeatedly mentions in
their discourse that they do not associate

partners with God. Among the positive
representations that the believing Jinn show of
themselves is expressing their helplessness in
relation to God.

The group of believing Jinn, by adopting these
strategies, strives to correct its own position and
create an appropriate distance from the opposing
group and current of disbelieving Jinn.

In Van Dijk's model, the marginalization of
the other is done by negating the positive
characteristics of the other and negating the
negative characteristics of the self. In Surah
al-Jinn, because the believing Jinn speak from
a position of truth and the representation of
truth is defined from their perspective, this
part of Van Dijk's model does not fully align
with the Quranic discourse. In other words,
there is no positive characteristic in the
opposing group that is marginalized by the
believing Jinn. However, it can be said that
some discourse strategies are useful for
marginalizing the other.

In the second half of Surah al-Jinn, we
encounter the main actor of the discourse,
who, considering the groundwork laid in the
first half of the Surah, determines and
establishes power relations. In these verses,
God is introduced as the dominant and main
actor, whose display of power includes
providing sustenance to creatures, testing
them, and punishing them.

The structure of the superior discourse is
established at the end of the Surah by
defining power relations. This structure is
formed by categorizing God and His
Messenger on one side and those who turn
away from them on the other. The final point
in determining power relations is the
description of God as the "Knower of the
unseen.” At the beginning of the Surah, it
was mentioned that the power to access
unseen news through ascending to the
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heavens had been taken away from the Jinn,
and at the end of the Surah, the main source
of this power (possessing knowledge of the
unseen) is stated to be God. However, the
scope of this power accepts one exception:
"Except whom He has approved of
messengers." (al-Jinn/27)
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Introduction

The arrangement of the surahs in the existing
Mushaf is not based on the order of revelation.
However, dating the surahs and correlating their
revelation with the life of the Prophet
Muhammad (PBUH) through connecting events
and matching the stages of revelation with the
stages of the call facilitates understanding the
Quran and resolving ambiguities in the
interpretation of some verses. It also clarifies
certain aspects of his biography.

To achieve this, commentators, scholars of
Quranic sciences, and some Orientalists have
offered various approaches. One method for
determining the order of revelation of the
surahs is through narrations that have become
well-known and form the basis for most
scholars of Quranic sciences, although they are
not definitive. This strengthens the possibility
that some surahs have been misplaced in the
commonly accepted order of revelation,
especially since in some cases, the themes and
styles of the surahs do not align with the order
mentioned in these narrations.

One of these surahs is Surah al-Qalam.
According to the commonly accepted narrations
of the order of revelation, Surah al-Qalam is the
second surah revealed. However, considering the
surah's themes and stylistic approach, and
comparing it to the surahs of the initial stages of
the Prophet Muhammad's (PBUH) call to Islam,
it seems unlikely that this is the case. This surah
appears to have been revealed later, after the
initial, cautious phase of the Prophet's call.

Therefore, the present study, using a
descriptive-analytical method, aims to answer
the following questions: “What are the detailed
reasons for the impossibility of Surah al-Qalam
being the second surah revealed, as claimed by
the narrations on the order of revelation?” And
‘In which phase of the Prophet's (PBUH) call

does the revelation of this surah show greater
compatibility with existing historical accounts?’
Thus, this paper aims to demonstrate the
inconsistencies of Surah al-Qalam being the
second revealed surah by examining narrations
on the order and reasons for revelation, the
Prophet's conduct (Sunnah), and by explaining
the content and stylistic approach of Surah al-
Qalam.

1. Background of the Discussion

Regarding the chronological ordering of the
surahs of the Quran, in the early days of Islam,
attention was only given to whether surahs
were Meccan or Medinan. It is also narrated
that the Mushaf of Imam Ali (AS) included the
reasons for revelation (Asbab al-nuzal) and
interpretations (Tafsir), but it was not accepted.
Many years passed until some Orientalists
became interested in the chronological ordering
of the Quran. Ultimately, writings on the dating
of some surahs have emerged, but no
independent study on the dating of Surah al-
Qalam was found, except for some brief
mentions in certain modern commentaries.
Furthermore, Muhammad Khamegar, in his
book "The Geometric Structure of the Surahs of
the Holy Quran,” points out that although some
commentators, relying on narrations of the order
of the Mus/af, have claimed it to be the second
surah after Surah al-‘Alag, this claim is not
consistent with the context of the verses. He
also, in an article titled "Structural Interpretation
of Surah al-Qalam,"” published in the Growth of
Quranic Education journal, issue 3, 1382,
studied and interpreted the surah from the
perspective of the relationship between the
verses and the main purpose of the surah.
However, none of these studies have
comprehensively examined and explained the
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reasons for the incompatibility of this surah with
being the second surah revealed to the Prophet.

2. Conceptualization
Before entering the discussion, the identification
of several concepts is necessary:

2.1. Dating the Surah

Narrations regarding the order of revelation are
generally and exclusively found in Hadith,
Tafsir, and Quranic studies books. However,
following the serious efforts of Orientalists in
dating the Quran (cf. Eskandarlou, 2008
AD/1387 SH), a Mushaf was printed in Egypt
in 1337 AH, with the order of revelation,
Meccan, and Medinan origins recorded at the
beginning of each surah (Ashkar Tizabi, 2016
AD/1395 SH: 49).

Attention to the order of revelation offered
Muslim scholars a new understanding in the
interpretation of the Quran; therefore, it has
received increasing attention from many of
them. Hasan Habunka in "Ma‘arij al-Afkar,"
Muhammad ‘Izzah Darwaza in "al-Tafsir al-
Hadith," Mulla Hawaysh in "Ma‘ant  al-
Qur’an,” and Jabiri in "Understanding the
Qur’an" have all paid attention to the approach
of descending interpretation (Tafsir Tanzili).

In this approach, while paying attention to
the narrations of the order of revelation, the
most important source for dating the Quran is
the theme, content, and style of the verses and
Surahs. The history of early Islam is the next
stage. There is a close relationship between the
Prophet's life environment and revelation, and
between the Prophet's biography (Sira) and the
verses, which is very beneficial in
understanding the verses. Therefore, the context
of the revelation of the Holy Quran, its history,
and the Prophetic biography has a serious
impact on the interpretation of the verses. It is

possible to understand the time of revelation of
a verse based on the coherence and content of
the verses (cf. Nekounam, 2001 AD/1380 SH).

Surah al-Qalam, in the order of the Mushaf
al-Sharif, is the sixty-eighth Surah, revealed in
response to the unjust accusations against the
Prophet Muhammad (PBUH) by the
disbelievers. In some well-known narrations of
the order of revelation, it is mentioned as the
second Surah revealed (Ma'rifat, 2007 AD/1428
AH: 1, 136), but for several reasons, this seems
unlikely. Therefore, considering the approach
of descending interpretation (Tafsir Tanzili), we
will examine these reasons.

2.2.The Order of Revelation of the Holy
Quran

The revelation of the Holy Quran took place
gradually over the twenty-three years of the
Prophet Muhammad's (PBUH) prophethood, in
the form of complete Surah or parts of Surah.
As God stated in the Quran, the reason for the
gradual revelation was the gradual reassurance
of the Prophet's heart (Tabataba’i, 1970
AD/1390 AH: 15, 210).

To answer the question of how the gradual
revelation of the surahs of the Quran occurred,
there is no authentic document except by using
the narrations of the order of revelation, the
narrations of the occasion of revelation (Sha’n
Nuzil), the history of the Prophet's life, or the
text of the Quran itself. The narrations of the
order of revelation are narrations that have been
reported concerning the order of revelation of
the surahs of the Holy Quran. However, these
narrations are either cited without any Sanad
(Chain of Transmission) (Shahristani, 1986
AD/1407 AH: 128; Zarkashi, 1975: 1, 193) or,
even if documented, are single hadith (Akhbar
al-Wahid), except for one narration mentioned
in the introduction of Kitab al-Mabani (lbn
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‘Atiyyah, 2013 AD/1392 SH: 13-15), none of
them connect to the Prophet (PBUH) (the
aforementioned narration is also unreliable due
to the unknown author of Kitab al-Mabani).
Others are attributed to Ibn ‘4bbas, his direct
students, or even indirect students like Zuhri
and ‘Ara. From a Shi’a perspective, although
these narrations are considered Marfi*
(elevated to the Prophet), they are also
considered Maqta‘ (interrupted), and since they
do not reach the impeccable Imam, they lack
definitive and certain validity.

In conclusion, while narrations regarding the
order of revelation, being attributed to Ibn
‘Abbas and considering their abundance and
numerous commonalities, as well as the
reliance upon them by Quranic scholars, may
warrant consideration, in cases where certain
surahs contradict these narrations based on
other evidence, the latter will be accepted.

2.3. Stages of the Quran’s Revelation and its
Correlation with the Invitation Process
and Islam Development

As many scholars of Quranic sciences and

Islamic history affirm, the Prophet's call to

Islam and the expansion of this clear religion,

although global in scope, was gradual and

based on stages that best suited the temporal
and spatial context to influence individuals.

While these stages are presented in different

books, based on supporting evidence and

relational characteristics, from 2 to 5 stages,
they generally encompass three:

- The stage of individual and secret
invitation for character building and the
formation of the initial core of Islam;

- The stage of inviting relatives, aiming for
better understanding of the Prophet and
increased influence;

- The stage of public and open invitation in
Mecca, which began approximately in the

fourth year of the Prophet's mission (Baladhuri,
1996 AD/1417 AH: 1, 115-118; Ibn Sa’d, n.d.:
1, 163 and 200; ‘Ayyashi, 1960 AD/1380 SH: 2,
253; Tabataba’t, 1970 AD/1390 AH: 17, 360).
Since the surahs of the Quran were also
revealed gradually to the Prophet, considering
these stages and their objectives, alongside a
content-based comparison of the surahs in their
order of revelation, can greatly assist in
correctly analyzing their position in terms of
revelation, a matter considered in this research.

3.An Overview of Surah al-Qalam and
Scholars® Opinions on its Chronological
Order
Surah al-Qalam is the 68th surah in the Mushaf
arrangement, comprising 52 verses. All tables
of chronological order of revelation place it as
the second Surah revealed to the Prophet, after
surah al-‘Alaq (Zarkashi, 1957: 1, 193;
Ma'rifat, 2007 AD/1428 AH: 1, 136; Suyuti,
1974: 1, 96; Khazin, 1994 AD/1415 AH: 1, 9).
Most commentators consider it Meccan
(Zamakhshari, 1986 AD/1407 AH: 4, 584; Ibn
Kathir, 1998 AD/1419 AH: 8, 203; Sayyid
Qutb, 1985 AD/1406 AH: 6, 3650; Tha‘labi,
2001 AD/1422 AH: 10, 5; Zuhayli, 1990
AD/1411 AH: 29:41; Ibn ‘Ashir, 1999
AD/1420 AH: 29, 64; Sadiqi, 1985 AD/1406
AH: 9, 56; Amin, n.d.: 14, 33). However, some
suggest the possibility that verses 17-33 are
Medinan (Tabataba’i, 1970 AD/1390 AH: 19,
367; Shah Abdul-Azim, 1984 AD/1363 SH: 13,
259), and others add verses 48-50 to this
possibility (Qurtubi, 1944 AD/1364 SH: 18,
222; Maraqi, n.d.: 29, 26). Both groups base
their arguments on similarities to Medinan
verses and supporting narrations. Others, while
acknowledging the consideration of verses 17-
33 and 48-50 as Medinan in some Masahif,
propose another possibility: That the first four
verses were revealed at the beginning of the
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prophethood, after surah al-‘Alag, which could
explain its position as the second surah in the
chronological order. However, considering the
style and themes of the surah's verses, they
ultimately reject these views and believe in the
immediate revelation of the entire surah. They
consider narrations indicating the Medinan
origin of some verses as weak (Mursal or
Maqtia‘) and attribute them to coincidence,
application, or misunderstanding by the narrator
(Darwaza, 2004 AD/1383 SH: 1, 353). Some
scholars, such as Zarkashi, while mentioning
narrations regarding the chronological order
and considering surah al-Qalam the second
revealed surah, conclude in the discussion of
"The first revealed,” after mentioning differing
opinions, including ‘dyisha's narration that the
first revealed verses were al-‘Alaq then al-
MuddA¢hir, that the first revealed verses were
"Igra™ (Read), the first revelation for continued
propagation was "Ya Ayuhal MuddAthir" (O!
You who have wrapped yourself!), and the first
surah was al-Fatiha, without mentioning surah
al-Qalam (Zarkashi, 1957: 1, 207). Suyiti also
narrates the chronological order from Jabir ibn
Zayd, according to which surah al-Qalam is the
second revealed surah, but he considers this
sequence unusual, noting that Jabir ibn Zayd
was a Tabi T (Suyiti, 1974: 1, 96).

Allamah Tabataba’i's view, explicitly stated
at the beginning of the surah, is that the context
of all the verses in this surah is Meccan: "The
context of its verses is generally Meccan."
(Tabataba’1, 1970 AD/1390 AH: 19, 367)

He does not, however, consider the possibility
of the revelation of some verses being based on
certain narrations unfounded, and mentions it
only as a possibility. Furthermore, as previously
mentioned, a review of commentaries shows that
most commentators from both Shia and Sunni
schools consider this surah to be Meccan, and

they do not include or pay attention to unreliable
narrations and possibilities such as the separate
revelation of the first four or five verses of the
surah or the Medinan origin of some of its
verses. Only a small number have mentioned the
possibility, but not with confirmation or reliable
evidence, that some verses are Medinan.

4. Narrations of the Occasion of Revelation
(Asbab al-Nuzil) of Surah al-Qalam

The occasion of revelation narrations
mentioned in some Shia and Sunni hadith
books and commentaries regarding the first
verses of surah al-Qalam are generally based on
a narration from Dahhak ibn Muzahim, which,
according to Haskani, was also narrated by
Tawus from Imam Bagqir (AS) (Haskani, 1990
AD/1411 AH: 2, 359). This narration states:
"When Quraysh saw that the Messenger of God
(PBUH) gave precedence to Ali (AS) over
others and honored him, they began to speak ill
of Ali (AS) and said: Muhammad is infatuated
with Ali. God Almighty revealed this verse in
response: (Nin wal Qalam wa ma Yasturiin),
and in it God Almighty swore that (Anta bi
Ni‘mati Rabbika bi Majniin: You are not mad
because of God's blessings), (Wa Inna Laka la
Ajran Ghayra Mamniin wa Innaka la‘ald
Khulugin ‘Azim: And you indeed have an
unending reward, and you are indeed of a great
character), referring to the Quran - until He said
- (Biman Dalla ‘an Sabilih), referring to those
who said that, (Wa Huwa A ‘lamu bil Muhtadin:
And He knows best those who are guided),"
referring to Ali ibn Abi Talib (AS)." (Tabataba’1,
1970 AD/1390 AH: 19, 377; Tabrisi, 1993
AD/1372 SH: 10, 501; Furat Kafi, 1989
AD/1410 AH: 1, 495; Bahrani, 1994 AD/1415
AH: 5, 454; Haskani, 1990 AD/1411 AH: 2,
359; Qummi Mashhadi, 1989 AD/1368 SH: 13,
379; Majlist, 1981 AD/1402 AH: 24, 25)
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This narrative depicts the Quraysh polytheists'
opposition, ranging from accusing the Prophet to
their sensitivity and jealousy towards Ali (AS).
This is inconsistent with the timeframe of the
Prophet's early mission and the initial period of
the Quran's revelation, when the Prophet's
companions were largely unknown and
cautious in the eyes of the infidels. Therefore,
this can be considered one of the indicators
suggesting that this Surah cannot be the second
revealed surah, especially since this narrative is
consistent with the surah's content, which will
be examined in detail later.

It is worth noting that some other occasions
of revelation mentioned regarding the descent of
some verses of Surah Qalam, which indicate that
those verses are Medinan, are either unsourced,
transmitted in a broken or interrupted chain, or
seem to be based on analogy and application
(Jaberi, 2008: 1, 175; Darwaza, 2004 AD/1383
SH: 1, 379). Shia commentators generally do not
pay attention to them and do not mention them
in their interpretations, or they only address them
as possibilities rather than certainties, mentioning
them as opinions. Furthermore, these occasions
of revelation conflict with the Surah's content
and the coherence of its verses, which will be
discussed further.

5. Attention to Stylistic Features
Stylistic features unique characteristics of any
verbal expression and considered a kind of
verbal art, are now receiving attention from
many analysts of literary and religious texts.
Style, in a sense, is the writer's or speaker's
particular perspective on the inner and outer
world, which necessarily manifests in a specific
style of expression and is the product of a
specific selection of words, expressions, and
phrases (Shamisa, 2016 AD/1395 SH: 18 and
26). Therefore, examining the linguistic aspects
of the Quran in different surahs is also one of

the indicators considered in any textual
research.

In stylistic analysis of a work or text,
experts, while emphasizing the subject matter,
consider stylistics at three levels: linguistic,
literary, and intellectual (Shamisa, 2016
AD/1395 SH: 21).

5.1. Linguistic Level

This level is divided into three smaller levels:
phonetic, lexical, and grammatical. The
phonetic or musical level of the text involves
examining the text in terms of external music
(i.e., meter, rhyme, and refrain) and internal
music through figures of speech such as various
types of rhyme and repetition.

Lexical or stylistic analysis of words
involves observing and examining Persian and
Arabic words, foreign words, simple or
compound nouns, nouns of meaning and
essence, and paying attention to the frequency
of certain words in the text. Syntactic or stylistic
analysis of sentences involves examining
sentences in terms of their axis, collocation, and
attention to unusual structures, whether
sentences are short or long, and the use of
archaic grammatical structures. In other words,
sometimes the context of phrases and sentence
structure, or in other words, the way a subject is
expressed in terms of sentence structure, attracts
attention, and this gives the writing a stylistic
aspect to some extent (ibid: 219).

5.2. Intellectual Level

Whether a work is introverted, subjective, and
mental, or extroverted, objective, and realistic;
whether it engages with the external world and
the surface of phenomena or delves into the
inner depths; whether it is optimistic or
pessimistic; and whether it is individualistic or
loving. What specific idea does it promote?
Does the author have specific feelings?
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Generally, the examination of a work in terms
of the discourses it engages with is called the
intellectual level (Shamisa, 2016 AD/1395 SH:
222 and 224).

5.3. Literary Level

Attention to the frequency of words used in
secondary or figurative meanings, issues of
rhetoric such as simile, metaphor, symbol, and
metonymy, and generally issues related to
unique eloquence and rhetoric in each style,
pertain to this level (Shamisa, 2016 AD/1395
SH: 224 and 225).

6. Stylistic Analysis of Surah al-Qalam

Surah al-Qalam exhibits numerous stylistic
markers across various dimensions.
Considering these markers significantly aids in
analyzing and examining the historical context
of its revelation. Therefore, we will focus on
aspects of stylistic markers relevant to the
research objective.

Surah al-Qalam, at the linguistic level, is
noteworthy for its balanced rhyming, subtle
musicality, and repetition (the letter Nin, words
of equal weight in verb If*al, repetition of the
word Majniin, etc.). In this regard, repetition
serves as a tool for emphasis, appearing as the
repetition of letters, emphatic particles, and
words (Eghbali, 2019 AD/1399 SH: 34) to
enhance the importance of the subject and main
content for the audience. The syntactic structure
of the surah, like other Meccan surahs, is based
on short sentences and definitive statements
without the need for detail or argumentation.
Since the overall approach of the Surah is one of
warning, and a strong syntactic style is needed,
the types of sentences are arranged to suit this
approach.  Nominal sentences indicating
permanence and continuity (Hashemi, 2009
AD/1388 SH: 85) are employed in these

instances. On the other hand, in some verses,
particularly the initial verses of the surah,
connecting particles, especially the conjunction
"Waw," function as cohesive elements, creating
a calm and contemplative style for the audience
to absorb the key points (Ghaybi and Asghari,
2020 AD/1400 SH: 17).

On an intellectual level, the surah stands out
for its defense of the Prophet against the
accusations of his adversaries, refuting the
allegations and clarifying God's perspective on
the Prophet's character, explaining the divine
tradition of affliction and trial. One of the most
beautiful intellectual emphases, seamlessly
integrated throughout the Surah, is this
explanation of the divine tradition of affliction,
which may involve ease or hardship in life.
This is illustrated by the apparent ease in the
worldly affairs of the disbelievers at the
beginning of the Surah (verses 8-14), the
hardship depicted in the story of Yinus (verses
47-50) at the end, and the affliction of the
companions of the garden with both ease and
hardship (verses 17-32) in the middle.

On a literary level, one of the most beautiful
aspects of surah al-Qalam is the use of literary
devices such as the correspondence of
expressions within a verse, the causal
relationship between verses, metaphor, simile,
and metonymy. The oath at the beginning of the
Surah, the high frequency of the emphatic
particle "Inna,” and the combination of
negation and exception are indicators of the
speaker's (God Almighty) insistence on creating
belief in the minds of the audience and the
certainty of the repetition of the divine tradition
regarding the punishment of the Prophet's
adversaries and their defeat in their opposition
to him (Eghbali, 2019 AD/1399 SH: 34). The
use of interrogative sentences aims to make the
audience aware of the speaker's emotions,
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creating an emotional response to prepare and
encourage the listener to respond to what is
clear to the speaker.

Furthermore, of the 52 verses in this surah,
42 end with the letter "Nan." Some linguists
believe that the pain and sorrow of the Prophet
are conveyed to the audience through the sound
of the letter "Nin." (Abbas, 1988: 108)

In other words, the balanced rhyme coupled
with the abundance of the letter "Nian" in the
verses of this Surah conveys the peak of the
Prophet's pain and sorrow to the audience, as he
was subjected to persecution and accusations by
the polytheists (Eghbali, 2019 AD/1399 SH: 28).

Therefore, the attention paid to and
consideration of the use of this style in the
surah indicates the expansion of the Prophet's
call, his confrontation with the polytheists, and
the Prophet's sorrow over their persecution,
which is inconsistent with it being the second
Surah.  Further examination of the Surah's
historical and thematic content will further
demonstrate and confirm these stylistic points.

7. Content Analysis of Surah al-Qalam with
Historical and Stylistic Analysis and
Comparison

Reflection on the Surah's content and the main

topics raised in its verses also shows that the

Surah's theme is based on the Prophet's

affirmation and increasing confidence in the

face of the polytheists and his call to them.

Accordingly, comparing the Surah's contents

and objectives with the stages of the polytheists'

confrontation with the Prophet based on
history, biographical literature, and textual
comparison with the content of other surahs in
the order of revelation can greatly assist in
research and assessing the reliability of the
narrations regarding the order of revelation and
ultimately the approximate dating of the Surah.
Therefore, we will first examine these stages

based on historical evidence and reflection on
the context of the verses' revelation, both in
terms of content and relying on interpretations.

It should be explained that the Prophet's
mission was accompanied by fundamental
changes in Jahiliyyah society, affecting and
altering all the norms and customs upon which
that society was built. This was especially true
in terms of the impact on the interests of a
group of people (the Quraysh elite and
notables) whose interests were served by these
norms. The mere adherence to the traditions of
their forefathers was enough to generate
hostility and opposition to the new situation;
this is addressed in surah al-Zukhruf/22: "Nay,
they say: We found our fathers following a
certain way, and we are guided by their
footsteps."

However, since the strategy of the call to
change from polytheism and shirk to the belief
in Tawhid was meticulously planned, and
reflection on historical accounts and
biographical literature confirms this, the
polytheist leaders of Arabia did not initially
attack the Prophet. This is because the first
stage of the call was based on individual
development and the cultivation of secret
followers (in the Qur'anic expression,
"Cultivating the seed™). Only after the official
call and the revelation of the followers and the
increase in their number, especially when the
idols were denied, The Meccan leaders reacted
by appealing to the Prophet's family,
particularly the respected Aba Talib, his uncle.
They repeatedly requested Aba Talib to restrain
the Prophet.  When these appeals proved
ineffective, they resorted to various methods to
express their opposition and hostility towards
the Prophet (Ibn Hisham, n.d.: 1, 264-267).

Initially, they accused the Prophet of being a
liar and a sorcerer, as mentioned in surah al-
Qamar/37 and surah Sad/14. This accusation
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was fallacious, as even at the time, it was clear
to any rational person that the accusation of
falsehood was incompatible with the Prophet's
established reputation for trustworthiness. This
accusation yielded no results for the opponents;
even until the Prophet's migration to Medina,
people continued to entrust their possessions to
him, confident in his honesty and integrity (lbn
Hisham, n.d.:1, 485; Ibn Athir, 2006 AD/1385
SH: 2, 104). This is evidenced by numerous
historical accounts, including admissions from
prominent Meccan leaders such as Nadr ibn
Harith, a staunch opponent of the Prophet, who
acknowledged the Prophet's unparalleled
honesty and trustworthiness (Ibn Hisham, n.d.:
1, 299-300). This is further supported by the
famous dialogue between Heraclius, the
Byzantine emperor, and Abi Sufyan. Although
Abii  Sufyan admitted that he would have
disparaged the Prophet if he hadn't feared
accusations of lying from his companions, he
was unable to point out any negative aspect of
the Prophet's character in response to Heraclius'
questions. Heraclius ultimately declared, "If
what you say is true... if I could reach him, |
would personally wash his blessed feet"”
(Bukhari, 2001 AD/1422 AH: 6, 35, Hadith No.
4553; Ibn Kathir, 1971: 2, 183; Ibn Athir, 1965
AD/1385 SH: 2, 212).

Subsequently, they resorted to mocking the
Prophet and ridiculing his message. Ubay ibn
Khalaf played a significant role in this,
famously holding up a decaying bone and
mockingly asking the Prophet, "O! Muhammad,
do you think God will revive this after it has
rotted and turned to dust?" (Ibn Hisham, n.d.: 1,
361-362) and verses 78-80 of surah Yasin
represent the earliest mention of this approach,
based on the order of revelation (‘Ayyashi,
2001 AD/1380 SH: 2, 296).

The Quran, in response to mockery and
ridicule, supports the Prophet and explains that
previous communities employed similar tactics
against their prophets. This reaction is seen in
surah al-An‘am, verse 10: "And indeed,
Messengers were mocked before you, but those
who mocked them were encompassed by that
which they used to mock at.” (Ibn Hisham, ibid:
1, 396; Tabari, 1991 AD/1412 AH: 7, 98) This
mockery sometimes went beyond words; some
like ‘Ugbah ibn Abi Mu ‘ayt, even spat in the
Prophet’s face, inciting others. Verses 27-29 of
surah al-Furgan were revealed following this
incident (Shawkani, 1993 AD/1414 AH: 4, 87).
After the futility of this approach became
apparent, they resorted to argumentation,
sophistry, and demands for miracles (lbn
Hisham, n.d.: 1, 308-309). This is first
addressed (based on the order of revelation) in
surah al-Isra’, verses 90-95. In the same Surah,
God consoles His Messenger, stating that their
demands stemmed from argumentativeness and
stubbornness, not a genuine desire for
enlightenment, and instructs him to cease
debating: "Say: Sufficient is Allah as a witness
between me and you; indeed, He is ever, of His
servants, aware, seeing” (al-Isra’/96) (Baydawi,
1997 AD/1418 AH: 3, 267). Then, they
renewed their attacks on the Prophet’s
character, accusing him of sorcery and madness
to dissuade the public or at least sow doubt. The
accusation of madness is first mentioned in
surahs al-Hijr/6 and al-Saffat/36, and the
accusation of sorcery in surah al-Tar/29.
Another method involved appeasement and
negotiation with the Prophet, setting conditions
for belief, such as demanding revelation
(al-An‘am/124), a miracle (al-An‘am/107-109),
or tempting offers of wealth, prestige, and
leadership among the Arab chiefs in exchange
for abandoning his call that verses 1-5 of surah
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al-Fussilat were recited by the Prophet in
response to a proposal by ‘Utha ibn Rabi‘a (lbn
Kathir, 1998 AD/1419 AH: 7, 148; lIbn Hisham,
1, 293-295); discouraged by these methods, the
Meccans severed ties with the Prophet and his
companions, boycotting them in trade,
marriage, and social interaction. This boycott
lasted three years, causing significant harm to
the Muslims (al-Amin, n.d.: 1, 230; Halabi,
n.d.: 1, 475). They also subjected Muslims to
torture and persecution; Bilal ibn Rabah,
‘Ammar Yasir, Sumayya, and others are
prominent examples from this period (lbn
Hisham, n.d.: 1, 317).  Further attempts
included imprisoning the Prophet, exiling him,
and ultimately plotting his assassination (al-
Anfal/30, al-Tawbah/13), but God informed the
Prophet and saved him (al-Amin, n.d.: 1, 231-
232). Their final attempt was to wage war
against him.

Considering the style, content, and central
themes of surah al-Qalam, we find that it begins
by praising the Prophet, affirming his noble
character, and expressing confidence in him.
The opening verses (specifically the second
verse), grammatically answering the oath in the
preceding verse, respond to the Meccans'
accusations of the Prophet's madness (verses 1-
7) (Tabrisi, 1993 AD/1372 SH: 25, 210). It then
describes the reprehensible qualities of his
enemies, who often concealed malicious intent
behind a deceptive exterior, aiming to halt his
call. The Surah warns against their cunning
negotiations and  deceitful compromises,
highlighting the role of these traits in their
hostility towards the Prophet (verses 8-16). It
then uses the example of the companions of the
garden to warn the Meccans about their fate,
emphasizing that worldly possessions and wealth
are merely tests and not grounds for pride or
boasting (17-33). Following this, it rebukes them
for their intellectual and ideological bankruptcy

and their sowing of doubt (34-47). Finally, the
Surah reaffirms the Prophet's mission, reiterates
confidence in him, and advises patience (48-52)
(cf. Shatnawt, 2003).

The short sentences, abrupt questions
without ~ conjunctions, and numerous
interrogative sentences are not intended to seek
information about the unknown but... Rather, it
serves secondary purposes, aiming to improve
communication and exert a greater influence on
the opposing audience. This is achieved
through reproach: Their leader said, did | not
tell you to glorify God? (Verse 28); threat and
intimidation: So leave Me and those who deny
this message (Verse 44); and denial: Or do you
have a book in which you study? (Verse 37)
Furthermore, the divine tradition of testing and
trial of humanity is emphasized throughout a
significant portion of the Surah's content,
providing strong reactive statements in
response to their oppositional methods.

The concluding verses of the Surah depict
the disbelievers’ angry gazes towards the
Prophet upon hearing the Quran, illustrating the
intensity of their anger and reiterating the
themes of the preceding verses, maintaining the
contextual flow (Darwaza, 2004 AD/1383 SH:
1, 398). This depiction of the disbelievers,
along with the story of the companions of the
garden and their fate—a fate fitting for the
arrogance and rebellion of Quraysh—reveals
their weakness and constitutes a form of
counter-defense against the psychological
attacks on the Prophet by the disbelievers. In
other words, imagery and representation—
valuable tools of the Quranic style, described as
an "Emotional-imaginary form of mental
meaning"—are effectively employed in this
Surah. It depicts a psychological state,
transforming it into a tangible event and
illustrating it with human examples (Koohi et
al.,, 2013 AD/1392 SH: 24). This imagery,
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along with movement, construction, descriptive
laws, effort in speech, the sound of the
caravan's words, the burning melodies of
phrases, and the music of the verses...engages
the eyes, ears, and imagination (Sayyid Qutb,
1994 AD/1415 AH: 36). The accusation of
madness leveled against the Prophet and the
implicit call and command to patience, both at
the beginning and ends of the surah emphasize
the unwavering stance on God's Lordship, the
unyielding commitment to the message, and the
refusal to compromise in the face of opposition
(Bahjatpour, 2008 AD/1387 SH: 181). All these
elements serve to awaken the audience, adding
excitement and authority to the content,
aligning with the socio-cultural context of its
revelation. This reflects the consideration of
external factors, such as the expansion of the
Prophet's call among the people of Mecca,
moving beyond cautious and clandestine
individual invitations. Therefore, it cannot be
reconciled with the Surah's position as the
second Surah revealed.

This textual analysis and content division
demonstrates the coherence of the Surah's
verses and its immediate revelation, and also
provides insights into its dating.

Because the concurrence of historical
instances of the Meccans' approaches towards
the Prophet, and the mention of some of these
instances in surah al-Qalam, such as their
conciliation and agreement with the Prophet or
their sowing of doubt, as well as the reminder
of the fate of those who denied the truth and the
declaration of the reward of the pious by
addressing the Muslims, shows that this Surah
cannot have been revealed as the second Surah,
shortly after the Prophet's mission and call,
when it initially only included his relatives and
close ones, and the Quraysh did not yet feel
threatened and had not yet begun to confront

the Prophet.  Furthermore, considering the
order of revelation of the surahs in which the
Meccans' diverse approaches towards the
Prophet were first addressed, as mentioned in
the preceding lines, shows that they generally
begin with surah al-Qamar (the 37th surah in
the order of revelation) and include surahs such
as Sad (surah 38), Yasin (surah 41), al-Furgan
(42), al-Isra’ (50), al-Hijr (54), al-An ‘am (55),
and al-Saffat (56). This too, as a very
noteworthy piece of evidence, can strengthen
the hypothesis that surah al-Qalam was
revealed around the same time as these surahs.

8. Content and Stylistic Analysis of Some
Verses of the Surah Specifically

To complete the content analysis of the surah,
we will further delve into the style and context
of some verses of surah al-Qalam that are not
found in the early revealed surahs (using the
extensive research and scrutiny of the content
and context of the surahs based on the order of
revelation, especially the Meccan surahs,
conducted by the authors of this article):

8.1. Verses 3-6 and 51

These verses speak of accusations such as being
mad and infatuated, which as previously
mentioned and confirmed by historical sources,
were leveled against the Prophet by the
Meccans during their open opposition and
confrontation with the Prophet's clear call,
especially when their gods were denied. In the
Quran, the unjust accusations leveled against
the Prophet are all found in the Meccan surahs:
Mad, sorcerer, liar, soothsayer, and poet. These
accusations generally arose after the cautious
call, in the phase of the official call and the
emergence of his companions; especially since,
according to history, the Meccans coordinated
these accusations during the Hajj season, when
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Arab groups were heading to Mecca, deciding
to sit on the roads of the caravans and mention
accusations and speak ill of the Messenger of
God (PBUH), making them fearful of
associating and contacting him (Dhahabi, 2003:
1, 558; Ibn Hisham, n.d.: 1, 270).

In  these wverses, God simultaneously
mentions the Prophet's great moral virtues,
especially his commendable social ethics
(Tabataba’1i, 1970 AD/1390 AH: 19, 369),
promises his Messenger, and threatens those
who leveled such accusations against the
Prophet, stating that they will soon see who is
truly afflicted with madness. Therefore, the
accusation of madness against the Prophet and
the vehement, threatening defense of him in this
Surah are inconsistent with the early period of
the Prophet's call.

8.2. Verses 10-14

The use of emphatic, intensified adjectives like
Hallaf, Hammaz, Mashshd’, Manna’, and
Mukadhdhib to describe the attributes of the
enemies of the religion who invited the Prophet
to compromise and leniency (verse 9) indicates,
in a sense, the intensification of the Prophet's
call, signifying the overt phase following the
initial, individual call in the first period and
attesting to the peak of the Meccans' and
Quraysh leaders' reaction against the Prophet
(Jaberi, 2008: 1, 23). Some interpretations
mention that regarding the verse "And do not
obey every Hallaf...": some say that Hallaf
refers to Walid ibn Mughayrah, who offered the
Messenger of God (PBUH) a large sum of
money to abandon his religion; others say it
refers to Akhnas ibn Shariq (according to
‘Ata’); some, Aswad ibn ‘Abd Yaghiith
(according to Mujahid); and others, Abi Jahl
(according to lbn ‘Abbas) (Tabataba’i, 1970
AD/1390 AH: 19, 631; Qurtubi, 1985 AD/1364
SH: 18, 231; Fakhr Razi, 1999 AD/1420 AH:

30, 604; Sayyid Qutb, 2004 AD/1425 AH: 6,
3662), all of whom were chiefs and nobles of
Quraysh. Some, like Ibn ‘Ashuar, after
mentioning various opinions, consider Walid
ibn Mughayrah, the originator of this matter,
whom other Quraysh leaders joined, to be the
intended referent of the verse (Ibn ‘Ashiir, 1999
AD/1420 AH: 29, 67).

8.3. Verse 15

Verse 15 discusses verses recited from the
Quran to the polytheists, after whom one of
their representatives says, "These are the
legends of the ancients™: "When Our verses are
recited to him, he says: These are the legends of
the ancients."”

If we consider Surah al-Qalam the second
surah revealed, given that the verses preceding
this one also address the Prophet's sanity, there
is no room for this interpretation, as only surah
al-‘Alag had been revealed up to that point.
However, this verse suggests that before this
surah, verses and stories must have been
narrated, heard by the disbelievers, and then
commented upon.

Further explanation: Myths are generally
considered stories lacking verifiable
authenticity and  potentially  containing
exaggeration and superstition. However, in the
Quranic verses, this application is not limited to
these instances; it also refers to the books of
earlier peoples, such as Jews and Christians.
For example, verse 5 of surah al-Furgan
conveys this meaning (Darwaza, 2004 AD/1383
SH: 1, 375). Therefore, the mention of this
objection by the polytheists, assuming any of
the aforementioned meanings of myths, in
surah al-Qalam inherently indicates that verses
must have been revealed before surah al-Qalam
for them to be applicable.
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8.4. Verse 34

In verse 34: "Indeed, for the righteous are
gardens of delight with their Lord,"” the
righteous and paradise are mentioned.
However, considering the early-revealed
surahs, the tone and context of the verses
generally focus on warning and frightening
people with Hell (Jaberi, 2008: 1, 23). Only in
surah al-Takwir (Meccan 7): "And when the
Garden is brought near" (al-Takwir/13) is there
a brief mention of paradise, and then in surah
al-Burij (Meccan 27), the description of
paradise and its inhabitants is first elaborated:
"Indeed, for those who have believed and done
righteous deeds are gardens beneath which
rivers flow. That is the great attainment.” (al-
Buriij/11) It seems that to prepare and pique the
audience's interest, paradise is mentioned very
briefly in Surah al-Takwir, and then, with two
broader characteristics, namely faith and
righteous deeds, the inhabitants of paradise are
described (Darwaza, 2004 AD/1383 SH: 1,
382). Therefore, mentioning paradise along
with the attribute of piety in the second
revealed surah does not seem to align with the
gradual increase of knowledge in the Quran.

8.5. Verse 35

Examination of the content of the early-
revealed surahs shows that the word Muslim
does not appear in any of them. This non-usage
seems logical because the call to Islam was in
its initial stages, and only a small number of
people had converted to Islam, not enough to be
called Muslims. It is only in surah al-A‘raf (the
39th surah) that we encounter this word. By
then, the number of Muslims had grown
significantly enough to be referred to as
Muslims, the Prophet's call had taken a more
formal shape, and, in a sense, the society of that
time fully recognized this group and title. "Our

Lord, pour out upon us patience and cause us to
die as Muslims.” (al-A‘raf/126) This phrase is
frequently repeated from this surah onwards
(Jaberi, 2008: 1, 180). Also, in Surah al-A‘raf
(Meccan, 39), God, for the first time, describes
the Prophet as a bringer of good tidings.
Warning is for the wrongdoers, and good
tidings for the righteous. Since, in the early
days of Islam and for some time thereafter,
Muslims were very few, the addresses were
directed towards the disbelievers, and warnings
were used. However, in the second phase of the
invitation, with the increase in the number of
Muslims, good tidings are also mentioned in
this verse: "Say: | have no power over any
benefit or harm to myself except as Allah wills.
And if | knew the unseen, | would have
acquired much good, and no evil would have
touched me. I am only a warner and a bringer of
good tidings to a people who believe." (al-
A‘raf/188)

Therefore, the mention of the word
"Muslims" in verse 35 of surah al-Qalam:
"Shall We then make the Muslims like the
criminals?"—in contrast with the word
"Criminals"—cannot seem logical except with
widespread invitation and explanation by the
Prophet and the understanding of these two
words by the people of the time of revelation;
especially in the second Surah, when not much
time had passed since the beginning of the
invitation.

8.6. Verse 41

In verse 41 of surah al-Qalam: "Or do they have
partners? Then let them produce their partners,
if they should be truthful,” the subject of shirk
(polytheism) is mentioned; whereas, until Surah
al-A‘raf, the opponents of the Prophet were
only mentioned as disbelievers, "those who
disbelieved." (Jaberi, 2008: 1, 176)
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This word, like the word "Muslims," is
mentioned from verse 33 of surah al-A‘raf
onwards: "Say: My Lord has only forbidden
immoralities—what is apparent of them and
what is concealed—and sin and transgression
and associating with Allah that for which He
has not sent down authority, and that you say of
Allah that which you do not know." (al-
A‘raf/33)

8.7.Verses 44 and 45

"So leave Me with those who deny this
[message]. We will gradually draw them from
where they do not know (44) and I will give
them respite. Indeed, My plan is firm (45)." The
use of the imperative verb in these verses, and
their threatening tone, which speaks of God's
support and aid to the Prophet and the
believers, and which declares, in a way, God's
war against the disbelievers and deniers,
indicates that the context of revelation pertains
to the Meccan period, when the number of
Muslims around the Prophet was small, and the
call had become public, creating a confrontation
between believers and disbelievers. This is
especially true since the subsequent verses
complete and confirm this matter with a
recommendation for patience (Sayyid Qutb,
2004 AD/1425 AH: 6, 3669-3670). However,
this threatening imperative tone is inappropriate
at the beginning of the call and prophethood, as
the second Surah.

8.8. Verse 45
Verse 45 states: "And | grant them respite.
Indeed, My plan is firm." The end of the verse
is a nominal sentence beginning with "Inna" as
a reason, a stylistic feature not commonly found
in the early Meccan surahs up to surah al-
Qamar (Meccan 37).

Only in the last verse (20) of surah al-
Muzzammil: "Indeed, your Lord knows that

you stand up almost.." and "And seek
forgiveness from Allah. Indeed, Allah is
Forgiving and Merciful," and in two verses of
surah al-Burtij (Meccan 27): "Indeed, the
punishment of your Lord is severe (12) Indeed,
it is He who originates and restores (13)," do
we find nominal sentences with "Indeed" used
for justification, although at the beginning of
the verse.

However, in surah Sad (Meccan 38), which
can be said to be from the time of the Prophet's
call's progress and nearing its public declaration
to his relatives, nominal sentences beginning
with "Indeed" gradually appear. In surah Sad, at
the end of verses 17, 30, and 44, the phrase
"Indeed, He is the One who accepts repentance”
appears, and at the end of verse 59, the phrase
"Indeed, they are the fuel of the Fire" appears.
For the first time in this Surah, the ends of four
verses are concluded with this justificatory
nominal sentence beginning with "Indeed."”
This style is also repeated in the next revealed
surah, surah A‘raf (Meccan 39), in verses:
"Indeed, He does not like the transgressors"
(A‘raf/31), 55, 56, and 183.

At the syntactic level, nominal sentences
describe enduring phenomena and indicate the
steadfastness of the Prophet (PBUH). In cases
where the text discusses the continuation of
phenomena and behaviors such as opposition to
the Prophet, the present tense verb is used, and
the frequency of the present tense verb is
significantly higher than that of the past tense
verb.

At the lexical level, the most frequently used
verb in this Surah is the present tense,
indicating the ongoing conflict between the
polytheists and the Prophet (Igbali, 2019
AD/1399 SH: 34).
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8.9. Verse 48

In this verse, God alludes to the story of
Prophet Jonah and cautions the Prophet against
impatience and quick anger in his call to Islam:
"So be patient for the judgment of your Lord,
and be not like the companion of the fish, when
he cried out while he was oppressed.”

This implicit reference, using the concise
phrase "Companion of the fish" instead of
mentioning Jonah by name, suggests familiarity
with the story for the audience. Since the story
of Jonah is detailed in surah al-Saffat, with his
name explicitly mentioned, this serves as
further evidence against surah al-Qalam being
the second revealed Surah. Furthermore, it
contributes to a more precise dating of the
surah, suggesting that surah al-Qalam was
revealed after surah al-Saffat.

Considering the surah's stylistic features and
corroborating historical evidence of the
opponents' diverse methods of opposing and
antagonizing the Prophet—from mockery and
debate to accusations of falsehood, sorcery,
madness, and even attempts on his life (lbn
Hisham, ibid: 1, 264-267)—and comparing
these with verses revealed in surahs Sad and al-
A‘raf onwards, and based on a comparative
analysis  revealing  numerous historical
similarities between surah al-Qalam and surahs
Yasin, al-Furqan, al-Isra’, al-An‘am, and al-
Saffat, the most probable time of its revelation
seems to be during the period of the open call to
Islam, after the cautious initial phase and after
surahs al-An‘am, and al-Saffat, but very close
to them.

Conclusion

Reflecting on surah al-Qalam, the following

conclusions are drawn:

- Since traditions regarding the order of
revelation consider surah al-Qalam the second

surah revealed to the Prophet, comparing the
surah's time of revelation with the stages of
the Prophet's call, the themes and style of its
verses, and the traditions concerning its
reason for revelation provides a scientific and
logical method for confirming or refuting its
position in the order of revelation.

- Based on verse 29 of surah al-Fath, the
development and progress of the Prophet's
call to Islam can be considered in five stages.
Considering these periods and their objectives
is crucial in analyzing the chronological order
of the revelation of the Quranic surahs.

- Analysis of the content of surah al-Qalam and
corroboration with historical documents both
indicate the expansion of the Prophet's call
and the recognition of his religion and
message, as well as his companions, among
the people of the time of revelation. The
narration of Dhakhak regarding the reasons
for revelation confirms this claim.

- The context of the verses and careful
consideration of the words in this surah, and its
comparison with the content of early-revealed
surahs, shows that the atmosphere of the surah
does not align with the atmosphere of the
Prophet's secretive and cautious call.  This
includes the Prophet being called mad, or the
description of attributes such as "Hallaf"
"Mashsha‘," and "Hammaz" for the enemies of
the religion, which indicates the peak of the
reaction of the polytheists and Quraysh leaders
to the Prophet's widespread call.

- The use of imperative verbs in surah al-
Qalam and its threatening tone, as well as the
use of nominal sentences and beginning with
"Inna" for explanation, are not typically found
in the style of the surahs revealed from the
beginning until surah al-Qamar. These points
also confirm that this Surah depicts an era of
revelation that cannot be reconciled with the
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second Surah revealed at the beginning of the
Prophet's mission and his cautious call.

- In surah al-Qalam, there are numerous
stylistic markers at various linguistic,
intellectual, and literary levels, resulting from
a specific selection of words, expressions,
and prominent aspects of phonetic, lexical,
and grammatical features. Through the use
of appropriate literary devices, it aims to
strengthen and reassure the Prophet in the
face of his opponents and their accusations.

- Considering the content analysis and stylistic
expression of the surah, and corroborating
historical ~ documents  regarding  the
application of various methods of expressing
opposition and enmity by the opponents of
the Prophet, and comparing them to the
verses revealed in surahs Sad and al-A4 ‘raf
onwards, and based on a comparison of the
historical similarities between surah al-
Qalam and surahs Yasin, al-Furgan, and al-
Isra’, it can be said that the approximate date
of revelation of this surah is during the period
of the open call, after the cautious call of the
Prophet and after surahs al-An‘am and al-
Saffat, but very close to them.
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ABSTRACT

This study seeks to examine the relationship between right and good - which
is an emerging issue in moral philosophy - in the Qur'an. The Qur'an
repeatedly introduces good and asks people to choose it in order to be saved.
On the other hand, the Quran respects individual and social rights and warns
against the violation of these rights. However, sometimes there is a conflict
between right and good. In other words, accepting a belief or doing an action,
although it is a human's right, but it is not good for him Respecting this free
will, the Qur'an advises humans to prioritize good over right as long as it is
possible and does not harm the rights of others. The Qur'an advises that in the
conflict between the individual right and the good, the good should be
preferred, but in the conflict between the collective right and the good, the
right should not be ignored as long as the owners of the right have not
consented. Prioritizing the good, especially in the fields of worship that have
more individual aspects, should not be accompanied by coercion because it
violates human free will. The present research has extracted and discussed
examples of compatibility and conflict between truth and goodness in the
Qur'an by using the analytical descriptive method after introducing the
examples of right and good.
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Introduction

One of the important conflicts in the history of
justice studies and moral philosophy is between
the two concepts of right and good. The term
“conflict” is not the same as “contradiction” and
in fact, conflict has a more nuanced meaning
than contradiction.

contradiction means the opposition of
evidence in the place of making and enacting,
and conflict means the contradiction of
evidence in the stage of compliance and action
(Akbari et al., 2018: 109).

In the terminology, conflict means the
creation of a conflict between two provisions in
such a way that each of them cannot be acted
upon.

The main issue is what right means? Which
one should be the base of ethics? are the two
independents of each other? Or are they
dependent on each other? Is one superior to the
other?

The right in the knowledge of ethics is the
right and correct moral and from the point of
view of the knowledge of law, it is the ability
and privilege that is given by law to individuals
who have a right, by means of which they can
transfer their will to others and oblige others to
respect and honor it. Rights are a set of social
laws and regulations established by the creator
of humanity and the universe to ensure order,
justice and fairness in human society so that the
happiness of society can be fully well-being
(Jawadi Amoli, 1996: 75).

The term "Right" is used in both moral and
legal sense, which in both cases is related to
ethics and should be respected.

Good means kindness and the word good is
used in the Qur'an as a noun and an adjective.
From a philosophical and moral point of view
and based on Tabatabaei's point of view, good
basically means to choose one thing and We

call it because of we compare it with something
else, then we choose it, and when we choose it,
it is good in our opinion because it is our
choice. (Tabataba'T, 1987: 3, 152-153). Good is
the truth that is lost to all humans and even
animals and plants, and everyone efforts to
reach it. Therefore, Plato believes that when a
person chooses what is evil, he chooses it
thinking that it is actually good (Copleston,
1956: 253).

The most important point about these two
concepts is the existence of accordance and
conflict between right and good and sometimes
the superiority of one over the other.

This article tries to show in a descriptive and
analytical way from the point of view of the
Qur'an that the question of the ratio of right and
good and the precedence of each over the other
and their conflict and harmony has always been
an important issue in moral and social issues.

1. Background Research

Various researches have been done on the
subject of right and good. For example, John
Rawls has discussed it in a part of the book
Theory of justice. Our good is determined by
the plan of life that if during it the future can be
predicted correctly and we have a complete
picture of it in our mind from now on and
accept it with complete rationality (Rawls,
2012: 629).

also, John Rawls mentions the issue of right
and good in moral philosophy in a part of the
book "The Priority of Right and Ideas of the
Good™:

"In every moral theory, two questions must
be answered; What are the demands that
morality demands of us and why should we
think that it is necessary to follow these
demands? The greatest attraction of the social
approach to ethics is that this approach seems to
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give simple and appropriate answers to these
two questions; The demands of ethics are
determined and established in the form of two
arguments; The first argument is that people try
to organize their own social actions and
reactions, and the second argument is that since
we have agreed to this in advance, we must
follow with these demands. What simpler
answer can be given?" (Rawls, 2012: 251-276)

By studying the above cases, it is clear that
the study of the relationship between right and
good in the Qur'an has not been completed so
far. Therefore, in the following article, an
attempt has been made to study the relationship
between right and good in the Qur'an.

2. Happiness and Moral Philosophy
Happiness is one of the most important
concepts in the philosophy of ethics, as it is the
highest status and the goal of the perfection of
the human mind and virtue. In fact, through the
power of reasoning and the development of the
desired qualities within oneself, the human
being can be able to achieve happiness. Masbah
Yazdi in his book Ethics of the Qur'an states
that happiness is the ultimate goal and is the
only thing that is innately required for human
beings, and he likens happiness to pleasure: "In
the same way that pleasure itself is the only
thing that man wants and desires, and man can
recognise this with present knowledge and
witnessing. Happiness is not an innate demand
of man and this is a fact of forced reality that is
outside the circle of human choice and is not
subject to moral judgement." (Misbah Yazdi,
2011 AD/1391 SH: 19)

3. The Concept of "Right™

The word "Right" and its derivatives are used 247
times in the Qur'an, in various fields of meaning
(Abdulbaghi, 2002: 565). For the root of right,

two main meanings are mentioned: One is
strength and firmness and the other is agreement
and conformity (Ibn Abi al-Hadid , 2007).
Dahkheda's dictionary has several meanings for
this word, the most important of which are as
follows: truthful of speech, fulfilling of promise,
certainty of faith, becoming established, conquest
of the truth, firm of existence and one of the
names of the Almighty God (Dehkhoda, 2006:
9142). right, a single principle that demonstrates
the firmness and correctness of a something and
is the opposite of falsehood. (Ibn Faris , 1982: 2).
Al-Munjid dictionary also mentions that the word
"Right" has a number of different meanings,
some of which are as follows: opposite of
falsehood, justice, money and property, fortune
and share, firm existence, res judicata, decree,
firmness, suzawar (Malaf al-Yasoti ‘T, 1976: 144).

therefore, right means "Proof" and
"Realization™ and when we say that something
has been realized, it means that it has been
established. (Misbah Yazdi, 2001: 20)
Sometimes the Persian equivalent of "Sustained
existence” comes into play; that is, anything
that is stable and reliable is right (Jawadi
Ameli, 1996: 74). "Right™ in the word is used in
various meanings. Some of the lexical
meanings of this word are as follows: "Truth,
justice, firmness and certainty, worthy and
deserving, truth in speech, property, property
and royalty, benefit and destiny, the thing is
done and done, foresight, death, reality,
privilege, the Qur'an, the due and done, Islam,
fixed existence, certainty after doubt,
competence, definite, enduring, infinitive,
definite and certain and realizable work, false
contradiction, true speech and in accordance
with reality, singular law, command of the
Prophet (PBUH) God's attribute, dream™. (lbn
Manzir , 1993 AD/1414 AH: 255-257) The
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meaning of right in one term is different from
its meaning in another term (Saket, 2009: 43).

The right is a privilege that the law decides
on a person's choice and that is guaranteed in a
variety of ways (Abdul Mun‘im , 2005: 313).
right is the ability of one human being in
accordance with the law over another human
being, or over property, or over both
(Langroudi, 1992: 15).

In the terminology of the holy quran, the
truth isgenerally explained in twoways which
are follows:

3.1.The legal Meanings of Rights in the
Qur'an

In some verses of the Qur'an, right is used in a
legal sense. In most verses, the word right has
one of two forms; i.e., as an attribute of a
commissioned human being, as in verse 151
Surah ALAnam and verse 33 Surah Isra, it is
forbidden to kill a respected life, and verse 68
Surah Al Furgan, as one of the characteristics
of the true people of God is that they do not Kill
a respected life except by right.

Sometimes the verb "Judge and Adjudicate”
is used in the Quran with the adjective
"Rightly,” such as in verse 26 Sad, the Qur'an
states: "O! David! We have appointed you as
vicegerent of Allah on earth, so be a rightous
judge among the people.”

3.2.Non-legal Meanings of Right in the
Qur'an
The meanings of the word right in the Quran
are not related to the concept of rights in the
Qur'an. Sometimes it is used to refer to the
actions of God, such as in verse 3 of Al-Ahgaf,
where the Qur'an states: "The heavens, the
earth, and everything in between are only by
right,” meaning that God's actions are wise;
sometimes in the sense of divine laws, such as

the command to pray in the direction of the
Qiblah in verse 124 of Surah al-Bagarah.

3.3. Application of Right in the Holy Qur'an
The concept of "Right" is used in the Holy
Quran with different meanings. The word
"Right" is used 247 times in the Holy Qur'an.
About ten percent of them are related to the
right in the legal sense (Misbah Yazdi, 2005:
34) (Jawadi Amoli, 2019: 28). In other cases,
other meanings have been intended.

In many verses of the Qur'an, the "Right" is
used in the sense of law. Sometimes the word
"Right" in the Quran verses is clear and
sometimes it is not. For example, in verse 282
surah al-Bagharah rhght means loan and the
concept of rights is clear, but in some verses
such as verse 61 surah al-Bagharah, where God
defines the killing of the prophets as a unjust
act in the sense that the Jews do not have the
right to carry out this act (killing the prophets),
in fact, right in the sense of law is explained in
a implicit form.

The principles of right must be general, that
is, their formulation must be possible without
considering what is intuitively known as
appropriate and correct names or predetermined
descriptions. In general, an understanding of the
right is a set of principles whose form is
general, universally applicable, and universally
accepted, and is considered the final reference
for resolving the conflicting demands of moral
persons. In the Holy Qur'an, there are various
examples of the Right, which are mentioned
below.

3.3.1.God
Some verses consider God as the truth and that
He is the only absolute, rich and upright being,
from whom the existence of all beings
originates.
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In the Qur'an, God is mentioned as right (Q.
22: 62). God is the one who can creation and
legislation, because He is the right, and God has
such a greatness that nothing is higher than
him, and his greatness is such that he is not
humiliated or humbled by anything, and he is
greater than everything, and this greatness is
one of the virtues of being right, which means
proof and indestructibility (Tabataba'r, 1987:
18, 564). This application is used in other
verses of the Qur’an (Q. 22: 5-6; 31: 30; 24: 25;
23:116; 10:30; 28:75; 6:62; 18:44; 20:114,
25:129).

3.3.2. Actions and Promises of God

In some verses of the Qur'an, the concept of
right means wise actions (Q. 46: 3). Allah says
that we did not create the visible world with all
its parts, whether heavenly or earthly, except
with the truth. We created the heavens and the
earth for a purpose, and after this world there is
another world that is definite, but the
disbelievers do not believe in what they are told
and are ignorant of it (Nizam al-Din al-
Nisaburi, 1995: 6, 117).

This application is also mentioned in other
verses (Q. 30:8; 14:19; 16:3; 23:116, 29:4;
39:5; 44:39, 45: 22, 46:3, 64: 3).

Since the fulfillment of God's promises is
certain, it is mentioned in the Quran as the
"Right" (Q. 30:60; 35:31; 3:62).

Victory is also one of the examples of truth
in the Qur'an which is mentioned in the
discussion about of the battle of Uhud (Q.
9:48). these hypocrites were actually trying to
cause division and hardship among your
community before this war, just as during the
Uhud war, Abdullah bin Abi dissuaded one
third of the Islamic army from the war and
returned it to Medina. And he avoided helping
the Messenger of God (PBUH), these

hypocrites always changed the affairs of the
Messenger of God (PBUH) and by calling for
discord and encouraging sin and inciting Jews
and polytheists to spy on the affairs of
Muslims, they disturbed the right. The right that
should be followed came and God's command
and what he wanted from religion prevailed and
the disbelievers' demands prevailed (Tabataba',
1987: 18, 368).

3.3.3.Guidance of God

One of the examples of right in the Quran is
guidance and deviation, which is mentioned in
the discussion of following the devil and
mistaking the right path (Q. 7: 30; 10: 32-35,
7:181). As long as we are not cut off from God,
Satan's temptations can be remedied by
remembering him and repenting (Qara’ati,
2023: 106).

3.3.4.Divine Commands

One of the examples of the right in the Qur'an
are divine commands. Among these commands
is facing the Qibla during prayer, which is
introduced as a right in the Qur’an (Q. 2: 149).
Paying attention to the Kaaba is a right that has
been issued by God, and it is possible that what
is meant by "Right" is a fixed thing that cannot
be abrogated or destroyed, just as we describe
God as "right™" in the sense of a fixed thing that
is permanent and cannot be destroyed (TabresT ,
2023: 88).

3.3.5. Truth and Reality

In some verses of the Qur'an, right is used to
mean the truth and reality of an issue. For
example, this usage of right is used in the story
of Yusuf (Q. 12: 51). When the king gathered
the women, he asked them what is the story of
Yusuf and you? they praised God and said:
"We have not seen even the slightest evil in
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Yusuf' and in this way they testified to his
chastity. Here, the main cause of sedition and
the story is Zulaikha, who opened her mouth
and spoke about her guilt and Yusuf's
innocence. He confessed and said: "Now the
truth has been revealed and established, and
that is that | had the intention of flirting with
Yusuf, and he is one of the truthful”, and in this
way Yusuf was completely acquitted and the
truth of the matter was revealed (Tabataba,
1987: 1, 604). This application is also
mentioned in other verses. (Q. 2: 144; Q. 3: 60).

3.3.6. Obligations of Humankind before God

Among the examples of right in the Quran is
the obligation of humankind before of God,
which is mentioned in the issue of divorce (Q.
2: 241). In the verses before this verse, it is
pointed about the payment of dowry to
divorced women, before intercourse and after it.
This verse is either about those whose dowry is
not specified during the marriage and they are
divorced before intercourse, or it is an
emotional and moral order for all cases of
divorce that in addition to paying full or half of
the dowry, a gift Separately, to compensate the
woman's discomfort and heartbreak, she should
be paid by her husband. Of course, this is a
moral and desirable order that the pious deserve
to observe it. In other verses of the Qur'an, the
special attention of Islam regarding the
protection of women's rights and emotions has
been mentioned (Q. 2: 180, 236, 241).

One of the duties of believers is writing the
legal document Properly. This has also been
emphasized in the Qur'an and it has been
mentioned as right (Q. 2: 282).

3.3.7. Justice in Resurrection

Justice and righteousness is one of the examples
of right that is mentioned in the judgment of the
Day of Resurrection (Q. 34: 26) that is, God will

gather both groups in one place on the Day of
Resurrection, and then judge between them and
separate them and distinguish the righteous from
the wicked, so that each group will be separated
to see the punishment of their actions, and the
criterion for this separation is the effects of
nature and attributes and it is their actions (Ttsf,
1987: 8, 395).

In other verses of the Qur'an, the word
"Right" is used in the concept of justice (Q. 4:
105; Q. 21: 112; 38: 26; 8: 8).

3.3.8.Divine punishment in the world

One of the examples of right in the Quran is
divine punishment, which is stated in the
application of the departed of some tribes in the
Qur'an (Q. 17: 16). When the time of the
departed of a nation approached and due to the
disbelief of blessings and committing sins, the
necessary causes for their departed were
provided, and the present will of God was
fulfilled, at that time, we showered blessings on
the rich and prosperous of that nation and
increased their sustenance in abundance. So
that by this means, they will be more immersed
in depravity and corruption and punishment
will be certain for them, and depravity, as we
have said, is the departure from the way of
servitude, through which punishment will be
realized for them, but the divine tradition is
such that until all the inhabitants of a depraved
city If they don't, the public disaster will not
come down, so in justification of this verse, it
should be said: The believers of that people had
the duty to prevent those transgressors and to
prevent their debauchery, and because they did
not do so, they deserved the punishment and
God departed their lives and destroyed them, so
the existence of a wealthy class of corrupt
people is a sign of corruption. In the social
structure of that society and its course is
towards destruction (Tabataba'r, 1987: 20, 314).
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4. The Concept of ""Good""

"Good" is the opposite of evil and it means
everything that humans desire such as reason
and justice. Good is sometimes absolute; it
means that it is liked in any case and sometimes
it is relative, like wealth which is bad for one
person and good for another. In some cases, the
meaning of "Good" is a noun, such as "Good"
means property, and in some cases, it is
descriptive, which means the verb of preference
and superiority (Raghib Isfahani , 2009: 300).

According to Ibn Faris' belief, good basically
means attention and desire, and good is the
opposite of evil because people show interest in
it and those who do it (Ibn Faris , 1979: 232).

This is while some consider the main root of
goodness to be choice and superiority over others;
As a result, good is something that is chosen from
among people and has priority and superiority
and has different ranks (Mustafawi, 2023: 151).
Good is something that everyone wants, and by
means of it, a part of the worthy perfections of a
thing is achieved (TasT, 2023: 504).

One of the most famous contemporary
commentators says about goodness: "Basically,
good means choosing, and we call one thing
good because we compare it with another thing.
Then we choose it; so, the one we chose is good
in our opinion; because it is our chosen one.”
(Tabataba'r, 1987: 30, 152)

The meaning expressed by Tabatabaei is
actually preferable to the meaning given by
Raghib in al-Mufradat and the scholars are on
it: because if the chooser is asked the reason for
the choice during the comparison and selection,
he will say the same as given in the first
meaning; therefore, every being chooses what
he chooses for the sake of the perfection it
gives him. Aristotle says about the question of
what is good: This question cannot be answered
as accurately as a mathematical problem, and

this is due to the nature of the subject; because
human action is the subject of ethics and human
action cannot be determined with mathematical
precision (Copleston, 1956: 151-385). Anyway,
based on teleology in life, Aristotle says:
"People usually consider happiness as the goal
of life; but different people understand very
different things about happiness. Some people
equate it with happiness and pleasure. In
addition, a person may have different views of
happiness at different times. Consider health in
sickness and wealth in poverty.” (Copleston,
1956: 381)

The theory of good, which is accepted for
the purpose of counting primary good, goes
back to Aristotle, and various philosophers such
as Kant and Henry Sedgwick have accepted it
from other dimensions. Its basic idea is that a
person's good is determined by what is the most
rational long-term life plan for him under
reasonable circumstances. Good, it is the
fulfillment of human rational desires. Whatever
a person's goals may be, the primary good is the
necessary means to achieve them. For example,
intelligence-wealth and more opportunities
allow a person to achieve goals that otherwise
he could not think of rationally. Then it defines
the expectations of key people, the goal of
primary social goods that are available to them
(Rawls, 2012: 156-155).

4.1. Application of ""Good" in the Qur'an
Good is mentioned in the Qur'an with numerous
examples that are referred to:

4.1.1.Faith in God and the Messenger

One of the other examples of good is faith in
God and His Messenger. The most important
component needed to achieve good is faith in
God and the prophethood of the Prophet
(PBUH)(Q. 4: 170).



Biannual Journal Quran and Religious Enlightenment, Autumn & Winter 2025, VOI. 5, NO.2 (173-188) 181

The address in this verse is general, and in
other words, it addresses all of humanity, and
its content is a departure and conclusion from
the statement he had previously made about
the possessing bibles, and if he made the
address general, it was because there were no
worthy people for this call. And for believing
in the Messenger of God (peace be upon him
and his family), they were exclusive to
the possessing bibles, and not the mission of
the Messenger of God was reserved for a
specific people (Razi , 1988: 6, 204). Faith is
mentioned in several verses of the Qur’an (Q.
4:59; 8: 19; 16: 95; 29: 16).

4.1.2.Allah's Blessing

It is one of the good examples is Allah's
blessing, which is mentioned in the story of
Prophet Moses in Madian that is, after giving
water to the sheep, he returned to the shade to
rest, because the temperature was very high,
then he said: "O! Lord, | am in need of what
you have sent down to me from goodness.” (Q.
28: 24) It is clear from this statement that Musa
was very careful in his actions, that he did not
do any action, and he did not even do his will,
except for the pleasure of his Lord, and for the
purpose of war in his way. Musa asked God to
give me strength to do good work so that you
will be pleased with me.in fact, good here is
physical strength to do good work (Alusi, 1994:
10, 271). In other verses of the Qur'an, good is
used in this sense (Q. 21: 35; 25: 10, 27: 36).

In another verse of the Quran, it is
mentioned that the position of prophethood is a
divine mercy given to the Prophet (Q. 43: 35).

When people’s lives are in the hands of God,
how can some people expect the position of
prophet hood to be with them and they decide
to whom the revelation will be revealed? Do
not compare revelation and prophecy with
material things (Qara‘ati, 2010: 451).

God has introduced himself in the Holy
Qur'an with many attributes to his servants;
Attributes that each show a manifestation of
divine beauty and glory (Q. 2: 205).

Another example of good in the Quran is
worldly good, which is used to mean food (Q.
2: 61).

4.1.3.War in the Way of God (Jihad)

One of the good examples in the Qur'an is
jihad for God, which is mentioned in the topic
of war with infidels (Q. 9: 41). Also, in another
verse, God has introduced war in the way of
God for the benefit of man and good (Q. 47:
21). In this verse, in response to the behavior of
those who avoided Jihad, God emphasizes that
if they participate in Jihad and are honest with
God, it will be "Better" for them.

4.1.4.Fasting

Among other examples of good in the Quran,
we can mention the fasting. In the verse that
states the obligation of fasting, we read: If you
fast, it is good for you (Q. 2: 184). It is stated in
the hadith that God said: "Fasting is for me and
I will reward it". It is possible that prayer or
Hajj for other than God will be fulfilled, but it
is not possible for someone to fast for other
than God." (Tabataba'r, 1987: 9, 435)

4.15.The Resurrection and the Reward
Given in the Resurrection
One of the meanings of good is the reward of
the afterlife, as mentioned in the application of
true faith and accepting the guardianship of
God (Q. 12: 57). The reward of the afterlife is
for the righteous among his servants. So, in
fact, this sentence is a beautiful promise that
God gives especially to his saints, of which
Yusuf is one of them. faith is after faith and
piety, is the implementation of the guardianship
of God, which He said: "There is no fear for
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them and they do not grieve." (Tasi, 1987: 3,
399) Also, in other verses, the word good is
used to express the hereafter (Q. 12: 54; 3: 15;
12: 109).

4.1.6.Moral Good

Another important example of good in Qur'an is
moral good. The desired morality of Islam is
formed on the basis of divine piety; That is,
moral good can be achieved with divine piety
(Q. 7: 26).

In another verse, it has been said that it is
good to speak kindly to the needy and forgive
them than to forgive which is followed by harm
(Q. 12: 263). The famous promise of
forgiveness brings a person to the goals of
charity, which is self-cultivation, Compilation
of hearts, and facilitation for others (Jawadi
Amoli, 2010: 825).

This use of good can be seen in other verses
as well (Q. 12: 158; 3: 14; 7: 26).

4.1.7.Useful and Beneficial

Another example of "Good" is used in the
verses of the Qur'an to mean "More useful and
practical”. Good is used in the meaning of
useful and beneficial in advising disbelievers to
abandon falsehood in war (Q. 8: 19). In other
verses, good is used in the sense of useful and
beneficial (Q. 2: 106, 216; 33: 25; 11: 86).

4.1.8.Wealth

The Qur'an has considered "Wealth" in the
subject of inheritance (Q. 2: 180).
Commentators have interpreted good in this
verse as wealth, and this means that wealth is
the source of good and should be used in the
legal way (Qaarati, 2010: 277). Good in the
meaning of "Wealth" is also seen in other
verses of the Qur’an (Q. 2: 215, 272, 273; 100:
8; 70: 21).

4.1.9.Social Good

The Qur'an has not only paid attention to the
world and the hereafter, but has also dealt with
legal, moral and social issues and emphasized
them a lot. In the matter of buying and selling,
the  Quran  describes  honesty  and
trustworthiness as "Good." (Q. 17: 35)

The philosophy of God's commands is the
good of the people themselves. Economic
salvation is superior to wealth and earning
money through short weight. The result of
correct trade and respect for the rights of the
people, comes back to the human being,
because it creates trust, but short weight and
inaccurate measurements and calculations lead
the society to financial corruption and loss of
trust (Qara‘ati, 2010: 58). "Good" means
"Social good" in other verses of the Qur’an (Q.
2: 220; 3: 104; 11: 84).

5. The Relationship Between the Right and
the Good in the Qur'an
one of the important topics of the present study,
is the existence of conflict and coincidence of
truth and good in the Quran and the
identification of the superiority of one over the
other in the words from the God. Good can be
related to truth through causal, normative and
conceptual relationships. However, the two
concepts can also be unrelated. The
relationships between good and right are also
explained in different theories in different ways
(Holmes, 2012: 55). The most important point
if the relationship between these two concepts
IS accepted,is the issue of their alignment or
conflict,the priority and precedence of one over
the other should be discussed. Although it is not
possible to definitively recognize every right as
good, it is important to consider that these two
concepts are related to each other from the
point of view of their importance. According to
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the Qur'anic verses, the concepts of truth and
good sometimes coincide, sometimes conflict,
and sometimes take precedence over each
other. According to the Qur'an, the priority of
giving good to the right in relation to individual
rights is one of the important ethical principles,
such as the fact that the Qur'an defines granting
an extension to a debtor as good, and it is the
first thing over the right which is the
recoverying the debt. the following discussion
will present examples of the coincidence and
conflict between truth and good in the Qur'an.

The relationship between right and good in
the Quran is of two types: conformity and
contradiction. In the following, we examine
each of these relationships.

5.1. Compatibility of the Right and the Good

One of the applications of right and good in the
Quran is their accordance with each other. In
most verses of the Qur'an, right and good are in
harmony with each other, and some examples
will be mentioned below:

- God sent the Qur'an and the Prophet to
mankind so that they could live better and not
be misguided. Whoever follows these two will
definitely be on the right path and will be
guided. "O! People, the Messenger (Prophet
Muhammad) has come to you with the truth
from your Lord, so believe, it is better for you.
If you disbelieve, to Allah belongs all that is in
the heavens and the earth. And Allah is the
Knower, the Wise." (Q. 3: 170) In this verse, it
is clearly emphasized that acting on the "Right"
that came from the Prophet is "Good."

- One of the examples of right in the Qur'an is
changing the direction of Qibla, which God tells
people in this verse, truth is from God, so accept
it and do not doubt because it is "Good" for you.
The appearance of the verse is addressed to the
Prophet (PBUH), but the inside of it is addressed
to the people (Mughniyah , 2003: 1, 236).

While the principles of justice (in general,
the principles of right) are the principles that
are chosen in the initial situation, the principles
of rational choice and the criteria of rationality
are never chosen unanimously. The first task in
the theory of justice is to define the first
situation in such a way that the principles
arising from it are the correct understanding of
justice from a philosophical perspective. That
IS, the characteristics of a kind of first situation
should represent the reasonable limits of the
arguments for accepting the principles of
justice. While this issue is not raised regarding
the theory of goodness, there is no need to
agree on the principles of rational choice. Since
every person is free to plan his life as he likes,
there is no consensus regarding the standards of
rationality. Since each person is free to plan his
life as he likes, there is no need for a collective
agreement on the standards of rationality. But
in any case, once the principles of justice are
chosen, and we work within the framework of
the theory, we no longer need to define the
good in such a way that we necessarily reach
consensus on all standards of rational choice. In
fact, this work contradicts the freedom of
choice that justice as fairness guarantees for
individuals and groups within the framework of
judicial institutions.

In general, the difference in people's
perceptions of their own good is good in itself,
while their perceptions of right are not. In a
normal society, citizens believe in the same
principles about the right. And in special cases,
they try to reach the same judgment. People
find their good in different ways, and many
things may be good for one person and not
good for another. When we offer our judgment
about good and bad when we are asked, but not
about the right, if our advice and consultation is
disputed and not acted on according to our
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opinion, there will be no conflict about the right
(Rawls, 2012: 669-668).

5.2. Conflict Between the Right and the Good
Sometimes there is a conflict between right and
good, and this can be seen in some verses of the
Qur'an. Examples of this conflict are mentioned:

1. Fasting is one of the examples of good,
but sometimes doing this good is harmful for
humans. The Qur'an has allowed him not to
fast. Here comes the conflict between right and
good. "Fasting has been prescribed for you in a
few days. But whoever among you is sick or on
a journey should fast the same number of other
days, and for those for whom fasting is
exhausting, it is an expiation that is feeding the
poor. And whoever does better by his will, then
it is better for him, and if you know, fasting is
better for you." (Q. 2: 184) As stated in the
verse, fasting has many rewards, and in other
words, good in this verse is the same as fasting.
But for those who do not have the ability to fast
and have old age or disease of thirst and the
like, it is the right not to fast and pay ransom
and its financial compensation.

2. Giving charity secretly is mentioned as
one of the good examples in the Qur'an. But
since reveal charity encourages others to do
good deeds, God has considered it as a right in
the Qur'an. If you reveal your alms, it is good,;
and if you make them secret and give them to
the needy, it is better for you; and reduces your
sins; And God is aware of what you do (Q. 2:
271). In this verse, it is mentioned about giving
secretly, away from hypocrisy and close to
sincerity. Imam Baqir (AS) said below this
verse: "Pay the obligatory zakat publicly, but
pay the mustahab zakat secretly. Perhaps the
reason is that obligatory zakat is a general duty,
common and far from hypocrisy.” (Huwayzi,
1995: 289) Although the verse is about

financial aid, in Islamic culture, any good deed
is called charity. In this verse, it is good to hide
charity and it is right to reveal it.

3. In the Qur'an, giving time to the debtor to
pay the debt in difficult conditions is introduced
as a good, while that the debtor must Pay your
debt on time. If (the person from whom you are
a creditor) becomes poor, give him time until
he becomes rich, and giving it (at the time of
his poverty) as charity is better for you if you
know (for your benefit) (Q. 2: 280). The legal
and economic system of Islam is connected
with its moral system. Although the recovery of
the loan is a right, but giving a deadline and
forgiving the debtor must be observed. In other
words, giving time to the debtor is good and
receiving money is right.

4. The Qur'an considers patience against
wife's misbehavior as good in life. While the
man has the right to Do not wait for the
woman's disobedience. "O! Believers it is not
lawful for you to inherit from women by
causing them distress! And put pressure on
them to own a part of what you have given
them! Unless they're doing something obvious
hideous. And if you are unhappy with them,
(don't immediately decide to separate!) maybe
it is not something you like, and God will put a
lot of good in it." (Q. 3: 19) In this verse, God
refers to the issue of dealing with women
decently and if you are unhappy with them, do
not break up immediately and be patient. In
fact, in this verse, it is right not to wait, and
good is patience and good behavior. If a woman
is afraid of her husband's rebellion and
disobedience, there is no obstacle for them to
make peace with each other. And if you do
well and practice piety (and forgive for the sake
of peace), God is aware of what you do (and
will give you a worthy reward) (Q. 3: 128). If a
woman is afraid of her husband's reluctance or
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turning away, she and her husband are allowed
to waive part of their rights in order to make
amends, and peace is better in any case. In
general peace is better than war, oppression and
divorce: good and abstinence are essential and
important.God is aware of everything that
humans do, and he knows what is the motive
behind it. The right of separation and the good
of peace and reconciliation (Fakhr Razi, 1992:
11, 236). Whoever does not have the ability to
take pious women with faith and free, then he
should marry a woman from among the
believing maidservants that you own. God is
most aware of your faith, so marry believing
slave girls with the permission of their owners
and pay their dowry in a way that is pleasing to
them, slave girls who are chaste, so when they
marry, if they commit an indecent act, half the
punishment will be upon them Pious women
are free. This ruling is about one who fears lest
he suffer, and it is better for you to wait, and
God is Forgiving and kind (Q. 3: 25).

5. The hypocrites swear by God that they did
not speak the word of disbelief, of course they
did say the word of disbelief, and after
declaring Islam, they became disbelievers and
wanted to kill the Messenger of God and
corrupt his religion, but they did not succeed.
Instead of being thankful for the grace of God
and the Messenger, they took the path of
revenge and enmity, now it would be better for
them if they repent again, and if they turn back,
God will afflict them with a painful punishment
in this world and the hereafter. And there will
not be a single person on earth to help them. In
short, the right is to take one's own path and the
good is to repent (Q. 9: 74). This verse is about
the conspiracies that the hypocrites had against
the Prophet and Islam. However, most of the
Shia and Sunni interpretations consider this
verse to mean the night when the hypocrites
laid an ambush in a pass to kill the Prophet in

order to kill the Prophet's camel, but their plot
was discovered and they did not achieve their
goal. It is for performing or not performing
repentance, and the good is to repent, which
will be better.

6. The Qur'an has introduced faith in the
Prophet and following him as good, but there is
no compulsion in this matter and anyone can
choose the way he wants. "O! Believers, obey
the command of God and the Messenger and
the governors who are among you, so if there is
a dispute in something, return it to the ruling of
God and the Messenger, if you believe in God
and the Day of Judgment. This work will be
better and happier for you." (Q. 3: 59) This
issue is stated in several verses of the Qur'an.
This verse discusses about one of the most
important Islamic issues, i.e., the issue of
leadership, and specify the real authorities of
Muslims in various religious and social issues.
For a person with faith, all obedience must lead
to obeying the Lord, and any leadership must
spring from his pure nature, and be according to
his command, because he is the sovereign and
creative owner of the universe, and any kind of
sovereignty and ownership must be given to
him. In the next stage, he says: "And obey the
Messenger of God."

A prophet who is innocent and a prophet
who is God's representative among people and
his words are God's words, and God has given
him this position. And in the third stage, he
says: "Obey the guardians of the Prophet who
are the guardians of the religion and the world
of the people.” (Makarem Shirazi, 2017: 358)
So, Obeying the instructions of the Prophet and
believing in him is good, and choosing own
way is right.

7. "O! People, this prophet has come from
your Lord in truth to guide you, so believe that
it is better for you, and if you disbelieve, then
you have harmed yourselves and God is
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harmless from your disbelief and from
obedience There is no need for you, because
everything in the heavens and the earth is the
property of God, and God is All-Knowing." (Q.
3: 170) This verse is addressed to all mankind,
which says: Believe in the Messenger of Allah
(PBUH), because it is good for you, it is
necessary to believe and do good deeds, and
even if you do not believe and disbelieve, this
disbelief does not harm God, and the harm is
only to yourself. So, it is better for you if you
believe in him (Tasi, 1987: 3, 398). Obeying
the instructions of the Prophet is good, and
choosing own way is right.

8. "O! Possessing bibles! Do not exaggerate
in your religion! And do not say anything other
than the truth about God! Jesus, the son of
Maryam, is only God's messenger, and His
creation, who gave Him to Maryam. Believe in
God and His prophets and do not say: "God is
triune!™ Avoid saying that it is better for you!
God is the only one God. He is blessed to have
a child, but to Him belongs all that is in the
heavens and on the earth, and God is sufficient
for their provision and guardianship.” (Q. 3:
171) In this verse, giving up belief in the
Trinity is introduced as "good", while it is the
"right" of every human being to have his own
belief and opinion. Therefore, here we are also
facing a conflict between right and good.

9. "If you want conquest and victory, victory
came to you and if you refrain from opposing, it
is better for you! And if you return, we will also
return, and even if your population is large, it
will not make you needless of God's help and
God is with the believers.” (Q. 8: 19) This
verse is addressed to the polytheists and it is
mockery. He says: "O! Polytheists, if you seek
victory, God revealed the truth against you on
the Day of Badr, and the believers were
victorious and conspire with God and His

Messenger, we will also return and bring upon
you the same calamity that you saw today, that
is, we will nullify your trick and break your
power and overcome you, so the multitude and
number of you polytheists is nothing, because
God is with the believers, and therefore He
helps them." (Tabataba'r, 1987: 9, 3). God in
the Qur'an, introduces "Following the right
along with faith in the Prophet" as one of the
good examples: "O! Prophet, tell those of the
captives (Badr) who are in your possession: If
God knows good in your hearts (acceptance of
Islam), He will give you better than what was
taken from you and He will forgive you, and
God is Most Forgiving and kind.” (Q. 8: 70) In
this case, leaving disobedience to God and
following Him and His Prophet is good, and
choosing own way is right.

10. Participating in Jihad in the way of God is
mentioned in the Qur'an as one of the examples
of good, and in other words, participating in
Jihad is considered good despite all its
difficulties, but there is no compulsion to
participate in Jihad and according to the Qur'an,
everyone has the "Right" not to participate in
war if they do not want to. "Struggle in the way
of God with your wealth and lives, which is
better for you if you knew." (Q. 9: 41).
Whenever an enemy from the disbelievers
attacks Muslims, it is obligatory for everyone to
defend the religion of Islam, and this is a
covenant that God has taken from all human
beings. war in the way of God, and this difficulty
of war is better for you, if you had knowledge,
and there are many benefits hidden in war, from
cultivating mental and defensive talents to the
strength of religion and the destruction of its
enemies (Fakhr Razi, 1992: 16, 55). So,
participating in jihad in the way of God is good
and not participating in war is right.
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Conclusion

From the Qur'an's point of view, in the field of
individual rights, compared to a social and
political field, the priority of good is more than
right. For example, in individual economic
rights because the human dignity and character
of individuals are particularly important. If a
person does not have the ability to pay his debt
in a certain time, it is recommended to give him
deadline. According to the Quran and
interpretations, in social affairs, the right is
recommended more than the good, for example,
in the Qur'an, communication with orphans to
improve their affairs is better than abandoning
communication with them. If good always have
superiority over right, most of the affairs,
including political and economic affairs, will
have problems, and most importantly, this is
not compatible with human freedom based on
the Quran and the instructions of the Islamic
religion. In moral matters, the advice of good is
more than the right. In the Qur'an, speaking
kindly to the needy is better than help followed
by persecution. The Quran respects the
individual rights of all people as long as it does
not harm their social rights.
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ABSTRACT

Recognizing the organized system of the impeccable Imams' (AS)
interpretive methods in explaining geological verses, and their efforts in the
process of understanding the Quranic verses and reaching God's intent
through scientific explanation, can provide effective methods for
interrogating the Quran in this type of verse. The Ahl al-Bayt (AS) and the
Companions, in interpreting the scientific verses of the Quran, generally
adopted three approaches: "Linguistic explanation, conceptual interpretation,
and reference to the Quran itself." However, conceptual interpretation was
more prevalent, and linguistic explanation was mostly dedicated to the
semantics of words. While paying attention to other verses of the Quran and
using their own rational arguments, they explained the Quran and eluded to
its cosmic and internal signs, such as subduction, the non-annihilation of
matter, and other matters. The present study explores how the Imams (AS)
studied and approached the geological verses of the Holy Quran. Through
content analysis and library-based data collection, the narrations are
examined. By comparing the geological verses, scientific narrations, and
natural sciences, it is concluded that the Impeccable Imams (AS) not only
paid attention to the science of their time but also addressed issues that were
unknown to the thinkers of that era and were discovered by scientists
centuries later. They employed various methods to convey the meaning of
scientific verses, such as semantic explanation, imagery, stating the cause,
conceptual interpretation, and so on.
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Introduction

In line with their divine mission, the Ahl al-Bayt
(AS) strived to interpret the depths of the verses
of the Holy Quran to the extent that the cultural
and social exigencies of the time allowed. The
scope of their explanations encompassed diverse
themes and topics from the divine revelation,
and they employed innovative methods in each
of these discussions. Among the areas they
focused on was the interpretation of the
scientific verses of the Quran, especially those
related to geology.

Just as the Holy Quran explicitly refers to
"The Earth and its various phenomena, and
many topics related to geological sciences,” it
did so in an era when human knowledge in this
field was very limited (Saeedi Razavi, 2013
AD/1393 SH: 102). The interpretive methods
employed concerning the geological verses of
the Quran play a significant role in the accurate
understanding and correct interpretations of
these verses. Recognizing these methods can
have a profound impact on a deeper
understanding of the verses, the interpretation of
the Quran, and even the natural sciences. The
absence of this knowledge is clearly felt in the
various dimensions of research that have been
conducted.

Books and articles that have addressed
scientific verses and traditions in the field of
geology are as follows: In some sermons of
Nahj al-Balaghah by Imam Ali (AS), there are
scientific references to geological verses, such
as Sermon 211, which is about the creation of
mountains, and Sermon 91, known as the
Sermon of the Phantoms, which explains how
springs and clouds are formed and the function
of mountains, etc.

- The book al-7%az al-‘Ilm7 ‘ind al-Imam
Ali (AS) (2010 AD/1390 SH) by Labib Baydun,
translated by Hasan Rida Ridaei under the title

"Scientific Wonders and Miracles in the Words
of Imam Ali (AS)." This book reveals a glimpse
of the knowledge of Imam Ali (AS).

- The article "An Analysis of Wa min al-
Ardi Mithlahunna in Verse 12 of Surah al-
Talaq with Emphasis on Razavi Narrations™ by
Ali Sharifi and Zahra Besharati, published in
(2016 A/1396 SH) in issue 19 of the Razavi
Culture Quarterly. The article examines the
scientific interpretive narrations of Imam Rida
(AS) and investigates the documentation of
these narrations.

- The article "The Perspective of the
Quran and Nahj al-Balaghah on the Earth,” by
Behzad Saeedi Razavi, published in the Siraj
al-Munir Quarterly in (2013 AD/1393 SH),
issue 15. The article examines how the
semantic processing of geological verses in the
Quran and Nahj al-Balaghah is carried out and
examines the sciences present in these texts
regarding origin, existence, and compares them
with modern geology.

- The article "The Application of Geology
in the Interpretation of the Holy Quran,” by
Abdolhossein Kongaziyan, Akram al-Sadat Mir
Momtaz, Sara Bahrami, and Azam Noorgostari,
published in (2013 AD/1393 SH) in the Journal
of Quranic Studies, issue 19. Authors evaluated
the word "al-Ard" (the Earth) in Quranic verses
and concluded that, out of 115 verses
concerning the Earth, 44 verses are not related
to geological concepts or related sciences, and
recourse to these sciences should not be made
when interpreting those verses.

- Few books and articles have been
written on the scientific methodology of the
Imams (AS). Among them is Rezaei Esfahani's
book, "Hadith and New Sciences (Logic of
Understanding  Scientific ~ Hadiths, 2013
AD/1393 SH)." In the fourth and fifth chapters
of this book, he examines specific examples of
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scientific hadiths in the fields of natural
sciences and humanities.

- The article "The Position of Scientific
Interpretation Method in the Narrations of
Imam Sadiq (AS)" by Mohsen Rafiei,
Masoumeh Sharifi, and Masoumeh Hafezi, was
published in issue 26 of the scientific journal
"Quran and Science™ in the year 2019 AD/1399
SH, and is based on several scientific narrations
of Imam Sadig (AS). Furthermore, some Shia
and Sunni narrative interpretations have
analyzed scientific verses and related
narrations, which can be utilized.

- The article "Study of the Scientific
Hypotheses of Geology in the Words of Amir
(AS) and its Compatibility with Earth Sciences"
by Rouhollah Naderi, was published in the
journal "Dirasat Haditha fi Nahj al-Balaghah,"”
Volume 6, Number 1, in Esfand 2022 AD/1401
SH. This article examines some sermons
from Nahj al-Balaghah, along with Amir
al-Mu'minin's (AS) scientific evidence in the
branch of geology and based on the study of the
planet Earth, considering the statements of
geologists who have proven geological scientific
propositions with the help of modern tools.

The existing writings, except for a few cases,
often either have not paid sufficient attention to
the methodology of the Imams' (AS) narrations,
or have simply passed over geological narrations.
This article's approach is a meticulous
examination of the style of expression of the
Imams (AS) and some companions in the
interpretation of geological verses. By placing
the narrations on the scale of analysis, this
approach reveals the distinction of this discourse
from other similar research. Accordingly,
attention is paid to narrations that specifically
address the topics of geology, and they are
examined and analyzed as much as possible,

considering definitive scientific findings and
credible interpretations.

Scholarly narrations can be divided into two
categories: direct and indirect. Direct narrations
explicitly interpret a verse, while indirect
narrations focus on hidden meanings and
implicit allusions within the verse. This article
will focus solely on direct geological
narrations. Furthermore, narrations transmitted
from lbn ‘4bbas, one of the companions who
benefited greatly from the scientific knowledge
of the impeccable Imams (AS) and was
endorsed by them, will be utilized.

1. Conceptualization

A Dbrief consideration of some concepts before
delving into the main discussions seems
necessary. These concepts include exegesis,
science, method, and scientific exegesis from
the perspective of experts.

1.1. Exegesis

Lexicographers have defined interpretation as
meaning  explanation and clarification,
separation and elucidation of something that is
concealed (Farahidi, n.d.: 7: 247; Ibn Durayd,
1987: 2, 718; Jawhari, 1989 AD/1410 AH: 2,
781; Suyuti, 1995 AD/1416 AH: 2, 460). Some
have defined interpretation as uncovering the
intended meaning of a linguistically complex
term (al-Azhari, 2000 AD/1421 AH: 12, 283;
Firuzabadi, 2005 AD/1426 AH: 2, 192), while
others have chosen expressing rational
meanings and uncovering those meanings as the
definition of interpretation (Raghib, 1991
AD/1412 AH: 636; Dhahabi, n.d.: 1, 12). In
terminological usage, interpretation is the
science that explains the true meanings of the
verses of the Quran according to human
capacity and in accordance with the linguistic,
morphological, syntactic, and rhetorical rules of



Biannual Journal Quran and Religious Enlightenment, Autumn & Winter 2025, VOI. 5, NO.2 (189-209) 193

Arabic in order to reveal God's intention in the
Quran (Moein, 2002 AD/1381 SH: 471). It is
also the explanation of God's word and the
clarifier of the words of the Quran and its
meaning (Dhahabi, n.d.: 1, 12). Interpretation
also refers to the act of the interpreter and the
book written in explanation of the verses of the
Quran, and it is the science that familiarizes a
person with the meanings and purposes of the
verses, as well as the sources, foundations,
methods, criteria, and rules (Rezaei, 2013
AD/1393 SH: 19, 1-20). Therefore,
interpretation clarifies the words of the Quran,
some of which are familiar and easily
interpreted, and some of which are hidden and
problematic, which are uncovered through
unveiling and explanation.

1.2. Science

Science is the opposite of ignorance (Farahidi,
n.d.: 2, 152) and is the perception of the truth of
something (Raghib, 1991 AD/1412 AH: 1, 580-
582).  Acquiring knowledge is  being
scientifically aware of it (Mustafawi, 1996
AD/1375 SH: 8, 206-207). It is also accurate
knowledge and recognition of everything, and
mastery and certainty about it is science
(Dehkhoda, 1998 AD/1377 SH: 10, 12379).
Science is something that every rational person
knows within themselves and their conscience
(Bukhar Qanniiji, 2002 AD/1423 AH: 31).

A collection of general principles and issues
concerning something is also knowledge, like
the science of cosmology. In common parlance,
what requires experience, seeing, and
experimentation is termed "Science,” such as
natural science and astronomy (Ebrahim Anis,
2012 AD/1392 SH: 1, 1336-1337). "Science is
the discovery of laws through observation,
experience, experimentation, and the retrieval
of repeatable and  verifiable  causal
relationships™ (Sarukhani, 2013 AD/1393 AH:

1, 29 and 8) and "A collection of true
propositions that can be proven through sensory
experience is also science." (Misbah, 1999
AD/1378 SH: 1, 64)

Therefore, science is the discovery and
precise knowledge of anything, and the more
you know about something, the more your
knowledge increases. And when this knowledge
is the discovery of laws through observation,
experience, and experimentation, its retrieval is
repeatable and verifiable.

1.3. Method

A method refers to the set of ways, rules, or
tools used in research to lead the researcher
from the unknown to the known. Technically, it
is the collection of methods and measures used
to recognize the truth and avoid error. Descartes
considers method to be the path that must be
taken to reach the truth in the sciences
(Sarukhani, 2013 AD/1393 SH: 1, 26-29). The
word "Method” in Arabic is "Manhaj,” and
methodology is "Manhajiyyah.” In its literal
meaning, method means "Manner, way, rule,
law, proof, and path.” (Nafisi, 1975 AD/1355
SH: 3, 1707; Dehkhoda, 1998 AD/1377 SH: 8,
12378) "Style, manner, way, type, and
tradition™ are synonyms of method (Dehkhoda,
1998 AD/1377 SH: 8, 12378). Therefore, to
discover the unknowns of any science, a
specific set of methods, tools, and techniques
within that science is needed. One of the
meanings of method is tradition; hence, some of
the traditions of the Prophet (PBUH) and the
Ahl al-Bayt (AS) are their method in explaining
the interpretation of the Quran.

1.4. Scientific Exegesis in Terminology

Scientific exegesis in terminology is "The
application of the Quran to the empirical
sciences.” (Sultan Mohammadi, 2008 AD/1388
SH, introduction) Rizaei defines scientific
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exegesis as "The method of using empirical
sciences as a tool for interpreting the Quran.”
(Rezaei Esfahani, 2006 AD/1385 SH: 22) In
Rumi's view, scientific exegesis is "The
interpreter's  endeavor to  discover the
relationship between the verses of the Quran
and the discoveries of the empirical sciences, in
such a way that the miracle of the Quran
becomes evident and established, and it has
validity for all times and places." (Rami, 1986
AD/1407 AH: 2, 549) Therefore, scientific
interpretation is a descriptive combination of
contemporary interpretive methods that serve to
explain the verses of the Quran.

A selected definition of scholars in scientific
interpretation: "A method for a better
understanding of scientific verses of the Quran
by using empirical sciences as a tool in
interpretation.”

1.5. Geological Verses

Geology, the study of the Earth or geology is a
science that discusses the creation of the Earth
and how its different layers and parts are
(Amid, 1978 AD/1357 SH: 576). "Geology is a
science that is based on the study of the planet
Earth and the complexities of its formation, and
the branches of geology are discussed.”
(Naderi, 2023: 67) Some define geology as the
science of studying the Earth, its constituent
materials, the structure of those materials, and
the processes that act upon it. An important part
of geology is studying how the Earth's
materials, structures, processes, and organisms
have changed over time.* Geological verses are
verses that directly or indirectly refer to the
science of the Earth, such as the movement of
the Earth, the formation of continents,
earthquakes, the movement of water, the

1. Anze Chen, Young Ng, Erkuang Zhang, Mingzhong Tian.
(2020). Dictionary of Geotourism. Springer, Singapore.

formation of mountains, types of dams, mines,
the shape of the Earth, the number of earths,
plants, etc., and the advancement of geology is
effective in better understanding these types of
Verses.

2. Interaction of Narrations with Geological
Verses
Knowledge of method in every science,
especially natural sciences, is essential. The
verses of the Quran refer to some new sciences,
especially geology, which emphasizes the
miraculous nature of this book, and its
explanation was the responsibility of the Imams
(AS). "The interpreter's familiarity with the text
and the author will lead to a deeper
understanding.” (Fakhkhari, 2013 AD/1392 SH:
26) The present study addresses the interaction
of interpretive styles of narrations in explaining
and interpreting scientific verses of the Quran
related to geology in three areas: "Vocabulary,
concepts of verses, and reference to the Quran."

2.1. Explanation of Words in Narrations

In some narrations, the words of scientific
verses are explained. "In the lexical
conceptualization of narrations, sometimes only
one word is interpreted with its synonymous
word, and in some narrations, the words of
scientific verses are explained. Or simpler
words are used to explain the word. This
method can be called lexical semantics, which
iIs more like a lexical explanation."
(Rostamnejad, 2009 AD/1388 SH: 18)

2.1.1. Mount Sinai

Imam Bagir (AS), referring to the verse "Wa
Shajaratan Takhruju min Tiar Sayna’. And a
tree springing out of Mount Sinai, which
produces oil...," (al-Mu’mintin: 20) interprets
the word "7 as mountain and "Sinai™ as tree,
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emphasizing that "The tree that produces oil is
the olive tree. Wa Shajaratan Takhruju min Tir
sayna’a fal Tiaru al-Jabal al-Sayna'u al-
Shajarah wa Amma al-Shajaratu Allatr Tanbutu
bidduhni fa Hiya al-Zaytianu." (Qummi, 1983
AD/1404 AH: 2, 91; Bahrani, 1994 AD/1415
AH: 4, 21; and Barazesh, 2014 AD/1394 SH:
10, 50)

"Tur means mountain, and 7ur Sinai is a
mountain in the Levant," (Farahidi, n.d.: 7, 304,
Husayni Zabidi, 1993 AD/1414 AH: 7, 148;
and Jawhari, 1989 AD/1410 AH: 5, 2141) and
"Tur, when added to Sinai, refers to a tree."
(JawharT, 1989 AD/1410 AH: 5, 2141)

The Imam (AS) interprets 7ir as mountain
and Sinai as tree (specifically, the olive tree).
Therefore, his interpretive method can be
considered a lexical semantic analysis of the
word "7Tur" and an instance-based exegesis of
the word "Sinai" as tree. Most lexicographers
define Tur as mountain, whether accompanied
by Sinai or not. The scientific point that the
Imam (AS) refers to is not only the fruit but
also the tree itself—the tree that produces oil.
This implies that the tree itself, like its fruit, has
benefits. Scholars have enumerated many
benefits for olive tree leaves, including the fact
that "This plant contains polyphenolic
compounds that are beneficial in the treatment
of various cancers, cardiovascular diseases,
rheumatic inflammations, and gastrointestinal
diseases.” "Olive leaf is effective in reducing
blood sugar and blood lipids. The olive plant
prevents the progression of type 1 diabetes with
autoimmune origin."* "Olive leaf extract can
inhibit the growth of microorganisms such as
Helicobacter pylori, Staphylococcus aureus,
and Campylobacter jejune, and can also affect

1. Visioli F, Galli C. The Effect of Minor Constituents of Olive
Oil on Cardiovascular Disease: New Findings. Nutrition
reviews. 1998; 56(5): 142-7.

Covas MI. Olive Oil and the Cardiovascular System.

Pharmacological Research. 2007; 55(3): 175-86.

the bacterial flora of the gastrointestinal tract in
this way."

Research has shown that the combination of
oleuropein and caffeic acid has a significant
effect on the gram-positive bacteria Bacillus
cereus and Staphylococcus, and the gram-
negative bacteria Escherichia coli and
Damonella enteritidis® (Sajjadi Kaboudi et al.,
2019 AD/1398 SH: 67-68). Therefore, the olive
tree is described as a symbol of healing,
especially through its oil and leaves. The verse
seems to imply that the tree with such
characteristics comes from Mount Sinali,
meaning that Mount Sinai must be the local
name for the place where the tree grows. Thus,
the meaning of "Tree" for "Sinai" is a specific
instance of the word, not its literal meaning.

2.1.2.Subsidence

Ibn ‘4bbas, in interpreting the verse "Say, have
you considered: if your water was to become
sunken [into the earth], then who would bring
you flowing water?"
(al-Mulk: 30) interprets "Flowing water" as
"Running water." (Barghani, 1851 AD/1271
AH: 16, 112, cited from Barazesh, 2015
AD/1394 SH: 16, 460) In dictionaries,
"Flowing" (Ma‘m) is derived from "Man"
meaning "Running” (Raghib, 1991 AD/1412
AH: 771; Turayht, 1955 AD/1375 AH: 6, 317,
and Ghazanfari, 2020 AD/1399 SH: 236). Some
interpretations state that "Sunken" (Ghawr)
means "Depth” and "Ghar al-Ma™ refers to
water hidden deep in the earth, while "Flowing
water" (Ma ‘m) refers to visible running water

2. Nazari H, Yavarmanesh M, Khodaparast MHH. In Vitro
Study to Evaluate the Antibacterial Effect of Pistacia khinjuk
Stocks oil as Compared With Olive Oil on Food Borne
Pathogenic Bacteria (Staphylococcus Aureus, Escherichia
Coli, Listeria Monocytogenes). Journal of Essential Oil
Bearing Plants. 2016; 19(1): 125-33.

Yordanov D, Boyanova L, Markovska R, Ilieva J, Andreev
N, Gergova G, et al. Influence of Dietary Factors on
Helicobacter Pylori And CagA Seroprevalence in Bulgaria.
Gastroenterology Research and Practice. 2017.
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from springs due to its abundance (Modarresi,
1998 AD/1419 AH: 16, 184). Kashifi interprets
"Sunken™ (Ghawr) as "Sunken into the earth”
and "Flowing" (Ma‘m) as "Running water or
visible and exposed to viewers." Allamah also
interprets "Ma‘m" as visible and flowing
(Kashifi, 1990 AD/1369 SH: 1, 1281 and
Tabataba’1, 1996 AD/1417 AH: 19, 365). Since
"Water sinking deep into the earth under
various conditions and circumstances causes
various phenomena, including the formation of
underground water tables or the occurrence of
the subduction phenomenon;” Geologists
analyze the cause of water sinking deep into the
earth as follows: "Surface water can penetrate
deep into the earth due to the subduction of
mantle layers. Since the depth of water
penetration is a very great and high temperature
and pressure condition leaded to the
combination of water with minerals and a
change in its nature, or it becomes inaccessible
to humans, this verse is therefore an example of
scientific prediction.” (Vahdat Azar et al., 2018
AD/1397 SH: 83)

Consequently, according to linguistic and
exegetical books, (Ma ‘in) means flowing water
that is visible due to its abundance. Therefore,
the apparent meaning of the aforementioned
scientific verse, based on the narration of Ibn
‘Abbas and its application to modern science, is
expressed as follows: If the water you use
undergoes a change in nature due to subsidence
into the depths of the earth and cannot be
recovered, who can make the flowing water
flow on the surface of the earth again?
Consequently, this narration, as a scientific
narration, is stated directly and using the
method of linguistic semantics. This is because
many waters sink into the ground and can be
reused through wells and springs, but if they
sink deeper into the ground, the probability of

their recovery is greatly reduced, and
sometimes a change in nature prevents access
to the water.

2.2. Conceptual Exegesis

In the conceptual exegesis of the verse, the
narration deals with the meaning and concept of
the verse or its scientific vocabulary, and the
concept are opposed to the explicit wording.
"Some scholars of this art have used the term to
explain key concepts related to the verse."
(Masoudi, 2015 AD/1395 SH: 1, 27) In this
type of exegesis, instead of emphasizing words,
the explanation of sentences and methods of
deriving meaning are addressed. For example:

2.2.1.Semantic Explanation

In this type of interpretation, "Instead of stating
words, it explains the sentence and removes
ambiguity from it, and explains God's intention
and presents the meaning of the word or words
of the verse or the relationship between them."
(Ayazi, 2009 AD/1388 SH: 141-151)

2.2.1.1. Extraction of Iron from Mines

In a narration, Amir al-Mu'minin (AS)
describes the stages of building the first dam by
Dhul Qarnayn and recites the verse "Bring me
pieces of iron,” until when he had leveled
[them] Dbetween the two mountain sides, he
said, "Blow [with bellows]," until when he had
made it [like] fire, he said, "Bring me, that |
may pour over it molten copper,” (al-Kahf: 96)
and says that this is the meaning of God's word:
"By the order of Dhul Qarnayn, large pieces of
iron were brought and piled on top of each
other until they completely covered the space
between the two mountains. Then, by melting
the iron and pouring copper on it, the gap was
completely blocked."
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He then commanded them to bring iron, and
they brought it. He placed it between the two
mountain sides (meaning between the two
mountains) until he leveled them. Then he
commanded them to bring fire, and they
brought it. They blew under the iron until it
became like fire. Then he poured molten copper
upon it until it sealed it. This is what He meant
by, "Until when he had leveled [the wall]
between the two mountain sides, he said,
‘Blow," until when he had made it [like] fire..."
(Qummi, 1983 AD/1404 AH: 2, 41; Majlisi,
1982 AD/1403 AH: 12, 178-179; and Barazesh,
2014 AD/1394 SH: 8, 628)

Another narration from the Imam (AS) with
more details than the aforementioned narration
states: "Dhul Qarnayn went to excavate a
mountain of iron to build that dam, and they
extracted pieces of iron in the shape of raw
bricks from that mountain for him, and Dhul
Qarnayn piled the bricks on top of each other
between the two mountains. After gathering
firewood and lighting fire on them, they placed
blacksmith's bellows beside them and blew on
the fire with them. When the iron became
molten, Dhul Qarnayn said, "Bring me Qizr (red
copper).” Dhul Qarnayn was the first person to
build a dam on the earth. So a mountain of iron
was dug for him, and they extracted pieces like
bricks for him, and he placed some of them on
top of others... and it mixed with it." (Huwayzi,
1994 AD/1415 AH: 3, 298; ‘Ayyashi, 1960
AD/1380 AH: 2, 343) In these two narrations,
in addition to explaining the meaning of the
verse, the Imam (AS) has provided a linguistic
semantic analysis of the two words "Qisr" and
"Sadafan."

Lexicographers consider one of the
meanings of ™al-Qisr™ to be copper (lbn
Manziar, 1993 AD/1414 AH: 5, 105), and some
define it as molten copper (Farahidi, n.d.: 5, 95;
and Raghib, 1991 AD/1412 AH: 1, 677).

"Sadaf" is defined as anything high like a
mountain (Ibn Manzar, 1993 AD/1414 AH: 9,
188), and "Sadafan" is defined as the meeting
point between two mountains (Farahidi, n.d.: 7,
102). Tabari, quoting 1bn ‘Abbas and Mujahid,
states that "al-Sadafan means the space
between two mountains, and al-Qifr means
copper,” (Tabari, 1991 AD/1412 AH: 7, 93)
which aligns with the meanings provided by
lexicographers and the aforementioned
narrations. A good scientific point that
Makarem has pointed out and that has been
proven in modern science is that "Copper does
not rust, but iron does and loses its strength
after a while." Therefore, pouring a layer of
copper prevents this corrosion (Makarem, 1995
AD/1374 SH: 12, 535-536).

Probably for this reason, Dhul Qarnayn
ordered copper to be poured over the iron to
protect it from rusting. On the other hand, the
dam mentioned in the verse is a robust and
impenetrable technology, a type of binding
connecting iron and copper, which is now
considered one of the accepted scientific
innovations. The use of this technology in non-
potable water dam walls could also be
considered a possible application for
waterproofing and providing special
reinforcement to the walls (Miri and Akbari,
2014 AD/1393 SH: 25).

Thus, in these two overlapping narratives,
the Imam (AS) accurately describes the stages
of dam construction. In the second narrative,
when it is said, "He went to explore a mountain
of iron...," it implies that copper and iron are
extracted from the mountains. According to
today's science, in the early stages, these
materials are available as ore and need to be
purified to become bricks. Therefore, Dhul
Qarnayn must have had access to these
facilities and knowledge. Another point that
stands out in this narrative is the effectiveness
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of copper in protecting iron and preventing it
from rusting. This scientific point, which is also
discussed in engineering today, demonstrates
the Imam's (AS) deep understanding of dam
construction technologies and raw materials in
his time. Furthermore, this narrative indicates
that Dhul Qarnayn was not only a military
commander but also a prominent engineer who
was familiar with the techniques of building a
strong dam. Accordingly, the Imam's (AS)
interpretive style in these narratives involves
explaining the meaning of the verses along with
presenting scientific points.

2.2.1.2. Formation of Continents

In the interpretation of the verse "It is Allah
who has created seven heavens, and of the
earth, their like. [His] command descends
among them,” (al-Talaq: 12) there is a narration
from Ibn ‘Abbas that interprets the concept of
"Seven Earths" as seven pieces of land.

Accordingly, Ibn ‘4bbas believes that the
seas separate these lands and they are all under
one sky: "They are seven lands, not one above
the other, separated by the seas, and all are
overshadowed by the sky." (Majlisi, 1982
AD/1403 AH: 57, 74; Barazesh, 2014 AD/1394
SH: 16, 374)

This narrative clearly refers to the pieces of
the Earth that are now called "Continents."
Continents are large, continuous landmasses that
include parts of dry land and parts beneath the
ocean surface (Safarbeygiyan, 2012 AD/1392
SH). According to new classifications, the
continents are divided into seven parts: Asia,
Africa, North America, South America, Europe,
Antarctica, and Australia (Kazemi, 2021
AD/1400 SH). With this interpretation, Ibn
‘Abbas directly addresses the meaning of the
verse and also states the scientific point of the
verse.

Ali ibn Ibrahim also says in his interpretation
that the mentioned verse is evidence of the
existence of land under every sky: "His saying,
"Allah is the one who created seven heavens..."
is evidence that under every heaven there is a
land.” (Qummi, 1983 AD/1404 AH: 2, 375;
Barazesh, 2014 AD/1394 SH: 16, 372)
According to Qummi's interpretation, under each
of the seven heavens or galaxies, there is also a
land. This indicates the existence of more lands
that are habitable, whether inhabited or not.
Similarly, Sha‘rani also points out in his
interpretation that "God created the earth in
seven layers like the heavens, but some of these
lands may be under each other.” He, by
bringing a narration from /bn Khalid quoting
from the interpretation of Manhaj al-Sadigayn,
says; "The meaning of seven lands is planets
like the Earth that are surrounded by a sky."
Sha ‘rant  considers this narrative to be
consistent with the new astronomy (Sha‘rani,
1966 AD/1386 AH: 3, 1260). Suyuti narrates
another narration from Ibn ‘4bbdas in which he
refers to the existence of different lands in the
sky and says that "The master of the lands is the
land on which we are located." (Suyuti, 1983
AD/1404 AH: 6, 239) This narration also
confirms the existence of many lands in the
sky, although it provides less information about
their nature and habitability.

Ultimately, the examination of various
narrations and interpretations concludes that the
aforementioned verse describes the existence of
many celestial bodies in the heavens, which are
similar to the Earth and are also habitable. As
Ali ibn Ibrahim and Sha ‘rant, as well as Suyiitr,
with mentioning another narration from lbn
‘Abbas, are attentive to this view, but the first
narration of lbn ‘Abbas, which calls "Seven
Lands" seven pieces of land, refers to the
continents of our inhabited Earth.
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Of course, there is a narration from Imam
Rida (AS) which is mentioned in the depiction
section on page 11 of the same article in the
interpretation of verse 12 of Surah al-Talaq
(Divorce), which confirms the views of the
interpretations and the second narration of Ibn
‘Abbas and Ibn Khalid.,

2.2.2.Clarifying Instances

A significant portion of the interpretations of
Quranic verses is dedicated to explaining the
apparent and hidden instances of the verses.
"Some interpretive narrations, instead of
unraveling the general concepts of the verses,
speak of a limited, external instance or
instances. It seems that the purpose in such
narrations is not 'interpretation,” but rather
listing a number of apparent or hidden instances
of the Quranic expressions in question.”
(Rostam Nejad, 2009 AD/1388 SH: 29)

2.2.2.1. Sending Down Iron
There are narrations in the interpretation of the
verse "And We sent down iron..." (al-Hadid:
25) that address the issue of the descent of iron
and its meaning. Among them is a narration
from Amir al-Mu'minin (AS) who interprets the
meaning of the verse as weapons and
instruments of war: "We sent down iron, in
which is great might, meaning weapons and
other things." (Ibn Babawayh, 1977 AD/1398
AH: 266; Majlist, 1982 AD/1403 AH: 90, 138;
Huwayzi, 1994 AD/1415 AH: 5, 250) This
interpretation indicates that the verse refers to
the existence of iron-made war instruments;
therefore, some of its instances are mentioned.
Ibn ‘dAbbas believes that iron descended
from Paradise with Adam (AS) and introduces
tools such as the anvil, hammer, and tongs that
descended with Adam (AS): "He sent down
with Adam from iron the al- ‘4/ah, which is the
anvil, the kalbatan (tongs), and the Mitragah

(hammer)." (Majlist, 1982 AD/1403 AH: 77,
113-114; Barazesh, 2015 AD/1394 SH: 15,
608) "Sending down" means coming from top
to bottom, which may refer to the same
scientific point that will be mentioned. This
narration refers to the descent of raw materials
for making tools with Adam, which does not
contradict the narration of Amir al-Mu'minin
(AS) who says, "Its descent is His creating it,"
(Majlist, 1982 AD/1403 AH: 90, 114; Huwayzi,
1994 AD/1415 AH: 5, 250; Barazesh, 2015
AD/1394 SH: 15, 606) because His Holiness
did not mention whether the making of iron was
on earth or in the heavens. Therefore, Ibn
‘Abbas also mentions instances of iron tools
that descended with Adam (AS) and speaks of
the descent of iron with Adam (AS) to better
understand that iron came from somewhere else
or that its primary molecule was sent by God
Himself.

Therefore, Ibn ‘Abbas utilized the method of
analogy and illustrative examples to interpret
the verse. In another narration, the Prophet of
God (PBUR) refers to the descent of four things
from the heavens, one of which is iron:
"Indeed, God sent down four blessings from the
heavens to the earth: "He sent down iron, water,
fire, and salt” (Bahrani, 1994 AD/1415 AH: 5,
480; Huwayzi, 1994 AD/1415 AH: 5, 250;
Barazesh, 2014 AD/1394 SH: 5, 606). The
Prophet (PBUH) states that iron is one of the
heavenly blessings that descended from above,
thereby explaining the scientific concept and
point of the verse.

"Confirmed by scientists, iron atoms are
formed in stars larger than the sun and
transported to Earth along with cosmic dust.
For example, Strokh, an American scientist at
NASA, says that iron atoms have a distinct
composition and could not have been formed
on Earth because the electrons, protons, and
neutrons in an iron atom require a great deal of
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energy to unite, four times the total energy in the
solar system. Therefore, iron must be a foreign
element that came to Earth." (Fayyami, 2003
AD/1424 AH: 75-76) Similarly, Darach Watson,
an astrophysicist at the Niels Bohr Institute in
Copenhagen, stated that iron atoms require a
very large amount of energy to form, and
according to the periodic table, elements heavier
than lithium up to iron were formed in the core
of stars billions of years after the Big Bang
(Arjmand, 2018 AD/1398 SH, summarized).
Considering this scientific point, the esteemed
Messenger (PBUH) revealed a scientific
discovery by stating this narration. As
mentioned, other narrations have also alluded to
the same scientific point, because the level of
understanding of the people, even scientists,
was not at a level where they could grasp these
scientific points; therefore, it was expressed
indirectly and figuratively. Of course, this does
not conflict with the fact that iron ore resources
also exist on Earth. Because God states that the
initial creation of man was from dust and then
from semen, and the descent of iron can also be
like this.

Sadeghi Tehrani interprets the sending down
of iron as "From the upper divine position to
the lower earthly positions™ and, referring to the
verse "So your sight today is sharp," (Qaf/22)
says in this verse, "Hadid (iron) means insight;"
therefore, they "Applied Hadid to non-iron and
any sharp object, including all cold and hot
material and spiritual weapons, and advanced
weapons within the word Hadid and its severe
might." (Sadeqi Tehrani, 2009 AD/1388 SH: 5,
230) Consequently, the interpretative narrations
of Amir al-Mu'minin (AS), the Prophet
Muhammad (PBUH), and Ibn ‘4bbas point to
the heavenly origin of iron, which is also
consistent with modern science. Therefore, the
method of expression in the Hadiths of the

Impeccable (AS) can be considered as
exemplary  explanation and  semantic
clarification, and the narration of lbn ‘4bbas as
a representative interpretation that is directly
stated.

2.2.3.Conceptual Interpretation

Conceptual interpretation deals with the hidden
meanings of the verse and falls within the
domain of Ta'wil (esoteric interpretation), but
the impeccable (AS) directly explains it through
Ta'wil. Therefore, it ultimately connects to
conceptual explanation, which is a division of
direct interpretation.

2.2.3.1. Creation of Iron

Narrations have been reported in the
interpretation of the verse "And We sent down
iron..." (al-Hadid: 25), including a narration
from Amir al-Mu'minin (AS) stating that the
meaning of sending down iron is the same as
creating it. "We sent down iron... its sending
down is its creation.” (Tabrisi, 1983 AD/1404
AH: 1, 250; Majlisi, 1982 AD/1403 AH: 90,
114; Bahrani, 1994 AD/1415 AH: 5, 304;
Barazesh, 2014 AD/1394 SH: 15, 606) This
means that iron is one of the primary resources
that God created, not something that came into
existence due to certain factors. Consequently,
the Imam (AS) expresses the conceptual
interpretation of the wverse with these
explanations, which is one of the methods of
interpretation, and these concepts are not
derived from the apparent meaning of the verse.
As previously stated, there is no contradiction
with the idea that iron was first created in the
heavens because the place of creation is not
mentioned.
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2.2.3.2. Non-Annihilation of Matter and
Energy

In the exegesis of the verse, "And there is
nothing concealed in the heaven and the earth
but it is in a clear book," (al-Naml: 75) Imam
Sadig (AS), in addition to emphasizing God's
encompassing knowledge of everything, refers
to the preservation of the soul and body in their
respective places. He specifically emphasizes
the preservation of the body's components in
the soil from which they were created, even
after these components have been eaten by
predators and insects and expelled from their
bodies.

In this regard, he states: "..The body
becomes dust from which it was created, and
what predators and vermin throw out from their
bellies, whatever they have eaten and torn
apart, all of that is preserved in the dust with
Him from who not even the weight of an atom
in the darknesses of the earth escapes..."
(Majlist, 1982 AD/1403 AH: 7, 38; Barazesh,
2014 AD/1394 SH: 12, 302)

"Mazzaga" means to tear, disintegrate, and
scatter (Farahidi, n.d.: 5, 94; Jawhari, 1989
AD/1410 AH: 4, 1554; Kharazmi, 2007
AD/1386 SH: 255).

This statement of Imam Sadig (AS) aligns
with scientific principles in thermodynamics,
especially the law of conservation of mass and
energy, which states that energy and mass are not
destroyed but transformed from one form to
another (Yousefi, 2023 AD/1402 SH). Therefore,
the narration of Imam Sadig (AS) is not only
consistent with contemporary scientific findings
but also provides an accurate scientific prediction
of the matter cycle in nature. A significant point
in the Imam's (AS) statement is the distinction
between the soul and the body. While the soul
retains its identity and form after separating from
the body, the body decomposes and is recycled in
the cycle of nature.

Since the body needs something from its
original source for renewal and resurrection
towards the Day of Judgment, something must
remain in the soil, and God is aware of
everything that exists in the darkness of the
earth and soil, and it is preserved in His
knowledge. In this regard, attributing the
preserved components in the soil to stem cells
is a strong possibility. This is because these
cells have the ability to self-renew and
differentiate into various cell types (Barati,
2024 AD/1403 SH, Articles) and can play an
important role in the reconstruction and
renovation of body  structures.  This
interpretation shows that the Imams (AS), using
deep knowledge and methods of interpretation,
were able to explain the verses of the Quran
accurately and clearly and express their esoteric
meanings with a profound and scientific
perspective.

2.3. Exegesis Based on the Quran

In this type of exegesis, the Imam (AS), to
interpret a scientific verse, brings another verse
or verses to provide a clearer explanation of a
word or the entire verse, and citing divine
verses, mentions the reason for his statement or
confirms his statement.

2.3.1.Explanation of the Reason

In this method, the Imam (AS) explains the
ruling or wisdom behind the events mentioned
in the verse.

2.3.1.1. The Reason for Transformations in
Nature and Creation
It is narrated from Imam Rida (AS): "He was
asked: "What is the origin of water?" He said:
"The origin of water is the fear of God."
(Majlist, in explaining this, says: "First, God
created a gem and looked at it with an angry
gaze, and that gem melted into water out of awe
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and fear of God™) (Majlisi, 1982 AD/1403 AH:
57, 180)

Part of the water, as a result of rain from the
sky and its flow in surface springs and
subsurface aquifers, flows in underground
springs, and part of it has lands located on it.
But the root of both is one place, which is sweet
and palatable. He asked: "How do springs of
oil, sulfur, tar, salt, and the like emerge from
them?" The Imam (AS) said: "The essence of
the earth changes the water, like the
transformation of grape juice into wine and
from that into vinegar, just as pure milk comes
from digested food and blood.” He was asked:
"Where do these essences come from?" The
Imam (AS) replied: "As a result of changes, just
as a sperm turns into a clot and then into a lump
of flesh, and it is created from the combination
of the four opposites in the body." He was
asked: "How was the earth created from water,
while water is cold and wet, and the earth is dry
and cold soil?" He said: "lts moisture is gone,
and it becomes dry." (Majlisi, 1982 AD/1403
AH: 6, 112; Ibn Shahr Ashab, 1959 AD/1379
AH: 4, 354)

In this narrative, Imam Rida (AS) answers
key questions about the origin of water
creation, geological transformations, and how
hydrothermal and  hydrocarbon  mineral
resources are formed. By utilizing verses from
the Quran and vivid analogies, he explains
complex concepts in a clear and understandable
manner. After water, oil is another liquid to
which  humans are most dependent.
Hydrocarbon reservoirs refer to underground
reserves of crude oil and natural gas. Natural
gases, alone or together with oil, form a
deposit, in which case the gases are dissolved
within the oil.

"A necessary condition for oil and gas
deposits is the presence of layers rich in organic

matter within the sedimentary basin; such
layers are called source rocks. Because the
source rock must preserve the organic matter
and prevent it from oxidizing, the source rock is
formed in specific sedimentary environments
and must be placed in special conditions for oil
and gas production.” (Afshar Harb, 2007
AD/1386 SH: 43)

"Oil is the most important reservoir fluid.
Crude oil is dark brown to black with a shade of
reflected light in green, and its odor depends on
the amount of volatile light hydrocarbons and
the amount of sulfur. It is a mixture of different
hydrocarbons; therefore, their physical and
chemical properties and the percentage of
distillation at constant temperature intervals are
not the same; under the influence of different
temperatures and pressures with a fixed
hydrocarbon composition, different types of oil
and gas reservoirs are created.” (Afshar Harb,
2007 AD/1386 SH: 174-175 and 197)
"Hydrothermal mineral resources are important
geological formations that are created from the
interaction of hot water with minerals in the
Earth's crust. Minerals that precipitate from
hydrothermal fluids can form various reserves
of valuable resources, including metals such as
gold, silver, copper, and others. Thermal
processes in hydrothermal systems can lead to
the production of hydrocarbons and the
formation of oil reservoirs. The proximity of
hydrothermal mineral deposits to oil reservoirs
can indicate a favorable geological environment
in  which both mineral resources and
hydrocarbons are present. Hydrothermal
activity can lead to the alteration of organic
matter and the production of bitumen, which
eventually turns into asphalt.” (Kaikai Li and
society, 2023)

The Imam (AS) points to the essence of the
earth and similar instances, explaining the
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processes of change and transformation they
undergo. He likens the emergence of these
essences to changes akin to the stages of fetal
development (from sperm to zygote to embryo),
indicative of fundamental transformations in the
structure of matter. The narration indirectly
alludes to the importance of groundwater and its
role in the formation of vital resources, such as
oil. By stating that the essence of the earth
transforms water into other materials, the Imam
(AS) implicitly refers to the complex geological
and chemical processes that lead to the formation
of oil and other underground resources. The
Imam's (AS) explanations regarding the
transformation of materials and the formation of
resources are consistent with current scientific
findings in geology, particularly concerning the
origin of oil and its derivatives. Imam Rida
(AS) employs conceptual descriptions and
answers the cause of these changes by citing
several verses. He not only elucidates scientific
matters but also broadens the semantic horizons
of the Quranic verses, establishing a profound
connection between religious concepts and
natural phenomena. Considering scientific
advancements, this interpretation not only aids in
a better understanding of the verses but also
demonstrates the scientific miracle of the Quran
and the prophetic truthfulness of the impeccable
Imam (AS) regarding the structure of the
universe.

2.3.2.Visualization

Visualization is one of the methods of
interpreting the Quran, in which the Imams
(AS) use tangible and understandable images
for the audience to clarify profound and
complex concepts. This method can be
particularly helpful in cases where the content
of the verse is unfamiliar to the audience or
difficult to understand.

2.3.2.1. Number and Distance of the Earths
In response to a question about the structure of
the heavens and the earths, Imam Rida (AS)
provides a depiction of them using his hands.
Relying on a verse from the Quran, he
elaborates on the details of this structure. The
Imam (AS) opened his left hand as the earth
and his right hand as the lowest heaven and
said: "The heavens of this world are like a
dome above it, and the second earth is above
the heavens of this world, and the second
heaven is like a dome above it, and the third
earth is above the second heaven, and so on...
and the Throne of the Most Compassionate God
is above the seventh heaven, and this is the
word of God, the Almighty and Glorious, who
says: "He who created seven heavens in layers,
layer upon layer, and of the earth, a like thereof.
The command descends between them." It was
asked: "So, beneath us, there is only one earth?"
He said: "Beneath us, there is only one earth,
and the six earths are above us." "... He then
spread his left palm, then placed his right palm
upon it and said: This is the earth of this world,
and the heaven of this world is above it like a
dome, and the second earth is above the heaven
of this world... He said: There is nothing
beneath us except one earth, and the six are
above us." (Qummi, 1983 AD/1404 AH: 2,
328; Majlisi, 1982 AD/1403 AH: 75, 75, 80;
Huwayzi, 1994 AD/1415 AH: 5, 366; Bahrani,
1994 AD/1415 AH: 5, 414-415; Barazesh, 2014
AD/1394 SH: 16, 374)

Therefore, the Imam (AS) explains the
position and distance of the earths and heavens
with precise and tangible imagery. This
imagery is such that each earth has a separate
heaven that surrounds it, and each has its own
gravitational force. Here, the authenticity and
difference of the various earths and the
existence of life on them are depicted.
According to researchers, "After the tenth
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century AH, it was established that the earth is
not limited to the earth we inhabit. Regarding
the multiplicity of earths, two categories of
narrations have been received, some of which
refer to the existence of intelligent inhabitants
on them. The other category of narrations does
not specify whether the inhabitants of those
earths are intelligent or not." (Rizaei, 2013
AD/1393 SH: 240)

Tabart narrated a tradition from the Holy
Prophet (PBUH) who said: "There are seven
heavens above this heaven and seven earths
beneath this earth, the distance between each
being 500 years." (Tabari, 1991 AD/1412 AH:
28, 99)

This narration emphasizes the vastness of
the universe and the presence of God
everywhere. Perhaps the narration was
expressed in this way according to what the
people of that time understood.

Tabrist, in an attempt to refute the theory of
those who introduce the seven earths as being
connected (like continents), states; those seven
lands are not connected to each other; rather,
they are scattered in the sky like other celestial
bodies; for if they were joined and connected to
each other, they would be one land, not seven.
He (the narrator) also refers to the existence of
creatures in those lands (Tabrist, 1952 AD/1372
AH: 10, 467).

Consequently, Tabart and Tabrist, by citing
narrations from the Impeccable (AS) in their
interpretations, have alluded to the scientific
points of the verse as well. The aforementioned
narration from Imam Rida (AS) explicitly refers
to contemporary science, as he states that
beneath us there is only one land and those six
lands are above us. It is evident that all celestial
bodies, including lands and other planets, are in
the sky and located in different directions
around our Earth.

As Imam Khomeini, considering the verse
"Indeed, We have adorned the nearest heaven
with an adornment of stars” (al-Saffat: 6) and
based on the theory of substantial motion,
states: "Contrary to the Ptolemaic system, all
planets and stars are in the first heaven, and the
Quran also states that all stars and planets are in
the nearest heaven." According to his view,
"Whatever has been discovered in modern
sciences regarding planets and stars are all
lower than the first heaven, and the first heaven
begins after these stars; therefore, he says: after
these stellar details, there is another
arrangement.” (Khomeini, 2002 AD/1381 SH:
3, 429)

Therefore, the interpretation of Imam Rida
(AS) and other commentators demonstrate a
deep connection between modern science and
religious texts, which is still worthy of
reflection and discussion. The Imam (AS), by
providing a scientific interpretation of the
mentioned verse, directly and explicitly, has
utilized the method of interpreting by relying
on the Quran and has revealed the scientific
secret of the Quran.

2.3.3. Ultimate Statement

"Some religious teachings are such that
believing in them or acting upon them results in
a consequence for the believers or those who
act upon them. This consequence is called the
ultimate goal." (Ma'aref and Ojaghlou, 2006
AD/1385 SH: 160)

2.3.3.1. The Movement of Mountains or the
Earth

In a narration from Ibn ‘4bbas, to support his

interpretation of the verse "And when the

mountains are moved," (al-Takwir: 3) he refers

to the verse "Scattered dust" (al-Wagqi‘ah: 6)

and states...
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The movement of mountains means they
become like a mirage, eventually scattering like
dust (Tabari, 1991 AD/1412 AH: 30, 42). lbn
‘Abbas, in fact, interprets the aforementioned
verse with the help of another verse from the
Quran. In interpreting the verse "You see them
as solid, yet they pass as the passing of clouds,"
(al-Naml: 88) Ibn ‘Abbas only defines the word
"Jamidah" (solid) as "Qa’imah," (standing,
upright) and does not comment on the rest of the
verse (Tabari, 1991 AD/1412 AH: 20, 15 and
Ibn Abi Hatam, 1998 AD/1419 AH: 9, 2933).
Qursubr narrates from lbn ‘4bbas a more
complete explanation: "Meaning standing
upright while moving rapidly,” i.e., they are
moving swiftly (Qurtubi, 1944 AD/1364 AH:
13, 242). When the Earth's rotation and the
occurrence of day and night, as well as gravity,
were discovered by scientists, the rotation of
mountains and everything else on Earth was also
discovered along with the Earth's rotation, while
they appear to be stationary. Objects are not
separated from the Earth by gravity to remain
suspended in space, but rotate with the Earth.

Ali ibn Ibrahim uses the aforementioned
verse (al-Naml: 88) to support his interpretation
of the previous verse. He states: "When the
mountains are set in motion." (al-Takwir: 3)
"That is, the mountains, like this verse "You see
them as solid, yet they pass as the passing of
clouds,” (al-Naml: 88) appear motionless while
moving swiftly." (Majlisi, 1982 AD/1403 AH:
7, 107; Barazesh, 2014 AD/1394 SH: 11, 120)

The verses of Surah al-Takwir depict a time
when everything is transformed to prepare for
the events before and after the Day of
Judgment. One of those conditions is the
transformation of the mountains into a new
form, to which Ali ibn Ibrahim has also paid
attention. Consequently, although he seems to
envision the meaning of the verse in the
conditions of the Day of Judgment, as stated in

the previous verse, he does not say that this
verse is exclusively related to the Day of
Judgment. Rather, it is understood from his
words that he refers to the verse (al-Naml: 88)
to approximate the concept of the movement of
mountains.

Suyart, by citing the aforementioned narration
from lbn ‘Abbas, interprets "The solidity of the
mountains to mean their uprightness.” (Suydti,
1983 AD/1404 AH: 5, 118)

Makarem considers verse 88 of al-Naml to
be related to this world, not the events of the
Resurrection. In this discourse, "The Mountains
are moving with great speed, and along with the
movement of the mountains, the lands
connected to them are also moving."”

Consequently, (the earth moves like the
movement of clouds), and the movement of
clouds is consistent with mechanical movement,
although the context of the verse is suitable for
the Day of Judgment. He considers the reason
why the mountains are the focus of discussion in
the verse to be their heaviness and stability in
people’s view, and considers this verse to be one
of the scientific miracles of the Quran, because
"Galileo Galilei of Italy and Copernicus of
Poland were among the first scientists who
discovered the movement of the Earth in the
early 17th century, while the Quran revealed this
scientific truth more than a thousand years ago,
which is the mechanical movement of the Earth
around itself and the sun." (Makarem, 1992
AD/1371 SH: 15, 569-570)

Lady Amin also states, "Not only is the verse
not restricted to the Day of Judgment, but
according to verse 5 of Surah al-Qiyamah, the
mountains have already been scattered and
destroyed during the Resurrection, and there are
no more mountains left at the time of the
blowing of the trumpet (27:87)." (Amin, n.d.: 9,
374) Therefore, she considers the verse to be
related to the world and one of the Quranic
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miracles. Of course, some argue about the
presence of scientific miracle in the verse,
"Because even before Galileo, some like
Pythagoras and Archimedes, who lived before
Christ, believed in the Earth's movement, and a
scientific miracle is when it is stated for the
first time." (Rezaei Esfahani, 2008 AD/1387
SH: 15, 242) In all these interpretations, the
Earth's axial rotation is mentioned.

As a result, the commentators also referred
to the movement of the mountains, but
Makarem and Amin had a better and more
complete conclusion from this movement. This
is probably because the movement of the Earth
was discovered by scientists during the time of
these two commentators, and they interpreted
and understood the meaning of the verse based
on the definitive discoveries of scientists.
Therefore, a commentator, by benefiting from
new sciences, can better understand the true
meaning of the scientific verses of the Quran
and better understand the Quran's relevance in
all ages, according to the narration of Imam
Sadig (AS).*

Conclusion

The interpretative examples of the Imams (AS)
and the Companions regarding the scientific
verses of the Quran indicate that in this
interpretative journey within the field of
geology, among the three interpretative styles —
linguistic explanation, conceptual
interpretation, and reliance on the Quran — the
method of conceptual interpretation was used
more often to present their ideas.

1. "The Quran is alive, it has not died. It flows like the night
and day, and like the sun and the moon. It flows upon our last
generation as it flowed upon our first." The Quran is eternal,
flowing and renewing itself like night and day, and the moon
and the sun. Just as it flowed upon the people at the time of its
revelation, it also flows upon the groups of people who will
come into existence in the future (’Ayyashi:2, 204; cf.
Bahjatpour: 122).

The Imams' (AS) special attention to the
scientific points in the Quranic verses and their
clarification of those points with the help of
other Quranic verses and rational reasoning
were among other findings of this research,
which were manifested in examples such as
subsidence, extraction of iron from mines,
sending down of iron, the emergence of
continents, the non-annihilation of matter and
energy, the number and distance of earths, the
cause of natural transformations, and other
instances.

From the exploration of geological verses,
scientific narrations, and natural sciences, it
became clear that the Imams (AS), in addition
to paying attention to the natural sciences
discovered in their time, stated matters that
were discovered centuries later. They not only
kept the verses that alluded to such sciences
secret but also used various methods to convey
them, such as imagery, stating the ultimate
purpose, conceptual interpretation, specifying
examples, semantic explanation, explaining
vocabulary, and so on. Islamic scholars and
commentators throughout history have strived
to reconcile religious beliefs with the scientific
discoveries of their time.

The statements of the Imams (AS) in
interpreting the geological verses of the Quran
have a significant role in the correct
understanding of these verses and are considered
one of the most important foundations of Quranic
interpretation.

Religious teachings and scientific findings
are not only not in conflict with each other but
are complementary in better understanding the
world and the place of humans in it. A careful
examination of the narrations shows that these
teachings contain precise scientific points and
are compatible with the findings of the modern
world.
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Religious teachings and scientific findings
are not in conflict with each other, but rather
complement each other in order to better
understand the world and humanity's place in it.
Careful examination of narrations reveals that
these teachings contain precise scientific points
that can be adapted to the latest global findings.

In some cases, the scientific allusions made
by the impeccable Imams (AS) have surpassed
the discoveries of scientists.  Perhaps
discovering scientific realities from their
narrations will not only draw scientists'
attention to those sciences but also lead to an
understanding of these revered figures beyond
religious circles.
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